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PREFACE

HE following chapters embody the material of

a series of lectures which were delivered under
the auspices of the Union of Ethical Societies at
its central lecture hall. The aim of the lectures was
to acquaint a body of sympathetic outsiders with
the methods and institutions which the Church of
Rome employs, as a result of its long experience,
in the cultivation of the ethical ideal and the moral
life. The spirit of the work is therefore rather
appreciative than critical, though the chief purpose
is the mere presentation of Catholic life. I must
also warn those who may glance casually at the
following pages that, although I have thought it of
interest to point out such parallels in non-Christian
religions as lay within my knowledge, there is no
pretension whatever to completeness in this respect.

279091



Digilized by Google




CONTENTS

CHAPTER PAGE
I. INTRODUCTORY . . . . . 1
II., THE PRIEST AND THE PEOPLE . . . 18
I1l. GRACE AND THE SACRAMENTS . . . 44
IV. CONFESSION AND THE EUCHARIST . . 69
V. THE ETHICS OF RITUAL . . . . 93
VI. THE CALENDAR . . . . . 118
VII. THE ASCETIC IDEAL . . . . 14§
VIII. THE NORMAL MORAL LIFE . . . 169
IX_. REvIVvAL EXERCISES . . . . 19§
X. THE IDEAL OF THE MONK . . . 219

XI1. THE RoLL OF THE CANONISED . . . 248



Digilized by Google



CHURCH DISCIPLINE

CHAPTER I
INTRODUCTORY

NE of the most singular features of the advance

of man’s thoughts and institutions is the wave-
movement which we discern in almost every branch
of his spiritual life. Mental and moral progress does
not present the even flow of a great river through
the domain of history. It is marked by a series of
leaps and rebounds; it advances up the shore of
life by successive waves that sweep and curl with
irresistible power for a moment, then tumble into
impotent confusion, and recede once more into the
deep. So it has been with the advance of the highest
human disciplines. In religion we have the venerable
and luxurious growth of the Persian cult, the Hindoo
cult, the Chinese, Judaic, and Christian cults, coming
to an abrupt close (in whole or in large part) in the
impassioned plea for a return to primitive simplicity

—more purely and more nobly conceived—of a
B
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Zarathustra, a Buddha, a Kung-Tse, a Christ; and
the death of each reformer becomes in turn the root
of another elaborate growth. In philosophy we have
the early Greek wave ending in the scepticism of the
immediate forerunners of Socrates: then a second
superb wave of philosophic thought breaking up in
the scepticism of the Academics: the intense activity
of the twelfth and thirteenth centuries subsiding in
the scepticism of the fourteenth; the great move-
ment of the eighteenth and nineteenth centuries
closing in a weary Pyrrhonic smile. In education
we find the elaborate system of ancient Rome again
taking shape in the nineteenth century. In art the
wave-movement is patent enough. In the great art
of living strong voices are pleading for a return to
simpler ways. In medicine, politics, warfare the
movement is not wholly wanting.

It would seem that this strange law of advance by
succeeding crests holds good also in the domain of
ethics : that the world is undoing the long and fateful
alliance of ethics and religion in preparation for a

. fresh spurt of moral progress. There was a time

~ when the notion of divorcing ethics from theology (or

theological religion) bore the taint of sacrilege. The
decalogue was as truly and vitally a part of the
primitive revelation as the most transcendental of
dogmas. But modern anthropological research has
put a different complexion on the alliance of morality
and religion. Ages before the time when the Israel-
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ites crossed the Arabian desert, the Egyptians, Baby-
lonians, and Assyrians were familiar with the ten
commandments. Ages before the earliest bricks and
papyri that we have were entrusted with their precious
messages in Egypt and Chalda, our Aryan ancestors
had an advanced ethical code as well as a theology.
What a wealth of moral feeling one can discern be-
hind the simple words for father, mother, brother, and
sister, which are common to the Aryan nations, and
recall the far-off life of that wonderful race on some
broad Asiatic plain! Moral law precedes by count-
less ages all the bibles in which it is formulated.
Indeed, it is the conviction of most of our leading
anthropologists that, in the beginning, religion had,
as Professor Tiele says, “little or no connection with
morality.” In the Ethical Movement of modern
times we see an approach to the completion of the
circle. Side by side with the Churches in England,
France, Germany, and the United States there are
national ethical movements, branches of a great
international movement, for the cultivation of moral
life and moral science without reference to theology.
Whilst Churches contend for the safety of their
foundations against the advancing tide of historical,
scientific, and philosophic research, a not inconsider-
able body has been formed for the erection of a
structure of moral life and moral theory on the un-
changing and imperishable foundation of our rational
nature and our social life. Here are facts which



4 CHURCH DISCIPLINE

afford a basis secure from all inroad of scepticism ;
and on it a stately structure has already arisen under
the labour of many hands—M. Arnold, G. Eliot,
Huxley, Mill, Spencer, Clifford, L. Stephen, Lecky,
Sidgwick, Harrison, Muirhead, Seeley, Morley, and
so many others, to speak of England alone.

But when the fair proportions of this humanist
temple caught the attention of observers in the nine-
teenth century, it was exposed to many charges.
Chief of these were two strictures which would
destroy each other if they had force enough. The
one said that this new temple of humanity would
not attract men from the lower ways of life, or would
not influence, if it attracted them. The other com-
plained that the new structure was taken piece by
piece from demolished Churches: had borrowed all
its fine lessons and its moral force from Christianity.
The first point might be met with an impressive
solvitur ambulando. The second point is chiefly
noticeable for its naive conceit in wearing the appear-
ance of a complaint at all. One might, indeed, make

*a friendly retort that, if modern humanism has
borrowed much from Christianity, it has returned
not a little. The most exalted preachers of the
Christian faith, such as St. Augustine and St.
Bernard, have presented it at times in forms that
repel even the modern theologian. It may be said
that they saw the teaching of Christ through the
mists of their respective ages. But what has dissi-
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pated those mists and quenched the fires of the
Vatican and of Smithfield, and forced the theologian
to purify his image of the deity, if it be not the
penetration of modern humanism into the sanctuary ?
However, one would rather meet the objection with
an expression of surprise at its censorious tone.
Why should we not borrow moral inspiration from
Christianity? Why may we not wander at will
through the historic ethical structures which the
Churches are, and gather the many lessons afforded
by their age-long experience of moral culture?
Why are we expected, and why should we be dis-
posed, to sweep into Lethe all the forms in which
man’s striving for the higher life has embodied itself
during zons of effort? Just as the political reformer
seeks guidance and, it may be, inspiration in the
history of dead polities and in the myriad living
polities about him, so does the wise ethical statesman
weigh the vast experience which is enshrined in the
Churches and religions of the world. Mr. Mallock
and all those who would discover only the oil of
Christianity in the lamps of the modern moralists
do but testify that the instinctive revulsion of the
emancipated has been wisely controlled.

And when the mind enters upon this impartial
quest of moral experience, it is at once arrested by
the ethical structure of the Church of Rome. No
other religion has ever fashioned so vast, so elaborate,
and so firm an ethical discipline as that historic
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Church. Nay, there is hardly a point of moral dis-
cipline in any other religion which has not been
found for centuries in that greatest of the Christian
bodies. The silent prayer of the Quaker, the revival
exercises of the Methodist, the thrilling symbolism
of the Baptist, the organisation of the Anglican,and
the sensuous ritual of the Russian, all have their
places in its structure. The severe sacerdotalism of
Mexico and Peru, the mystic and asthetic cere-
monies of Greece, the graduated commandments of
Buddhism, the higher ethical culture of the Con-
fucians, the grave other-worldliness of Egypt, and
the administrative ability of Rome still live in its
world-wide organisation. One has only to glance
at its history to realise its wealth. We may see the
foundations of its structure laid in Babylon 2,500
years ago, when Judaic fervour encountered the
elaborate religions of the older Semitic civilisations.
From Jerusalem it passes—perhaps with an infusion
of Buddhist ethics—to Alexandria, the spiritual
centre of the world, where the riches of Greece
and of Egypt are added to it. From Alexandria
it is transferred to Rome, become in its turn the
centre and focus of civilisation. At Rome it gathers
the wealth of the half-dozen great religions—those
of Mani, Mithra, Isis, and so on—over whose ruins
it pushes its ever-widening walls, For ten centuries,
at least, it is enriched with th? devoted labours of
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nearly every great mind and great heart in Europe.
Assuredly a religion to be studied by the moralist—
by the man who can pick out the golden grains of
ethical experience from the accumulation of errors
and anomalies and crudities.

Folly without equal, says the critic, to suppose
that you can transfer this structure, or any notable
part of it, from its supernatural to a natural basis:
to think that you can find a support in the facts
of this life for a structure that has pledged its whole
effectiveness on thc reality of a life beyond. That
is an objection which one could meet more effec-
tively at the close of our examination of the Roman
ethical system, but we may submit even now two
considerations which go far towards removing it,
without penetrating deeply into theological contro-
versy. And firstly, the ethical structure of the
Church of Rome is less exclusively grounded on super-
natural postulates than men imagine. The practical
discipline of the Church is based on its theory
of morals, or its moral theology. Now, the moral
theology of the Church of Rome—one may almost
say the only moral theology ever framed in scientific
form—is perilously humanist and “naturalist.” The
Catholic theologian does #o¢ teach the notion
vulgarly attributed to him, that this or that is sinful
because God has forbidden it; on the contrary, he
says, God has forbidden it because it is immoral,
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inherently and essentially.! Morality he defines as
a law flowing from the very nature of a rational
being. Sin he describes as esther an outrage of the
divine prerogatives or an outrage of one’s own rational
nature or of the well-being of other men. No doubt
it is quickly added that God has enforced this natural
law, and strengthened its frail dominion by identi-
fying it with His will. But the bases of a natural
system of ethics are given, and in truth the moral
theologian employs these rational principles of
morality far more extensively than he uses scriptural
texts in the construction of his system. Aftera study
of Catholic moral theology one is disposed to think
that the whole of its purely theological supports
might be removed without danger of collapse, just
as the builder dislodges his temporary wooden frame
when the arch has sufficiently hardened above it.

Like theory, like practice. The complex ethical
discipline which the priest, like the theologian, has
erected over the simple teaching of the Gospels bears
no obvious marks of a supernatural origin. Rather
does it attract and win our sympathy for the human
effort that is writ so large upon it. Let me introduce
the matter with an historical illustration.

1 T have before me one of the most approved modern treatises of
moral theology, that of Father Lehmkuhl, s.J., which does not pretend
to originality in presenting general principles. Father Lehmkuhl
says (p. 125) that from the natural (z.e. moral) law ‘“not even God can
dispense : for God can neither grant license to commit a moral evil,
nor by His will deprive of its immoral character that which is intrinsi-
cally evil,”



INTRODUCTORY 9

When, in the fourth century, the Christians issued
from their hiding-places and found leisure to examine
their rivals, they were greatly disconcerted by the
resemblance of Mithraist and other pagan ceremonies
to their own. On the Vatican, for instance, Con-
stantine’s new basilica had for near neighbour a great
Mithraic antrum, where gorgeously attired priests
consecrated sacred cakes, amidst the blaze of candles
and the fumes of incense, and communicated them
to baptised and deeply earnest worshippers as the
body of their “Saviour” and “Good Shepherd”
Mithra, But the rivals were crushed, and the memory
of their diabolical imitation of Christianity died away.
By the Middle Ages there was a universal feeling
of the sacred uniqueness of the Christian cult and
discipline. Then there came another severe shock to
the nerves of the faithful. In the sixteenth century
Fernando Cortes and Pizarro penetrated into the
interior of America, and Spanish missionaries accom-
panied or followed them with the gifts of the Catholic
faith. Up to the year 1520 the Spaniards had been
acquainted only with the uncivilised inhabitants of
the coast and the islands. It was, therefore, with an
almost paralysing bewilderment that the Spaniards
gazed on the elaborate religion and civilisation of
the Toltecs and Aztecs. One of the first things to
catch the eye of those who were bringing the symbol
of redemption from Europe was the cross of gold
that already glittered on the roofs of many of the
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Mexican temples. They were anticipated—clearly
by the devil, they said, reverting to the old patristic
theory. And when they came to learn the details of
the Mexican religion they felt that no cunning less
than that of the great archangel could have devised
so close an imitation of the true faith. A stern and
sombre priesthood, largely celibate, anointed with
oil and blood after severe mental and moral prepara-
tion, ministered to the religious needs of the people.
Each town was divided into parishes with temples
and clergy, and day by day they went about in their
sober black and their flowing mantles; hearing the
confessions of the aged, and imposing penance and
giving absolution in the name of their god; com-
municating the sick from the consecrated cakes or
dough images of their deity, which made them
“eaters of god”; rising at night from their scanty
sleep to sing their sacred canticles. On the great
festivals the sober black was exchanged for gorgeous
vestments, and they led solemn processions, with
banners flying, to the sacred temples. They had
hospitals for the sick, they baptised the infants,
married the youths and maidens, and committed the
dead to their last rest with becoming ceremony.
They had a perfect organisation, crowned by a
supreme priest, “ the Mexican lord of sacred things.”
There were monasteries and nunneries, too, where
youths and maidens pledged themselves for life to
continence, asceticism, and prayer. Entering one of
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these convents, you would find the nuns occupied
just as they are in England to-day, teaching their
girl-pupils, embroidering linen for the altar and
vestments for the priests, and making the sacred
cakes for communion. Finally, there was the Thebaid
of Mexico, where hermits wrestled with the spirit in
solitude under the inspiration of a yet higher call.!
Probably the pious Spaniards were little moved
when, ten years later, the missionary companions of
Pizarro returned from Peru with a similar story.
We know now, at all events, that the two religions
had a common source, probably in the older religion
of the Mayas of Central America; and it is by no
means impossible to conceive this earlier cult as a
development of the native animistic religions of the
continent. But Christianity had hardly recovered
from the shock of the American discovery when, in
1581, it was apprised of a similar discovery in the
heart of China. There had been earlier missions to
China, but they had had little success. In 1581 the
Jesuit Ricci and his enterprising comrades were able,
by a pious stratagem, to enter fully into the life of
the people. - Here, again, were found an elaborate
ritual, priesthood, and moral discipline. Taoist and
Buddhist priests ministered incessantly in the
temples, and often in the domestic shrines, or led

1 1 take the details from Réville’s Histoire des réligions, a critical
source. There have been several attempts to detect an importation
from the Old World in the American religions, but Professor Tiele and
other experts ridicule the idea.
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stately processions to the temples, the tonsured
priests swinging their censers and bearing lighted
tapers and banners, and aspersing the crowds with
holy water or extending their hands in benediction
over them. They had “the cross, the mitre, the
dalmatic, the cope, the rosary, celibacy, spiritual
retreats, the cult of saints and relics, fasts, litanies,”
etc. (Réville). Monasteries abounded, in which
shaven monks chanted, in alternate choirs, their
monotonous psalms in a dead language, and held
out a mendicant palm, and genuflected before the
images and the altars. The people venerated their
dead, flocking to the cemeteries on “all souls’ day;”
the children had a festival in honour of their
guardian spirits. It was all very uncanny, and Rome
promptly put on the Index a work in which the
Jesuit missionary described his experiences, though
they were accompanied with the usual explanations.

The modern world does not take kindly to the
theory of diabolical anticipation. It appeals to
the science of comparative religion. From that
we learn something of the origin of those ethical
institutions, or ritual practices with an ethical force,
which are common (though in such diverse degrees
of purity and effectiveness) to Rome and other
religions. The astronomer can depict for us the
growth of a solar system from a formless nebula,
because he finds amongst the millions of heavenly
bodies around us models that illustrate every step
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or phase in the development. So the ethnologist
and the student of comparative religion arrange for
us the amazing variety of the forms of religion we
are acquainted with, in actual life or in history, until
the eye can sweep with comparative security from
the formless nebula of the religious and moral feeling
of the Hottentot or the Esquimaux to the elaborate
disciplines of Buddhism and Catholicism. Unfortu-
nately, there is as yet no science of comparative
ethics. The ethical student must follow humbly in
the steps of the comparative theologian, and gather
up his parenthetic observations on the ethical disci-
plines he finds associated with the cults and legends
of the nations. “The two vast united provinces of
Morals and Law,” says Mr. Tylor, “ have been as yet
too imperfectly treated on a general ethnographic
scheme to warrant distinct statements of results”;
but he acknowledges that where the field has been
even superficially explored “every glimpse reveals
treasures of knowledge.”!

A broad survey of the condition of the tribes
which still linger in the moral abysses from which
we have arisen yields the ‘interesting result
that they are actually engaged in composing a

1 Primstive Culture. As contributions to the subject one may
notice : A. Wuttke’s Geschichte des Heidenthums in Besichung auf
Religion, T. Elsenhans’'s Wesen und Enistehung des Gewissens,
O. Fliigel’s Das ick und die sittlichen Ideen im Leben der Vilker,

A. Bastian’s Zur ethnischen Ethik and Die Rechtsverkilinisse bes
verschiedenen Vlker der Evde, P. Rée’s Die Entstehung des Gewissens.
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decalogue, or were so engaged when missionaries
and travellers first penetrated their narrow worlds.
Amongst the Esquimaux of the North, the islanders
of the Pacific and the Indian Ocean, the aborigines
of Australia and Africa, the pre-Aryan tribes to the
north and south of India, and the lower American
races, moral law was slowly, but surely, forcing itself
upon the mind before the first Christian missionary
arrived. The Esquimaux are amongst the least
religious races of the earth, yet many tribes of them
have taken to heart several of the commandments in
a manner which no civilised nation could hope to
rival. Elie Reclus (Primitive Folk) tells that when
the Russian missionaries reached them they honestly
declared that Christianity would only lead to their
moral deterioration ; the Danish missionaries, more
honest still, returned to labour in their own country.
The wretched Veddahs of Ceylon practised a rare
and exemplary monogamy ; the Khonds would die
rather than lie; the native Australian would on no
account marry a woman of his own clan; many of
the Pacific Islanders and most of the Red Indians
had shamed themselves out of cannibalism before
the white man’s gospel reached them. Ethnology
opens to us nature’s great ethical school, where we
find tribe after tribe deciphering one or other precept
of the complete ethical code, each according to its
temper, its environment, and its social needs,
Morality with them means “social pressure,” says
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Professor E. Caird. Where the primitive war with
nature and with one’s fellows is still the chief feature
of life, as with the Red Indians, unwavering fierce-
ness and endurance are the great virtues. Where
agriculture makes its mute appeal for peace the
moral code is reversed. Each tribe and race con-
tributes its line to the finished code of the higher
nations,

And when we pass from the non-ethical (savage)
religions to the ethical (civilised and semi-civilised)
—and it must be remembered that this transition
antedates every alleged positive revelation by ages,
so that they cannot be invoked to effect it—we find
the continued advance of conscience. The history of
the higher religions presents a remarkable drama.
The moral sense continues to advance rapidly, in
spite of the confining bonds of sacred formularies,
and religions rise and fall before its irresistible
march. In Greece the great poets voice the finer
protest against the sluggish progress of religion.
In China a Kung-Tse or a Lao-Tse insists on the
sovereignty of ethics. In India the Buddha (no
matter if he merely personify an ethical movement,
as Tiele says) triumphs over formalism and in-
sincerity. In the earlier texts of the Avesta (espe-
sially in the Gathas) we trace the reform attributed
to Zarathustra. In the Old Testament we have the
voices of the prophets. Even in the bloody and
inhuman religion of the Aztecs in Mexico we find

.
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the inevitable utterance of a moral protest before
the Spaniards arrive. Nietzalhuatcoyotl, the Mexican
Solomon, who died in 1472, built a great temple
to the supreme God, from which the human
sacrifices and hideous images of the popular cult
were excluded, and only flowers and perfumes were
offered. Morality runs a race with religion for the
higher goal, and the play of their respective advances
forms a wonderful drama.

Thus we trace the ethical ideal working with tre-
mendous energy in the world’s religions, and guiding
the hereditary transmission of their spiritual treasures,
as they sink one by one into the tomb of history.
The religions of Babylon and Nineveh, of Thebes
and Memphis, of Tyre and Antioch, of Athens and
Rome, of Teuton and Celt, pass away under the
despotic law. But the same ethical spirit, the same
vague striving after a higher ideal, that had evoked
them from the earlier chaos of animist or physical
religion, sees to it that the lessons of their thousand
years of moral administration are not cast to the
winds. In the Buddhist, the Christian, and the
Moslem temple we must seek the spiritual heirs of
the dead, the breath of the immortal soul that lived
in each in turn. Strip them of their myths, their
legends, or their dogmas ; pierce through the system
of worship which rests on those dogmas; and
you have left the moral code which humanity has so
slowly written, and the vast structure of ethical dis-
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cipline by which it has learned to enforce that
code.

Such is the spirit in which the ethical student
approaches the ethical discipline of the Church of
Rome. That Church professes a dual object—to
promote the worship of God and to ensure the salva-
tion (by sanctification) of the souls of men : to guard
the faith and protect the morals of its followers. If
there are those who can close their eyes to the truth
or untruth of its dogmas (and even, at times, of its
ethics), and enter with sympathy into its wsthetic
charm, it is surely possible to set aside the theo-
logical aspect for an hour and study the wonderful
embodiment of moral effort which we may call its
ethical discipline. Errors there may be in plenty—
aye, even fraud, compromises with asthetic feeling or
political ambition—but there must be, not only deep
interest for the psychologist, but even large utility to
the moralist, who will approach its ethical system
with insight and sympathy. Each part of its struc-
ture has been elaborated in great wealth of detalil,
and our inquiry must omit no point of ethical
significance. Moreover, each institution must be
studied, not only in the purity of its theory, but as it
is sustained in the frail efforts of living men. The
partisan may restrict himself to either: the humanist
must study both.



CHAPTER 11
THE PRIEST AND THE PEOPLE

HERE is a pretty and effective piece of sym-
bolism in the ceremony of initiation into the
clergy of the Roman Church. The aspirant, who is
most probably a youth of sixteen or seventeen years,
kneels before his bishop at the altar, and is shorn of
five locks of hair, whilst he repeats after the prelate
the words: “The Lord is the part of my inheri-
tance.” By this ceremony, and the tonsure which
perpetually recalls it to him, he is set apart from the
body of the people (Aaog, laity). He has chosen the
service of the temple as his portion (xAnpos) in life,
and belongs henceforth to what the Church calls its
clerics (kAnpicor) or clergy. He has for the first time
crossed by proper right, and not by the mere require-
ment of modern services, the sacred line of the
sanctuary. From that day he will ascend from grade
to grade. He will be in turn—even in the haste of
modern priest-making the gradation is preserved
in form—doorkeeper to the temple, reader of the
Scriptures, exorcist of evil spirits, and acolythe, or
18
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immediate server at the altar. In his twenty-first
year he enters the closer circle of the greater orders,
from which none may return. After an impressive
warning from the bishop he advances to the step of
the altar, and by that simple, silent act assumes the
most sacred obligation never again to look with
desire on the love and gladness of earth. At twenty-
two he becomes a deacon, with power to touch the
holy vessels. Two years afterwards he is admitted,
in a long and elaborate ceremony, to the supreme
office of the priesthood.

No doubt there seems at first a certain incongruity
in the idea of a priest (7 pesBvrepos=elder) of four-
and-twenty years. The solution is found in the early
confusion and ultimate rearrangement of clerical
offices in the early Church. The “presbyter” was
not a priest at all, in the modern sense of the term,
in the first century. He was one of a council of the
elders of the Christian community—a familiar institu-
tion in the Judaic religion, from which it was borrowed
—who were charged with the administration of the
more secular affairs of the Church. The real priests
of the early Church were far from being advanced
in age. The St. John of the Gospels is little more
than a youth ; the other apostles have a long sub-
sequent career. And when the Church grew, it was
the newly created bishops (érwoxorot=overseers) and
deacons (Jiaxovot=assistants)}—whether they were
identical or no is disputed—who were called into
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the ministry of the gospel and the cultus. But
these must have been frequently taken from the
presbyters, and in the course of time the latter name
clung to the sacerdotal order which sprang up be-
tween the bishops and the deacons, as the one class
ascended and the other descended the forming hier-
archic scale, .

And it is a fact of some significance that we find
the Roman practice in the most widely separated
religions. One is disposed at first to expect that
the priests of a religion will be in literal truth the
“elders” of the community. So serious a responsi-
bility lies on them, in the religious theory, that the
gravity of age may well be thought a first qualifica-
tion for the priestly charge, The truth is that
religions which seem to attach importance to such
a qualification are comparatively rare, whilst we find
in the most distant parts of the earth the practice
of setting apart youths at an early age. The ancient
Jewish custom is familiar enough ; and other Semitic
nations had in their temples boys who were destined
for the priesthood. In ancient Mexico boys were
chosen from the sacerdotal or monastic schools for
the purpose, and put through a severe mental and
moral training. They had many examinations to
pass, and had to spend long periods in the inspiring
solitude of the mountains and the deserts before
they were admitted to sacerdotal functions amongst
the grave and austere Mexican clergy. But even
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farther away from all contact with Semitic or Latin
nations, amidst the gloomy ice-fields of the Arctic
Circle, we find an analogous proceeding, marked by
similar abuses to those of the old Babylonian religion.!
The finer boys amongst the Western Inoits (near
Alaska) are marked out at an early age for such
priesthood as the Esquimaux religion possesses;
sometimes, indeed, parents are asked for the child
long before birth, and they apply themselves in their
rude way to a serious pre-natal education of their
infant. In his youth the candidate prepares himself
rigorously for his functions, by long fasts, severe
endurance, and days and nights of solitary contem-
plation amongst the wild and thrilling scenery of the
North ; and he is still in his early manhood when he
begins to be consulted as an angakok, or “ancient.”
There is, perhaps, no page in the whole captiva-
ting volume of comparative religion of greater
interest to the ethical student than that which
deals with the infinite variety of priesthoods. It
is sometimes said that even advanced religions like
the national religion of China have no priests, but
the statement is misleading. The emperor sacrificing
in the temple of the sun, and the head of the family
sacrificing to the shades of its ancestors in the
domestic shrine, are real priests, and have had to
prepare themselves morally with more or less rigour
for the ceremony. Moreover, the presence of myriads
- 1 Elie Reclus, Primitsve Folk, chap, ii.
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of Buddhist and Taoist priests all over China meets
the natural impulse to create a clergy. The Chinese
family frequently hires a Taoist priest to perform its
devotions, and whole districts subscribe for public
ceremonies to be conducted by the same or by
Buddhist priests. There is hardly a religion known
without priests of some rudimentary character ; and
almost everywhere the priest, or sorcerer, or medi-
cine-man, or whatever name he may deserve, dis-
tinguishes himself from the /Jasos, or general com-
munity, by a special training and by certain
burdens and privileges. In the Church of Rome we
find a system of training in which the sacerdotal
disciplines of the world are gathered up and purified
by the higher European intelligence. Once more,
its system represents the finished type of which the
systems of other religions are rude and nebular
adumbrations.

The training of the Catholic priest usually com-
mences in his early teens, There are, indeed, cases
of even a pre-natal preparation, like that of the
simple Esquimaux. Many a mother has consecrated
her child to the priesthood before he was born, for
the average Catholic family of any fervour is am-
bitious to have a son in the service of the altar.
But rarely is even a moral pressure exerted on the
boy. The choice must be spontaneous. And so
some day in his thirteenth or fourteenth year the
boy conceives a vague ambition to stand at the
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altar, or he is subtly inoculated by others with
such ambition, and he is despatched to the seminary.!
Unless a diocese is heavily pressed by a lack of clergy,
two conditions are rigorously laid down for admission
to the seminary: exceptional moral disposition and
at least a fair intelligence. Poverty is not an in-
superable difficulty, since the more wealthy Catholics
contribute freely towards the education of their
clergy. The candidate is then initiated into a severe
mental and moral training, which is to last until his
twenty-third or twenty-fourth year. With his mental
training I have little concern here, since I am re-
garding the priest solely in his ethical function. The
ideal aimed at in the seminary is to devote three
or four years to literary and historical education,
together with some training in science and mathe-
matics ; the name of more than one Jesuit scientist
will occur to the reader in illustration of the thorough-
ness of even the preparatory education in some
seminaries. Two years are then devoted to the
study of the Scholastic Philosophy, with discreet
allusions to antagonistic systems of metaphysics
and ethics (for moral philosophy, or a natural and
entirely non-scriptural study of ethical problems,
forms the third and last part of the course). The
next three, four, or five years (according to the

11 am dealing exclusively with the secular, or non-monastic,
priest here. The tenth chapter will deal with regular, or monastic,

clergy.
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pressure of circumstances) are devoted to the study
of Scripture, Canon Law (to a slight extent), and
Theology. The greater part of the student’s time
is occupied with moral principles and problems
(moral theology and casuistry) in these last years
of preparation. The chief institution through which
the priest is to discharge his ethical function is the con-
fessional, and for this he undergoes an elaborate pre-
paration. I have already said a word of the character
of this moral theology. It is formally grounded on
Scripture and the moral decisions of the Church, but
the bulk of the two great quarto volumes which
usually convey it to the student is taken up with a
purely rational discussion of ethical principles and
practical problems.

Side by side with this training of the mind, the
moral education of the youth proceeds with some
rigour. The chapel, not the lecture-room, is the
heart of the seminary. The students are early
educated into the practice of silent meditation on
moral and religious subjects, and the first hour of
the day is invariably devoted to this and to attendance
at Mass. Spiritual works are read to them during
meals and probably at other hours, and the lives of
the saints and other religious books are forced upon
them. Every Saturday they confess to one of the
priests, usually an elderly priest of experience and
exceptional spirituality ; every Sunday and festival,
if not more frequently, they communicate. The
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Church law of fasting (after the age of twenty-one)
and abstinence from flesh-meat on certain days and
for certain periods is enforced as far as health per-
mits ; and once a year all studies are suspended for
a week and the whole attention is given to a moral
review of the preceding twelve months (with, per-
haps, a general confession) and a course of purely
religious exercises and meditations. There are few
who are not deeply impressed during the services
of the annual retreat. The silent concentration for
days together on the Christ-ideal and the basic
thoughts of Christianity soon imparts a quality of
profound earnestness to every face, and leaves an
impress on the life of the community for weeks to
come.

I will not discuss here the circumstances which
interfere with the fulfilment and effectiveness of
this educational ideal in divers ways! However the
system may be abridged, or indiscreetly applied, or
prematurely concluded, the young men who emerge
from the sanctuary in their early twenties usually
bear with them a high ethical ideal as well as a pre-
paration for ceremonial duties. The oil and chrism
which the bishop has poured on their hands is no
mechanical rite to them. It is the moving symbol
of a consecration which will survive many a rude

1 For this the reader may, if he chooses, consult my Twelve Years
in @ Monastery. Here I would abstain from criticism as far as my
chief purpose allows.
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contact with the world. One by one the Catholic
worshippers will kneel and kiss the anointed hands
when the ceremony is over; the memory of a
mother’s reverent kiss on the open hands, as she
knelt before her son after his ordination, is one that
no struggle with the beating waves of life will ever
efface, no ruin of disillusioned thoughts will ever
bury. It is the token of a consecration from which
good men have shrunk with a feeling of terror.
Saint Francis of Assisi could never be prevailed
upon to take the order of priesthood. Saint Ambrose
of Milan accused himself of crimes he loathed in
order to escape the piercing dignity. Bishop Syne-
sius accused himself of heresy. Even in our own
day I have known cultured men to shrink from it,
whilst they asked some humbler service in the
Church. That is the source of the profound rever-
ence of a Catholic people for its priest, where the
old belief is yet strong. In the West of Ireland
you will find thousands who still believe that their
priest—no matter how painfully obvious his humanity
—could root them to the ground with a word.!

1 Compare the profound reverence of savages for their priests some-
times. Mr, Frazer (Goldens Bough) and Mr. Grant Allen (Ewolution
of the Idea of God) give innumerable instances of the priests being
venerated as gods. The deification of the Roman and Chinese
emperors and the Peruvian Incas (each a supreme priest) is well
known. The ignorant mountaineers of the Neilgherries (to the north
of India) surround their priest-gods with an extraordinary reverence ;
and hardly less is the awe in which many African tribes stand of their
priests. The Badagas, who have human gods, called a Christian
missionary who settled amongst them ¢ three-quarters god.”
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When this prolonged special preparation and the
ceremony of ordination have created a wide gulf
between the priest and the people, it is natural to
find the clergy distinguished by peculiar insignia and
costumes. Doubtless Christ and Buddha and the
other great religious founders wore no such distinc-
tive marks, beyond the inalienable glamour of their
nobility of life. But the impulse to give outward
distinctions to the sacerdotal caste is world-wide and
world-old. The Dyak of Borneo takes a female
name and feminine costume when he becomes a
priest. The civic priests of China don gorgeous
robes in their hours of sacerdotal service. The
priests of Mexico wore either black or white robes
in their daily care of the people and bright vest-
ments during their ministrations. So with the
Christian priest. The black tunic which the early
Roman priest adopted as the most austere dress of
his country has become a professional distinction,
and his bright silken vestments have been evolved
by the same psychic process that gave them to the
Buddhist and the Aztec priest. The tonsure, or
shaving of the head, is another world-wide distinc-
tion. The priest of Isis shaved head and eye-brows
in ancient Egypt. The Taoist priest shaves both
sides of the head. No doubt it was from one of
the religions of the Roman world that the Christian
priest borrowed the practice ; for the symbolic mean-
ings which are now assigned to it (as that it is an
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image of Christ’'s crown of thorns, etc.) are clearly
later discoveries. Widespread, too, even amongst
savage tribes, is the law that the people shall support
their priests. The Esquimaux angakok does not join
in the labours of his fellows. The Dyak priest is
granted a man to protect him, as well as a wife.
The pastoral priest, or god-man, of the Todas is
richly supported by his flock. The Krous maintain
their sacerdotal chief in greater affluence than their
war chief, and grant his hut the right of asylum
which was so long granted to Christian churches.
Of the civilised religions it is not necessary to speak.
Everywhere, says Réville, “that which produced
sacerdotalism is the sentiment of the incapacity of
the ordinary man, who does not believe himself
capable of being or of doing what is necessary to
realise union with divinity.” It followed, as a matter
of course, that they who dedicated their lives to the
high training and peculiar habits required for the
function of intermediary should be maintained by
the community or by those they served. The public
priest was maintained by a common fund ; the pri-
vate priest (for the private chaplain is by no means
a distinctively Christian institution) was supported
_ by the family or noble he served.

Of the privileges granted to the priest it is hardly
necessary to speak, for modern civil law has swept
all away except the social prestige which the priest
still enjoys. The Canon Law of the Church still
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enlarges on the two great rights of the cleric—the
Jus jfori, or immunity from trial in the civic courts,
and the jus canonis, or immunity from personal
attack under pain of special excommunication.
These privileges have been more or less abolished
even in Catholic lands. On the other hand, the
spirit of the modern world has equally modified the
restrictions which the Church formerly put upon its
clerics to accentuate their distinction from the laity.
The Catholic priest is still forbidden, in theory, to
occupy himself with business or commerce (within
certain narrow limits), to practise surgery (though
not medicine), to hunt, frequent the theatre or the
tavern, or gamble. The great changes which have
come over life since these restrictions were first
imposed have greatly altered their force, and the
modern priest is little influenced by them unless they
are locally enforced. Thus the London priest incurs
suspension if he enters a London theatre, though
his American colleague may visit it with impunity.
But there is one restriction that still lends a dis-
tinctive character to the life of the priest, and
demands some ethical consideration. The law of
celibacy, which is so stoutly maintained, even in
face of internal revolt, by the Church of Rome, is
a not unfamiliar feature of priestly organisation,
Lubbock tells that amongst the savages of the
Friendly Islands “the chief priest was considered
too holy to be married”; and we find a more con-
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sistent notion of celibacy amongst other tribes,
The Mexican priests are said to have observed
their vow with great rigour. The crude priest-god
of the Todas was vowed to a strict celibacy. The
higher priests of ancient Egypt and India, the
Manichean priests, the Buddhists, and others have
observed the same law. Evidently we have here
the outcome of some deep-rooted quality of man’s
moral being. Once more, however, the law means
something higher in the modern Church of Rome
than it has ever done in any other priestly organisa-
tion. It applies to internal life as well as outward
action. It governs thought and desire with the same
rigour as conduct,; and lends a peculiar sacrilege to
every kind of sin against purity. No doubt, when
it was urged by Gregory the Great in the fifth
century, and reaffirmed for the whole of Western
Christendom in the twelfth, it was a purely external
law, and was exposed to many subterfuges. But the
modern priest recognises in it a most comprehensive
law, governing his invisible thought no less than his
visible conduct.

What must the moralist make of such a law?
What lesson is conveyed by the long experience
of the Church of Rome? One may answer without
~ hesitation that the Church has aimed at an unattain-
! able ideal in its universal law of celibacy. There are
indeed thousands of priests whose refining action on
the world is deepened by their personal realisation of
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that ideal ; but the history of the Church and its present
experience in every country prove that the enforce-
ment of a celibate condition on all its clergy is a
deplorable error. For the majority the law is a
source of perennial danger and conflict; for large
numbers it means sad disaster. Nor will the moralist
who examines that ideal with discrimination regret
that it has proved unattainable as a uniform condi-
tion of life for any large body of men. I need not
enlarge on the virtues and graces of character which
are almost necessarily missed by the celibate in his
devotion to his ideal, but the briefest analysis of
the zeal for celibacy discloses more than one inde-
fensible element. It is the work of such men as
St. Ambrose, St. Jerome, and St. Augustine that is
chiefly responsible for the law of celibacy in the
Roman Church. Now, one need not go far in their
writings on the subject to find that a most perverse
sentiment enters into their thoughts. They see some-
thing inherently unhallowed and repulsive in carnal
love, even during matrimony. One need only quote
their high praise of continent spouses, and especially
their exhortation, if not absolute precept, to abstain
on holy days. Some of them, as St. Augustine, are
driven to most extraordinary conclusions in virtue
of this irrational feeling! I will revert to the point
when the question of asceticism occurs, but it is
obvious that we have here a feeling whose roots go

1 See some of the opinions he expresses in his De Bowno Conjugals.
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back into the ages of barbaric speculation. When
we eliminate this feeling entirely from the celibate
ideal we find little reason for urging it as a priestly
law. And the second chief element of the ideal—
the ascetic element—is hardly more commendable
to the modern mind, as will appear in due course.
Celibacy is a virtue and a source of power only for
certain temperaments, A law of celibacy is an
anachronism and an error.!

Such, then, is the system of training which has
been gradually constructed by the Church of Rome
in the course of its 2,000 years of experience. It
embraces, usually in a purified and more rational
form, almost every device that has been adopted
in the priesthoods of the world for a similar purpose,
It urges the contemplative practice of the Buddhist,
without permitting that practice to stray into the
dreamy and mystical vagaries which are inseparable
from Hindoo contemplation. It imposes the fasting
and austerity of the ancient Mexican discipline,
without sanctioning the excesses which led in that
religion to the cultivation of a callous and inhuman
temper. It enjoins a moderate isolation from the
daily life and pleasures of the community, without
suffering/the formation of the morbid and neurotic
exaltation of the Esquimaux angakok, the Indian

1 But the reader who is disposed to scoff at celibacy at all times
may well be invited to conceive a married St. Thomas of Aquin or
Thomas 4 Kempis, a St. Francis or a St. Clare.
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fakir, the Mongolian shaman, and similar fanatics.
It has tempered the asceticism of the older religions
with an Aristotelian sense of moderation and a
strong feeling for intellectual culture and sobriety
of judgment. It has retained the idea that a peculiar
and objective character is supernaturally stamped
on the priest in ordination, yet has made this an
argument for greater fervour in the cultivation of
a personal and subjective holiness. It still lays
heavy stress on the priest’s sacrificial and ceremonial
functions, with which we are not concerned here;
but, in its unfailing association of “the glory of God”
and “the salvation of souls” (by sanctification), it is
equally concerned to make him an effective agent in
the cultivation of the moral life.

For the Catholic priest is guided, as far as the
influence of the Church can reach, by an ideal which
is little or not at all known in the religions which
present the greatest superficial resemblance to it.
The Buddhist or the Taoist priest in China, who
seems so like him in his gorgeous vestments and
blazing tapers and swinging censers and all the rest,
expends his zeal in the proper discharge of ritual
performances. The Catholic priest is, no doubt,
concerned as to the due performance of prescribed
ceremonies, but he has also an ideal of inward and
personal sanctification. Integrity of conduct is no
less important in his eyes than integrity of belief

and ceremonial exactness, He looks out upon the
D
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world, when he emerges from the seminary, with a
feeling of stern responsibility for its moral life. No
amount of ritual practice or mechanical prayer-
saying can be substituted for moral integrity in the
teaching of the Catholic Church. Indeed, it reduces
the ceremonial obligation of the ordinary Christian
to very small proportions—merely exacting attend-
ance at Mass, lasting half an hour, each week. On
the other hand, it teaches that his mora/ obligation
presses at every moment of his waking life, from the
day when the unfolding mind has first caught the
sense of sin to the hour, even to the second, when it
sinks again into unconsciousness.

But before we examine the function which the
Catholic priest discharges amongst his people, it is
well to glance at some of the lower priesthoods in
which his duties are vaguely and variously fore-
shadowed. The resolute believer in the supernatural
origin or inspiration of the ethical structure of the
Roman religion will deprecate comparisons that so
strikingly suggest development; and even the
merely asthetic or ethical admirer of its institutions
is apt to be impatient of this digging in the soil of
the past for the unlovely roots of a present beauty.
But the humanist will find more than an interest in
such passing observations. The day is over when
we listened to the poet’s lament that the physicist
undid the glory of the rainbow or the botanist
exposed the mechanism of the rose’s charm. We



THE PRIEST AND THE PEOPLE 35

may know “the primrose by the river’s brim” for
a dicotyledon, yet something more. So may we see
a beauty in the dim cathedral or the symbolic rite,
though our mind go on beyond it to the rude stone
altar with the disembowelled human victim or to the
.grotesque antics of some ancient sorcerer. We can
appreciate the service of the modern priest as much
—perhaps the more—when we have traced the long
line of tottering steps by which he has reached his
elevation.

Indeed, a comparative inquiry of this kind soon
yields a very interesting result with regard to the
relation of priest and people. In the beginning the
priest—medicine-man, sorcerer, exorcist, or whatever
name we choose to give him—was the servant of his
fellow-men, a very real minister. “ The sorcerer, the
exceptional man who maintains a personal and in-
timate intercourse with the spirits, who is possessed by
them, and is their voluntary or involuntary instrument,
sometimes directed by them and sometimes directing
them himself, healer of maladies, maker of charms,
diviner of the future, revealer of secrets, denouncer
of criminals, giver of rain and fine weather, is at
once the priest, the doctor, the sage, the prophet, the
artist, and the poet of primitive tribes.”! The
beginning of sacerdotal function which we find in
him is really a social service; he has only to pro-
pitiate good spirits with a utilitarian aim and ward

1 Réville, Histoive des réligions, i, 238,
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off evil ones. He represents the intelligence and
treasures the hereditary knowledge of the tribe.
When the Esquimaux priest has completed his
exacting initiation he becomes “ the public councillor,
justice of the peace, universal authority, arbitrator in
public or private affairs, artist of all kinds, poet,
actor, buffoon, physician, and exorcist.”! Gradually,
with the advance of the general mind, he loses the
monopoly of intelligence. Art, justice, knowledge,
and medicine part company, and become separate
and secular disciplines. The priest concentrates his
care on ritual and the appeasement of the gods,
though the people still spontaneously look to him, as
in the Mexican and Chinese religions, for much
direct and tangible human service. Then at length
the ethical ideal comes to supremacy, and remains
in closest association with the ecclesiastical function.
The priest becomes once more, in the higher religions,
a direct servant of his fellows (though the directness
of the service is concealed under a veil of trans-
cendental ethical doctrine) and a potent agent in the
social order. In the ferment of religious activity which
filled the Roman world in the fourth century this
feature was conspicuous in all the living religions—
Christianity, Neo-Platonism, Mithraism, Manicheism,
and the cult of Isis. The others fell away in the
political struggle, and Christianity retained the
ethical fervour which had given them vitality. From
! Elie Reclus, Primitive Folk,
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that day it has continued to advance in the service
of man, to develop the ethical idea which has been
entrusted to it.

It is, therefore, as I said, with a supreme concern
for “the good of souls” that the priest issues from
his seminary. However strictly he clothe his ideal
with theological phrases, it coincides with (though
overlapping and including more than) the ideal of
the moralist. He exacts little of the ceremonial
performance which is so much exaggerated in lower
religions. It is by the avoidance of sin and the
cultivation of a spirit of love, temperance, justice,
and truthfulness that men are chiefly to seek salva-
tion. God has reduced his ritual claim on his
people, and placed the higher test of obedience in
the fulfilment of the moral law. We may easily set
aside the purely theological or sacerdotal function
of the priest, as well as his dogmatic character, and
follow him in his hourly and daily efforts to cultivate
moral feeling and improve the lives of his fellows.
At a later stage we shall have to study these efforts
more at length from the point of view of the people.
Here it will be enough if we glance at the series
of duties and services which enters into the week’s
work of the average priest.k

Let us take the weekly task of the parish priest
in some moderately large village in the heart of
Ireland or France as a typical illustration. We may
regard the Saturday as the ocommencement of his
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working week. The Saturday morning is usually
overshadowed by the thought of the two sermons
that must be given on the following day, and the
priest will, as a rule, be found in his study or dining-
room. The morning sermon takes its text from the
“Epistle ” or “ Gospel ” of the day—a chapter of the
New Testament which the Church appoints to be
read in the Mass every day, and to be read from
the pulpit in the vernacular on Sundays—or may
be a running commentary on the entire passage.
The industrious priest will have consulted his com-
mentators earlier in the week, and learned the in-
terpretations and symbolic applications of the text,
or perhaps sought the topical colouring and historical
frame of the narrative; possibly the sermon is already
written out and committed to memory. The evening
sermon, the longer of the two, makes arbitrary choice
of a subject—the festival of the day, a virtue or vice
of practical import, a dogma, and so forth. The
Saturday morning is spent in searching comment-
aries and sermonnaires, and preparing the points, if
not the actual language, of the Sunday sermons. In
the evening the confessions are heard. Only prac-
tical experience can give an idea how fatiguing this
function is. The ceaseless stooping and whispering
and alert attention to whispers, the tactful dealing
with difficult or delicate cases, the ever - varying
demand for counsel, rebuke, or encouragement in-
volve a severe strain on mind and nerve. Yet the
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priest knows that here is the finest ethical oppor-
tunity that the discipline of his Church affords.
Here he will approach the consciences and hearts
of his people more intimately than is possible in any
other religion. He probably knows well both the
outer and inner life of every man and woman and
child that kneels beside him; possibly he has watched
and guarded the growth of most of them from their
earliest conscious years. And so, as they enter
noiselessly into the darkened “box” and whisper
their familiar stories through the grille, he must be
supremely vigilant. Personal dilemmas, temptations,
ruling passions, fallen ambitions—everything is dis-
cussed ; he must, like the physician, remember all
from week to week, though not a syllable dare he
commit to paper. The good must be helped to
higher spiritual levels, the struggling must be en-
couraged, the listless must be enkindled. At times
he must in silence take on his own conscience the
“penance ” he dare not impose.

The Sunday is a day of yet more exacting labour.
At seven or eight a Mass must be said for the early
worshippers and the communicants, who have con-
fessed on the previous night. If there are two
priests, the one will say Mass at seven and eight,
hear the confessions which have been deferred to the
last moment, and preach at the later sung Mass ; the
other will say Mass for the children, interposing a
brief instruction or sermonette at nine or ten, and
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sing the High Mass at eleven.!! The priest who has
entire charge of a parish must take the early and the
late celebration, hear thle confessions, and preach the
sermon ; and he must, of course, observe a rigid fast
until the close of the second Mass (usually about
half-past twelve). Between the two he may conduct
a marriage. He will go out, too, amongst his people,
to strengthen the social link that relieves so well the
strain of the spiritual bond, and a hundred details of
administration will claim his attention. After dinner
and a short rest he must go to his Sunday-school,
keep a watchful eye on the youths and maidens
who have passed out of the day-schools, and give
them a moral or dogmatic discourse, founded on a
text of the penny catechism, for half an hour. Then
the baptistry claims him for an hour or so, and he
may have to conduct the monthly meeting (with
sermon) of one or other of the many confraternities
into which his people are gathered, according to age
or sex. Another very brief rest—laden with thought
of the approaching sermon—and he must commence
the evening service. He must sing the priest’s part
in the Vespers (“ Evensong” in Latin) or Compline,
or must read aloud the Rosary or other prayers,
preach the sermon, and conduct the closing ceremony
of the Benediction. Then he will go once more
amongst his people for the lighter intercourse at the

! This dual celebration and other details about the Mass will be
explained later.
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church door which no sensible priest neglects—to see
them in their Sunday finery, and ask the youths of
their games, and affably tease the maidens and pat
the heads of the youngsters, and give a cheering
word to the aged.?

Thus the bulk of the pastor’s ethical and spiritual
work is compressed into two days of exacting labour.
During the remainder of the week his ministry is
usually light and more varied. There are indeed
periodic festivals—* holidays (=holy days) of obliga-
tion "—when the Church seeks to silence the hammer
and the plough, and close the shop, on week-days, to
assert the supremacy of the spiritual ideal. On such
days the Sunday programme is repeated; but the
conditions of modern life are reducing that observ-
ance to evanescent proportions. There are also
services to be conducted on many week-nights, as
we shall see. But the chief task of the priest during
the week is to follow the people amongst their avoca-
tions and into their homes. In the mornings he is
urged by the Church to look to the renewal of his
own ideal, to pray and read and reflect, “lest he

! It is worth noting that a normal pressure such as this does not
absolve the priest from the recital of the *‘ office” in his breviary. He
must find a couple of hours for the private reading of this collection of
psalms and prayers, and for personal devotions, of which (such as the
““rosary,” the ‘‘ way of the cross,” etc.) most priests undertake several
by voluntary obligation. Where there are several priests the strain is
greatly relieved, notwithstanding the greater volume of work. On the
other hand it is considerably increased on special festivals.
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become as sounding brass or tinkling cymbal”: to
nourish the sacred fire within that alone can make
his ministry effective. Candour compels me to say
that this high ideal is very imperfectly realised.
After lunch the priest visits the homes of his people.
Probably he has a directory of his congregation ;
not infrequently it is embroidered with hieroglyphics
akin to those of the physician’s note-book. Day by
day he passes from house to house, learning of the
refractory child or the errant husband who must be
admonished, consoling or counselling in domestic
troubles, bringing the sacraments to the ailing,
gathering and distributing alms to the poor, glancing
at the books that lie about in the home—how often
is the novel hastily thrust out of sight when his voice
is heard at the door, for he will mercilessly fling
books on the fire, as he has been known to pour
liquor down the sink—arbitrating on quarrels and
removing estrangements, meeting the heretical friend
or prospective son-in-law, soothing, encouraging,
rebuking, threatening—entering into the whole life of
his people.

This is not usually an arduous task, as I said,
and it will be readily conceived that the work may,
according to the priest and his circumstances, become
little more than an agreeable social intercourse. But
the ministry of the death-bed and the grave, and
many another painful service, recall the priest to his
ideal unceasingly. He is the ethical physician of his
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people, with a heavy responsibility for every soul
amongst them. They know it, and their hearts are
open to him. But we must defer until a later stage
a consideration of the relation from the side of the

people.



CHAPTER III
GRACE AND THE SACRAMENTS

N the conflict of what we may call, in the broader

sense, Catholicism (Anglican or Roman) and
Protestantism the sacramental system has ever been
a chief subject of controversy. The Protestant
rejects the elaborate structure on the ground that it
sullies the purity and impairs the force of religion.
The Catholic finds in the same structure a most
effective auxiliary in the cultivation of religious feel-
ing. To the Protestant the sacramental system is as
the ornate screen with its sculptured saints that
divides the nave from the sanctuary in many a con-
tinental church, and through which the eye of the
worshipper vainly strives to follow the solemnity at
the altar—strives until for very weariness it rests
contentedly on the screen itself. To the Catholic the
system is a beautiful structure that mirrors and con-
veys the gentle light of the higher world to the sense-
bound soul. Where the Protestant sees only a
screen that diverts the soul from a vision of God, the
Catholic discovers a figured tapestry that God has

44
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woven to aid the creation of the inner image. So,
also, when we consider the sacramental system as the
grace-distributing mechanism it chiefly purports to
be. The Protestant, or the non-Catholic generally,
talks contemptuously of magic and fetishism, He
can see no reason, except the ambition of a priestly
caste, for the framing of an elaborate intermediate
structure where the direct infusion of spiritual force
seems all that is demanded. The Catholic, on the
other hand, discerns a superhuman art and wisdom
in the devising of the sacramental scheme. “For man
was blind in intellect,” says St. Bonaventure, “ and so
visible sacraments were given for his instruction ; he
was elated with pride, and corporal sacraments were
given to humble him ; he was fastidious in the taste
for spiritual things,and the sacraments were given to
stimulate him, lest he should grow weary and sated
in the contemplation of one object or of spiritual
things alone.”

With this secular contention we are not directly
concerned here. The religious or theosophic working
of the Catholic system may be entirely neglected, as
it is here neglected, in a discussion of ethical effect.
Whether or no the sacramental system hangs as a
dead veil between the soul and God it is not ours to
consider ; nor need we tarry with the charge of
magical virtue and fetishistic properties. But the
sacramental system of the Catholic Church is not less
interesting from our purely ethical point of view than
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from that of theological controversy. The sacra-
ments are the most conspicuous and most important
elements in the Catholic ethical structure. It is true
that the theological moralist assigns them this
position on the theory that they are, in his language,
the principal channels of supernatural force, or grace,
to the soul. But a brief examination of their struc-
ture and their actual working in the life of the Church
will make it clear that, whether or no they do convey
this supernatural power, they do most assuredly infuse
a moral and spiritual force of a natural order. As
they are designed in the teaching of the Church, and
when they are administered with due solemnity and
sincerity, they are full of the fire of great and striking
symbols, and may enkindle or nourish a high moral
fervour. A general glance at the system in which
they have arranged themselves in modern theology
and Church practice, and a fuller inquiry into the
working of the two chief and constantly repeated
sacraments, Confession and Communion, must form
an important part of a study of the Roman ethical
discipline.

The basis of the whole structure in the mind of the
Church is, as I said, the doctrine of grace. With the
reality or unreality of this I am not concerned, but
a few words of historical explanation are required.
Experts of religious science, like M. Réville, point
out that from the beginning man has not been con-
tent to take a merely theoretical interest in his gods.
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The spirits or the great nature forces which he deified
ages ago were living and very assiduous agents in the
visible world. He soon learned to avert their anger
and to borrow their strength in the battle of life.
And when the moral life became clearly defined and
greatly valued, it was necessarily to his God or gods
that man turned for assistance in subjecting his
rebellious nature to the higher code. In many poly-
theistic nations some one deity was entrusted with
the functions of moral legislator and moral auxiliary.
Even in the monotheistic religions the separative
tendency asserted itself, and, as in Christianity, the
work of sanctification was associated with one aspect
or “personality” of the deity. Mr. Grant Allen
regards the development of the dogma of the Holy
Spirit as “one of the most curious chapters in all the
history of artificial god-making.” In any case, it is
with the third person of the Trinity that the Catholic
particularly associates the work of human sanctifica-
tion, and here we have the starting-point of the
sacramental system.

The next step is the development of the doctrine
of grace. With the slow and obscure evolution—
whether in the sense of Newman or of Harnack—of
that doctrine in the early Church we need not
deal. By the fifth century, at all events, it had come
to mean an objective and substantive force of a super-
natural order. A British monk of high character
and great moral zeal, Pelagius, had hastened the full
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enunciation of the dogma in opposing it altogether.
Grace, he contended, was a name for every spiritual
gift of the gospel; it meant the finer moral teaching
of Christ, the force of his example, and so forth.
St. Augustine, his great opponent, with a profound
personal experience of moral weakness and a firm
conviction of a primitive degradation of the human
will, felt that the doctrine of an objective and sub-
stantive grace was a truism of the spiritual life.
Seeing a lofty and imperious ideal on the one hand
and a corrupted moral faculty on the other, he felt it
an impeachment of God’s justice to question the
existence of this grace. The Eastern Church, and
even the Roman, wavered for a time between the
monk and the bishop ; but the ardour of the African
Church and the enlistment of the imperial interest
decided against Pelagius. From the fifth century
a clearly defined doctrine of grace prevailed in the
Church.

With such a doctrine, and seeing the increasing
ritualism of the life of the Church, it was natural
that there should gradually be formed a complex
system of grace-distributing agencies, to the chief of
which the name of sacrament was soon exclusively
assigned. The term was used in the Roman world
to designate the money deposited in some sacred
place by litigants, or an oath, especially the soldier’s
oath of allegiance. The Christian writers then used
it as an equivalent of the Greek “mystery,” and soon
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it came to signify a hundred rites or objects in the
Church life, including what we now call the sacra-
ments, especially Baptism and the Eucharist. As
late as the twelfth century Hugh of St. Victor’s
enumerates thirty sacraments. But half a century
later the first of the great schoolmen, Peter the
Lombard, restricted the name to the seven sacred
rites which bear it to-day in the Roman Church.

The seven sacraments which were thus adopted by
the Church and sanctioned by the Council of Trent .
form a scheme of supernatural agencies which is
roughly adapted to the course of the moral life, as
the modern theologian does not fail to point out.
Taking them in the order in which they are usually
enumerated, they represent a comprehensive control
or frame of the individual career from the cradle to
the grave. The child passing unconscious through
the great gate of life is claimed at once for the ideal
by the rite of Baptism. His guardians and sponsors
are enjoined to treasure the thought of an initiation
of which he will long remain ignorant, and with many
symbols and ceremonies he is enlisted in the army of
light, and the forces of darkness are driven off, As
soon as the child’s mind opens sufficiently to perceive
the broad features of the moral drama he has entered
into, the Church approaches him with the sacrament
of Penance, and urges him—virtually compels him,
as we shall see—to confess at frequent intervals. In

a few years, when the child’s sense of spiritual things
E
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is more fully developed, he is prepared with great
care for the sacrament of the Eucharist. In a few
more years, usually when the first hot breath flushes
the veins of youth or maiden with its counsel of
rebellion, the sacrament of Confirmation must be
received. The body is marked out in an especial
manner as the temple of the Holy Spirit, and the
oath of military fidelity to the holy ideal is publicly
and solemnly renewed. Again a few years and the
youth makes his momentous choice of sacred or
secular service, and the choice is ratified by a fresh
sacrament. If he choose the world, the sacrament
of Matrimony puts a spiritual seal on his decision;
if he consecrate his strength to the service of the
ideal, the sacrament of Orders gives an impressive
solemnity to his sacrifice and purpose. So he treads
the worn path through the familiar symbolic gates.
And when at length he shrinks before the last dread
gate, that opens into the unknown land beyond, the
Church comes to put the final seal on his consecra-
tion to the ideal by the sacrament of the last anoint-
ing, or Extreme Unction. Here, certainly, is an
arresting structure of symbolism, whatever view we
take of its origin and supernatural action. It is
quite true that the theologian claims an inherent
force in all these sacraments—a power to act ex gpere
operato, as he says. But he also declares that in
nearly every case the moral virtue of the sacrament
depends on the disposition of the receiver, and the
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Church endeavours to stimulate that disposition by
long instruction and preparation and by striking
ceremonies. And since the ethical significance of
each is supremely emphasised, it is clear that the
sacramental scheme must represent a distinct moral
and spiritual force, entirely apart from the question
of the infusion of a supernatural agency.

In the case of Baptism, it must be admitted that
the beauty of the sacramental theory is but faintly
exhibited in the actual administration. On many a
Sunday afternoon, when I have been engaged in
administering the sacrament, I have seen sympathetic
observers try to follow the long ceremony with,
obviously, an almost total failure. The truth is that
here the moral symbolism is marred by the dogma
of original sin. In the primitive Church, although
we find infant baptism at an early date, the sacra-
ment was usually administered to the adult, and its
ethical effectiveness was unquestionable, During the
whole of Lent the “competent” was prepared by
doctrinal and moral discourses from the bishop, and
it was in an atmosphere of deep religious awe and
solemnity that he was conducted to the Zavacrum on
(as a rule) the eve of Easter or Pentecost. The
successive rites of the administration in the dimly
lighted basilica—the renunciation of the seductive
pleasures of the world (the Roman world), the im-
precation of evil spirits or influences, the opening of
the ears to the higher voice, the sealing of the fore-
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- head with the cross in sacred chrism, the purification
of the mouth with salt, the final plunge in the cleans-
ing element, and the white garments and chaplet
worn for the ensuing week—must have spoken to
the neophyte with the eloquent voice of living sym-
bols. With the prevalence of the practice of infant
baptism, the spiritual action on the receiver is entirely
lost. That does not so much concern the Catholic,
who believes that even the soul of the infant is pro-
foundly influenced by the sacrament, but it leaves
only an indirect effectiveness from our present point
of view. The Puritan Pelagius, with an aversion to
the sacramental idea akin to that of the modern
Protestant, fought strenuously against the change,
but the belief in an Original Sin, which would damn
the soul if it were not cleansed in Baptism, entirely
prevailed.!

However, Baptism has acquired an advantage by
the change which it had previously lacked. In the
early Church the moral effect of deferring Baptism
until later years was disastrous. “ He is not baptised
yet,” was the usual comment on the vices of a
catechumen, as St. Augustine says. There were

! It is worth noting that Augustine was nearer to the truth, as
regards our moral nature, than Pelagius. Modern science is agreed that
we come into the world with a heavy weight of hereditary sin, and
that we are drawn by a thousand hereditary impulses back to the
animal life from which humanity has emerged. But, of course, we
look to intelligent moral training, rather than to ceremonies which have
no echo in consciousness, to correct this,
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Christian writers who doubted if sin committed after
baptism could be forgiven, and so the initiation into
the moral world was indefinitely postponed. One
effect of the transfer of the sacrament to the very
beginning of life has been to sweep away the last
shade of pretext for youthful laxity, and to assert
the sovereignty of the moral ideal from the first
dawn of consciousness. The child awakes to find
itself already sealed for service in the army of the
good. The Catholic believes that a gift of supreme
worth, sanctifying grace, the “wedding garment ” of
Scripture, is communicated to the soul in Baptism.
This gift, the soul’s passport to eternity, is lost only
by grievous personal sin; so that, whatever be the
intellectual look of the dogma, its practical working
is purely ethical. Hence, when the child arrives at
the stage of moral discernment, he is carefully in-
structed in this theory of sanctifying grace and the
ethical conditions of its loss and recovery. Thus
the sacrifice of the symbolic force of the early
Christian Baptism is not without some compensa-
tion in the moral system of the Church.

In one sense it would appear that this symbolic
force of the sacrament is not lost, but transferred
from the child to those who accompany it at the
font. Just as we mark the passing of the last gate
with our funeral ceremonies, so it is not unnatural
to erect a symbol of human interest over the
entrance of the child into life. In both cases there
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is, or may be, a profound spiritual action on the
assistants. Indeed, infant baptism is a sacrament
that nature has inspired in peoples that are far
removed from contact with Christianity. Far away
in the Arctic circle we find the Esquimaux initiating
their babes into life with an analogous ceremony—a
crude and (to our eyes) sordid ceremony, it is true,
but none the less a symbol of their religious feeling
at a fresh entrance into the field of life. In ancient
Scandinavia the new-born child was presented to the
father, and, if he accepted it, he baptised it and gave
it a name ; after that, exposure would be regarded as
murder. Long after Christianity had introduced its
Baptism in Norway, the old rite was maintained
beside it, or superadded to it, as a civic sanction
of the child’s entry into the life of the State. In
the ancient Persian religion the new-born babe was
baptised (a crude rite similar to that of the Esqui-
maux being added to the purification by water).
The Brahmanists and the ancient Mexicans practised
infant baptism.! In our own day bodies of men who
have abandoned the last trace of the dogmas which
inspire the Christian Baptism, such as the Positivists

1 Baptism at one or other period of life was practised by the most
widely distant peoples of antiquity—Brahmans, Buddhists, Chinese,
Babylonians, Persians, Egyptians, Teutons, Mexicans, etc. The
baptism of the Mithraic religion, one of the most serious ethical and
spiritual rivals of Christianity in the fourth century, was a baptism by
blood. The initiate stood in the stream of blood that flowed from the
slain bull or ram.
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and Secularists, desire to mark ceremoniously the
reception of each new-born child into the civic and
moral community.

Here, unfortunately, the Roman Catholic cere-
mony offers little for imitation. It is marred by that
obstinate conservatism which hides so much of the
finer element of the liturgy. Whatever may be
thought of retaining Latin in such ceremonies as
that of the Mass, it is utterly out of place in Baptism.
The long and very curious ceremony is hurriedly
performed, and the profound meaning of its con-
stituent rites is wholly lost on the people. Parents
and sponsors gaze with more astonishment than
reverence as the priest puts a series of questions
to them in Latin (answering himself), touches the
nostrils and ears of the child with his spittle, puts
a grain of salt in its mouth, leads them picturesquely
into the baptistry with the end of his stole, and
performs a number of similar rites. The student of
Latin, who reads the service in liturgical works, finds
a beautiful symbolism (from the Church’s point of
view) in it all, expressed in the simplest and most
striking phrases. But as the priest is bound to read
it in Latin, almost the whole effect is lost, and there
remains only the dogmatic assurance of a purification
of the child’s soul. English Catholics should have a
considerable advantage here with their vernacular
rendering of the Roman service. However, Rome
is being slowly induced to make concessions in the
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matter, and the priest is already directed to read
parts of the baptismal and funeral services in English.

Penance, the second of the seven sacraments, is
familiarly known in the language of the Church as
“the plank after baptism.” There were, as I said,
Christian leaders in the early Church who held that
sin committed after baptism was unpardonable, but
the belief that true repentance would merit forgive-
ness quickly prevailed. The idea of this later remis-
sion of sin naturally became associated with the
practice of public or private confession, and in the
course of time the complete doctrine of the sacra-
ment of Penance was enforced on the Church. To
this and the following sacrament, the Eucharist, I
must devote a special chapter. Apart from the
iteration in certain conditions of Matrimony and
Extreme Unction, these two are the only sacraments
that are continuously or repeatedly administered.
The Catholic is bound to confess and communicate
at least once a year. But it is only the minority
who are thus content with the minimum which the
Church enjoins. In every well-ordered congregation
the majority confess and communicate at least once
a month. These two sacraments form, therefore, an
exceptionally important part of the Roman ethical
discipline, and must be considered at greater length.
For the moment they may be briefly noticed as they
take their place in the life-scheme which the sacra-
ments represent. The sacrament of Penance is first
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administered when the child is believed to have de-
veloped a consciousness of sin, and consequently a
liability to commit it. For practical purposes the
Church assumes this development of conscience to
have advanced sufficiently at the age of seven, and
enjoins the obligation of confessing from that date
onward. The modern moralist finds it difficult to
imagine how the average child of seven can be
credited with the faculty of meriting eternal damna-
tion, but a consideration of that point would take
us too far from our subject. I will only say here
that the children are prepared with great care for
their first confession—girls being usually prepared
by nuns or lady teachers—and the young confessor
is most strongly charged to use discretion in receiv-
ing the confessions of children. Most priests will
grant that the vast majority of these young penitents
are quite incapable of what the theologian calls
mortal sin. The early age is fixed by the Church
in a sincere, if misguided, belief that then begins in
intelligent children the possibility of sinning griev-
ously (as, for instance, by a substantial theft).
Catholic children are almost always educated in
voluntary schools, and from these they are led to
the church about once a quarter for confession.
The child is admitted to confession for two or three
years, or more (according to its conduct and intelli-
gence), before it is prepared for its first communion,
For the sacrament of Penance only the broad feeling
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of moral distinction is demanded ; before the child

is admitted to the Eucharist it must be capable of

appreciating the Catholic dogma of the real presence,
at least in a sufficient degree to ensure a becoming

reverence. This is rarely attained before the ninth

or tenth year, however eager the Church may be to

open additional channels of grace to the young mind

in its struggle with rebellious impulses. But I defer

all further consideration of Penance and the Eucharist

until the next chapter.

The sacrament of Confirmation, which is the fourth
in the order of receiving, corresponds, on the ethical
and spiritual plane, to a world-wide impulse. The
giving of the Zoga wvirilis to the Roman youth or
the bdonnet viril to the Chinese, the admission of the
Spartan boy to manhood, the recognition of the man-
hood of the young Indian,—all the ceremonies with
which the most widely separate nations have marked
the cessation of irresponsible boyhood, and given
a collective sanction to the manly aspiration, are
human analogues of the sacrament of Confirmation.
It is administered at an age when the child’s dim
moral perception is passing into a definite sense of
moral struggle, and its aim is to strengthen the
resolution of the opening mind. Historically, Con-
firmation is merely a complementary part of the
baptismal ceremony, which it immediately followed
in the early Church. The bishop closed the rites
of solemn initiation into the Church by laying his
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hands on the neophyte, and marking him with the
sacred symbol in chrism. It was the kiss of the
Spartan mother, as she sent her son out to the field
of battle, But with the increase of conversions the
baptismal ceremony had to be committed to deacons
and priests, and it was generally impossible to follow
it up immediately with the “confirmation,” or sacra-
ment of strengthening. The interval between the
two gradually widened, until the Confirmation came
to be regarded as an entirely distinct sacrament. It
still happens sometimes that an adult convert may
receive the three sacraments—Baptism, Communion,
and Confirmation (confession being omitted in such
cases, unless a doubtful baptism has preceded!)—
on one day, but in the normal practice of the Church
Confirmation is given several years after the first
Communion, which is, as I said, several years sub-
sequent to the first Confession. The divorce of the
two and the erection of Confirmation into a distinct
sacrament restores to an extent the spiritual force
lost in the decay of adult baptism. The baptismal
vow which was made vicariously at birth is now

! It may be well to explain the Catholic practice on the point.
Baptism is “‘a sacrament of the dead”; it remits all sin committed
before it without confession. Hence if the convert has certainly not
been previously baptised, no confession is needed. However, the
Anglican baptism is always held suspect, on account of an alleged
carelessness in administration, and it is directed that the convert
(1) confess, (3) be conditionally baptised, and (3) receive conditional
‘absolution.
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consciously and seriously renewed, and the Church
confirms the resolve with its most solemn sanction.
Through the years of moral peril which lie between
fifteen and twenty-one—the years which the experi-
ence of the Church has found most rebellious to
spiritual influence—the youth or maiden is urged
to frequent (to use the ecclesiastical phrase) the
sacraments of Penance and Communion as much
as possible. We shall see at a later stage that the
Church has devised a great number of societies or
confraternities to meet the dangers of this period,
and one of the most constant rules of these half-
social, half-spiritual fellowships is that of monthly
confession and communion. However, the next
serious crisis in the moral life occurs when, in the
early twenties, the choice of a condition of life is
made. In the early centuries, when every great
Christian leader most strongly urged the ideal: of
virginity, whether one lived in the world or in
a monastery, this decision was a serious matter
to every earnest Christian. Now that the anti-
matrimonial feeling has been greatly moderated, and
the priest rarely advises the life of continence to
those who live in the world, anxiety and deliberation
are confined to the few. The majority press unhesi-
tatingly along the broad road of life, though here
also the Church has erected one of its symbolic
gates, in elevating Matrimony to the dignity and
holiness of a sacrament. A few still turn to the
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narrower way of the dedication of one’s life to God
and to spiritual work. For these there is the sacra-
ment of Orders, one of the most impressive rites in
the liturgy, which we have already noticed. Some
shrink from the responsibility and work of the priest-
hood, others are excluded from sharing it by their
sex. For these the Church has framed the monastic
system, which will come under our notice later on.
The solemn taking of the vows is not a sacrament
in the theological sense, but it is a rite of a most
impressive kind—in some cases of a quite dramatic
character—and may be associated with the sacraments
from our ethical point of view.

But even the less ambitious majority must, as I
said, take once more the ideal into their lives through
the sacrament of Matrimony. The Catholic Church
alone amongst the Christian sects holds Matrimony
to be equal in dignity to Baptism and the Eucharist.
No doubt that is due to its larger idea of revelation,
which the Protestant bodies would confine to the
books of Scripture. However, one readily under-
stands how the early Church, with all its comparative
depreciation of marriage, came to elevate it to the
sacramental dignity. It had the folly and the licence
of the Roman marriage before it. It saw that if it
did not lend a sacred character to the marriages of
the faithful, they would continue to have the wild
bridal processions and the ribald songs of the pagan
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wedding. It therefore added a sacramental solemnity
to the marriage contract, and substituted a prayer
for moral and spiritual help for the invocations of
Venus and Priapus. In this spiritualising of the
marriage contract the Christian Churches differ
collectively from the other religions of the world.
Yet it must be said that, besides attributing a special
supernatural effect to the sacrament, the Catholic
Church makes exceptional efforts to idealise the
ceremony. One consequence of ranking it as a
sacrament is that the Church demands a strict moral
purification on the part of the receivers. It would
be a sacrilege to receive it with grave sin on one’s
conscience. One might indeed quarrel with the idea
that the Catholic confession is a potent moral purifi-
cation, but after all the confession is declared quite
valueless unless there is a real repentance and resolve
to amend on the part of the penitent. Moreover,
persons who intend marrying are often induced to
make “general confessions” (of all previous sins)
before the ceremony; and most frequently, if not
generally, they receive communion on the morning
of the wedding. However, I would not press the
ethical value of the actual marriage rite. The
Catholic service has no superiority to the Anglican,
and in any case the hour is unfavourable, as a rule,
for anything like spiritual influence, On such an
occasion a ceremony that is at once humanist and
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idealist, like that of Positivists or Ethicists, has a
greater chance of moral effect.?

The last gift of the Church (apart from the
Viaticum, or Last Communion, which we shall
notice presently), the last of these symbolic arches
that it has raised over the path of the moral life, is
the sacrament of Extreme Unction. The phrase,
said to have been introduced by Peter the Lombard
in the twelfth century, is, as is known, the Latin
for “ the last anointing.” The Protestant sects have
not unnaturally discarded the rite, in rejecting the
sacramental idea, for it is one of the Roman sacra-
ments which can only be appreciated on the dogmatic
theory. There are, indeed, occasions when the cere-
mony is moving and impressive. I remember well
the anointing of a young student who was suddenly
discovered to be dangerously ill in our monastery.
The community bell rang its triple summons to
a special gathering, and the monks preceded the
superior, with the sacred oils, in solemn procession
to the infirmary, chanting the grave and touching
Miserere as they went through the cloisters. All
gathered silently about the bed, whilst the dying

! I will add one point, in connection with the sacrament of Matri-
mony, which is a little beside my present purpose. The Church
teaches that in this case—the only one out of the seven—the receivers
(the bride and bridegroom) are also the ministers of the sacrament.
That will explain how the Catholic admits the va/idity of marriage in
a registry office, or even without any witness whatever. But such

marriages, though valid, are illicit, so that the parties are forced to
seek the more solemn celebration.
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youth feebly asked their pardon for whatever ill he
had done by bad example, and the superior assured
him of the common forgiveness. Then sense by
sense and limb by limb he was released of his trans-
gressions. Such ceremonies are long remembered.
But the ordinary administration of Extreme Unction
to the laity is almost destitute of moral or symbolic
force. Its Latin form prevents bystanders from
having more than the vaguest perception of its
meaning, and the anointing of the contracting limbs
and sense-organs is frequently painful to witness.
I have performed the ceremony twice, and in both
cases on women who were absolutely unconscious.
There is little or nothing to be said about the matter
from our ethical point of view.

One aspect of the sacrament of Extreme Unction
deserves a passing word. It is the sacrament which
has retained with an especial clearness the marks of
its natural origin. The practice of anointing in
grievous illness was confessedly borrowed from pre-
Christian times, when it was very general in the
East; the theologian could only claim, I think, that
in Catholicism the natural rite has been converted
into a sacrament. Thus it had a direct hygienic or
medicinal purpose in the beginning, and it retained
this character very prominently during many cen-
turies of the Christian Church, We read in the
Dictionary of Christian Antiquities that, though the
Christian custom was always to use oil that had been




GRACE AND THE SACRAMENTS 63

blessed by the priest, it was not enjoined until the
ninth century that the priest himself should anoint.
From that time the hygienic element was less
emphasised. However, it is still formally recognised
by the Church, which encourages the faithful to
believe that it may cure the patient. One meets
many Catholics who are believed to have been
miraculously saved from death in this way. It is
directed to be administered, not in the last extremity,
but as soon as the doctor pronounces the condition
serious. In cases of cancer or consumption the
patient may be anointed months before death takes
place.

But the category of what the Protestant critic calls
the magical elements in the Catholic system is not
exhausted when we have dealt with the seven sacra-
ments. There is a still larger class of sacred things
or sacred rites which are credited with an innate
virtue (after due consecration), or which, as the
theologian says, act ex gpere operato. These also are
“outward signs of an inward grace,” but the grace
they are believed to convey is not that supreme gift
which the Church calls “sanctifying grace,” and
likens to the indispensable wedding garment. And
lest I should seem unduly to encourage the charge
of magic and fetishism, which the critic flings con-
temptuously at such objects, let me explain that here
also, as in the case of all the sacraments which are

administered to the conscious person, the grace re-
F
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ceived does largely or mainly depend on the moral
disposition of the receiver. It is only in the case of
infant baptism and the anointing of the unconscious
that the Church attributes an efficacy to a mechanical
rite, independently of the co-operation of the receiver.
The confession or communion or confirmation which
is not supported by an excellent moral disposition
gives no grace, and may be a sacrilege. So it is, in
a lesser degree, with these secondary rites, which the
Church calls “sacramentals.,” Whilst Peter the Lom-
bard fixed the idea of the sacrament, Alexander of
Hales, the distinguished English theologian of the
first part of the thirteenth century (as Duns Scotus
was of the second part), provided the class of the
sacramentalia into which were gathered the rites that
were denied the august dignity of the sacrament.
It must be admitted that the humanist will find only
an indirect interest in the class, yet it would be an
error to ignore the sacramentals altogether. In the
first place their effectiveness essentially demands the
co-operation of the receiver by a good life or good
purpose.! That is a contribution to practical ethical
discipline. Then, these sacramentals are chiefly
aimed at the propulsion of evil spirits; and, as I will

! There are exceptions claimed, however. Stories are told in
Catholic literature of ‘‘miraculous medals,” or tiny medals stamped
with an image of the Virgin, being placed clandestinely under the
pillows of sinners or unbelievers, and effecting their conversion. Such
devices are not infallible. One of the last things I noticed in casting
off my monastic habit for ever, six years ago, was that I had worn one
of these *‘ miraculous "’ medals to the last moment.
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show, the evil spirit is to the modern Catholic little
more than the incarnation of immoral suggestion.

A few words on the most familiar of the sacra-
mentals, holy water, will serve to illustrate their
function. It is well known that the aspersion of
the people with sacred water is a practice common
to a very large number of religions. In not a few
barbaric tribes lustral water is found. In ancient
Mexico it was familiar ; and the Taoist and Buddhist
priests use it freely in the great processions in China
to-day. In the ancient Babylonian and Egyptian
religions this aspersion was common, and every
student of the Greek and Roman religions knows
how incessantly they employed it! In the early
Christian Church it was the baptismal water which
was credited with this special virtue, and in the
course of time the demand became so great that
water had to be blessed especially for the purpose.
Innumerable miracles were ascribed to its action,
but its chief function was, and is (though it is now
less expressly conceived), the propulsion of demoniac
influences. And since in our day the work of the
evil spirits is chiefly regarded as an ethical (or
contra-ethical) activity, it is clear that we must see
an ethical element in the sincere use of holy water,
So it is with the wearing of agnus deis, scapulars,

1 Sozomen speaks of Julian as being aspersed in a Gallic temple
¢ after the Greek fashion.” A somnolent transcriber once converted
this into *‘after the ecclesiastical fashion,” a curious commentary on
Christian borrowing.
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and medals. The agnus dei is a little leather or
silken case, containing a particle of the Roman
Easter candle in the form of a lamb, which is sus-
pended round the neck. The scapular is a picture
of the Virgin or a saint on cloth, similarly worn
on the breast. All these objects, as well as the
fragments of relics and the crosses which Catholics
wear, and the rosary-beads of wood or berries from
the Holy Land, which they carry in their pockets,
are believed to have more or less virtue in repelling -
the tempter, and consequently temptation.

A large number of objects and ceremonies could
be brought under the head of sacramentals, but
these illustrations will suffice. When they are con-
sidered in themselves some of them seem to the
modern moralist to be pure fetishes or charms, with-
out a single moral feature to redeem what he regards
as a superstitious theory. But even the most
curious of them takes a legitimate place in a large
scheme of the distribution of grace. From his
central dogma of the Sanctifier and of sanctifying
grace the Catholic proceeds logically to the simplest
object and the least impressive rite to which the
Church attaches a distributive character. And when
we choose to overlook the intellectual structure on
which all are ultimately grounded, there are few of
the sacraments and sacramentals which we do not
find to have an idealist value and to contribute more
or less to the moral life in the Church of Rome.



CHAPTER 1V
CONFESSION AND THE EUCHARIST

7Y ‘HE sacraments of Penance and the Eucharist
now claim that especial consideration which
they so clearly merit in the Roman ethical discipline.
Here, indeed, is the very nicest question in the whole
of our subject. On the one hand the Catholic
apologist maintains that these two sacraments are
the chief and fullest sources of moral inspiration
in the life of his Church. From the moment when
the youthful mind attains to a fair appreciation of
the higher ideal and the struggle that it involves
until the shrinking thread of consciousness is broken
for ever these two rites must be the most potent aids
to the good will. Yet the Protestant and Rationalist
critics will have it that this claim is not merely
untrue, but the reverse of the truth. For many a
long year a fierce controversy has raged about the
confessional, and stinging ‘waves of intellectual
criticism have beaten upon the doctrine of transub-
stantiation. With the latter question, no doubt, we
have properly no concern; and the charge of actual
69
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disservice to ethical interests is not usually extended
to the Catholic Communion. However, our point of
view will be the same in both cases. Whatever be
the strength or weakness of the historical or dog-
matic foundations of these rites, what is their actual
ethical value in the life of the Church of Rome?
And, first, let me point out that auricular confes-
sion is not the distinctly Roman practice many
suppose it be. We find it, in varying degree, in the
most widely distant religions. Fliigel says?! that
the practice is found wherever there is any degree
of civilisation and often, in a sense, at lower levels.
Several of the African negro tribes have the practice
in a rudimentary form, he states. The natives of
Polynesia often confess their graver sins to their
priests, and the Indians used frequently to confess
during a serious illness, In Mexico and Peru the
practice of auricular confession had a most remark-
able development. In Mexico especially the hearing
of confessions was one of the most familiar functions
of the clergy, and the formula of absolution was
singularly like that of the Catholic priest. The
confession to the priest—for there was a kind of
sacred confession of man to wife, wife to husband,
child to parents, and so forth—was usually deferred
until the close of life or the occurrence of a serious
illness ; it was believed, as in the early Christian
Church, that forgiveness was final and not to be
Y Das Ick und die sittlichen Ideen, p. 38.
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repeated. The priest went to the house of the
penitent, and they sat with a fire between them, on
which both cast a few grains of copal (the Mexican
incense). The penitent then, putting his hand to his
mouth as an expression of a resolve to tell the truth,
confessed his sins in the order they had been com-
mitted, and received a penance—a fast, an incision,
a sacred dance, the sacrifice of a slave, etc. Finally,
the priest, who was usually a celibate, and always
under the gravest obligation of secrecy, pronounced
absolution in the name of his god! In Peru the priest
took a pinch of maize from his pocket, and absolved
or refused absolution, according as the number of
grains was even or uneven. Réville would lend a
predominantly civic character to confession in both
these religions, but the details he gives seem to place
greater stress than he allows on the ethical aspect.
Passing from the far west to the far east we find
auricular confession to be a familiar rite in Chinese
Buddhism. In ancient Greece the practice is found
associated with many of the obscure “mystery”
celebrations, which insisted on the purification of the

1 Réville, Histoire des réligions, ii., observes that the likeness to
Catholicism of Mexican forms of absolution, prayers, etc., has been
exaggerated. Curiously enough, it is the Catholic missionary P.
Sahagan who has thus modified the real Mexican formule, little
suspecting what conclusions a later generation would draw from that
resemblance. Vet the parallel remains very striking, and affords
a strong proof of the indigenous character of the Mexican religion,
all the suggested communications from the Old World greatly ante-
dating the development of auricular confession in Europe.
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participant. Fliigel quotes a story of a Spartan who
sought initiation into the Samo-Thracian mysteries.
The priest directed him to confess his more serious
sins, and he asked : “ To you or to God?” And when
the priest explained that it was “to the god,” he
very characteristically retorted: “ Then you stand
aside.” Reclus, in his Primitive Folk, tells of a
curious practice amongst the Thomist Christians
of Malabar, which seems to point to a crude pre-
Christian feeling for confession rather than a simple
degeneration. At Easter these good people write
their larger sins on paper, and a bamboo canon
is employed to scatter their written transgressions
and open a new account with the Almighty.

I have not attempted to make a complete inquiry
into the extent of the practice, but have said enough
to illustrate the naturalness of the idea of auricular
confession. Whether or no it is true that, as Plu-
tarch (quoted by Fliigel) urges, confession is an in-
dication of moral progress, we have at least a very
natural impulse to confess making its appearance in
very different branches of the human race with the
progress of their ethical code. No doubt this is at
times a barbaric impulse, a crude and natve thought
of escaping the corrosive stain or the penal conse-
quences of sin by the acknowledgment of mis-
conduct. But it would be a serious error to ignore
the finer element in the feeling for confession. It is
only the more refined moral nature that finds an
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oppressive burden in the sense of sin committed, as
distinct from the fear of penal consequences. Yet
this aching consciousness often begets an impulse to
confess to someone no less than the meaner motive.
The literature of every high civilisation offers
numerous instances of this; and there can be few
who have not met men and women of culture out-
side the Church of Rome who almost envied the
Catholic penitent! The confessional is, in its essence,
one of nature’s institutions.

When, however, we turn from the ideal to the
concrete institution which is presented in the life of
the Church of Rome, we face an ethical problem of
great difficulty. Here is the quintessence of papal
offence in the eye of the anti-papal writer, yet the
most potent implement of moral culture in the
Church’s own claim. Of its very nature the con-
fessional is the part of the Roman ethical structure
which is least accessible to the non-Roman moralist ;
and, on the other hand, the seceder is apt to bring
away only a consciousness of its defects, whilst the
believer presents an equally untrue picture in the
opposite sense. Setting aside the question of the

! Not infrequently the Catholic confessor detects that his would-be
penitent is a non-Romanist, and must dismiss him (or, more generally,
her) unheard. Sometimes these are Anglicans, but whether they are
usually sincere, or only moved by curiosity, I cannot say. The priest
cannot give absolution on account of the doubt as to their baptism ;
and not one priest in a thousand would entertain the idea of hearing
confession without giving absolution, as a purely natural ethical
discipline.
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history of the confessional in the Church of Rome,
which does not lie within the limits of my design, 1
will endeavour to depict as faithfully as I can the
ideal and the theory of the sacrament of penance
which the Church cherishes, as well as its actual
working in the life of the Church.

Probably I shall be followed more easily by many
readers if I start with an allusion to a brief examina-
tion of the confessional which I made some years
ago in my Twelve Years in a Monastery. The
chapter which dealt with the confessional was pro-
fessedly a criticism of that institution, and it may
still be recommended as a summary of the abuses
which are associated with its exercise. But the
present work, aiming as it does at the detection of
whatever moral force there is in the Roman system,
must discover aspects of the confessional which had
only a passing mention, or were wholly presupposed,
in the earlier study. I did, indeed, even there reject
the grosser notions which still circulate amongst
ignorant or prejudiced people about the confessional.
Here I must examine the confessional rather in the
light of the more serious and sober questioning of
impartial moralists, who see more in it than an
invention of priestly ambition. And first it is
expedient to analyse the real conception of the
sacrament of penance which the Church offers and
sanctions. The most persistent objection to the
moral force of the Catholic confessional is that it
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tends to blunt or impair the natural consciousness of
sin by offering a periodic mechanical purification
from its stain and its consequences. The critic
believes that the Catholic penitent must be en-
couraged in sin by the facility with which he obtains
absolution. Such critics do not always realise the
true nature of the Catholic theory. There are four
elements in the sacrament, according to the teaching
of the Church: (1) the confession of sin committed,
(2) sorrow for the sin, (3) a “firm purpose of amend-
ment,” (4) satisfaction, or the discharge of some
penal imposition. Contrary to a widespread opinion,
it is the second and third conditions which belong
inalienably to the essence of the sacrament. The
confession may be dispensed with, as in cases of
grave illness or imminent peril of death; and the
performance of a penance may be omitted in similar
conditions. But the Church teaches every Catholic
who approaches the confessional that without a
genuine sorrow for the sin committed and an honest
purpose to avoid it in future there is no absolution,
The penitent may deceive the priest by an insincere
profession of sorrow and good purpose, but he
knows (for the point is repeatedly emphasised from
the pulpit) that the form of absolution which the
priest is thus induced to pronounce has no effect
whatever in such circumstances. As in the case of
other sacraments, so here especially the efficacy of
the rite depends essentially on the moral disposition
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of the penitent. From one point of view the power
of the rite or the power of the priest may be re-
garded as “magical,” but that epithet obscures a
most important feature. Unless there is a real
consciousness of sin on the part of the receiver, and
a sincere desire to reform, the uplifted hand and the
magical formula have no more effect than a breath
of wind; or if they have, it is in deepening the
guilt and the indebtedness of the sinner. The priest
is directed by his theological training to discover
carefully if sorrow and repentance are really present;
to induce them by his own exhortation if he cannot
detect them in the disposition of his penitent; and
to refuse absolution until he is assured of their
presence. If he is still uncertain (whatever the peni-
tent may say) he gives absolution conditionally.
But, in any case, the Catholic knows that no priest
and no power on earth can absolve, however utterly
he may be deceived, if the moral conditions are
wanting.

This must put a different complexion on the
sacrament of penance as a moral institution, at least
when we regard it in its theory. Looking from the
theological point of view, the Catholic really obtains
forgiveness on the same terms as every other Christian,
with the additional difficulty of having to make a
vocal and detailed confession to a fellow-man. From
the broader ethical point of view, which recognises no
absolution, the confessional would seem to have a
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distinct moral force. As long as the stress is placed
so heavily on the moral disposition, it would seem a
beneficent provision to compel people to face their
transgressions periodically, and offer strong induce-
ment to conceive a sorrow for them. The Catholic is
bound to confess once a year,! but, as I have said,
few restrict themselves to this minimum of practice.
It would seem to be a considerable advantage of the
Roman system that it induces its believers to ex-
amine their consciences seriously once a month—the
general practice—and renew their enfeebled purposes.
Here, however, we pass from the world of ideals to
the world of realities, to the plains of earth, where
the light of the ideal falls in broken shafts on the
cloud-wrapt surface of life,. We find instances where
the confessional is, in fact,a most potent aid to the
good will ; instances where it makes no difference, or
little difference, to the moral life ; and instances where
it is perverted into an engine of corruption. On
serious reflection the moralist would be able to fore-
cast with some confidence this scheme of its operation.
It is most clearly not an institution suited to every
moral and mental temper. If the practice of con-
fession be inspired by whatever beneficent power
does suggest moral institutions, the law of uni-
versal confession is clearly of sacerdotal origin—

1 The obligation to confess is in itself indefinite as to time, but it is
practically fixed by the obligation to communicate ‘‘at Easter or
thereabouts” ; for it is sacrilege to communicate in a state of grievous
sin.
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whether in honest blunder or no, need not concern
us here. The Catholic Church holds that the source
of its law is dogmatic and transcendental, so that it
lies outside our present limits. But it must be said
that the universal law of auricular confession does
not commend itself to the moralist.

It would be a formidable task to give a brief com-
prehensive view of the action of the confessional in
the life of the Church of Rome. I will rather en-
deavour to sketch some of the chief degrees of its
working, or some of the more clearly defined classes
of those who frequent it. It will readily be con-
ceived that the confessional is a real help in the
higher stages of moral and spiritual life. Catholics
of this kind usually confess once a week. They
have very rarely serious sin to declare. Indeed, a
priest often resorts to the pia fraus of pronouncing
over them a blessing which they wrongly take to be
absolution ; their peccadilloes are not “matter” for
absolution, in the technical phrase.! There are,
however, distinct advantages in these confessions.
To be brought face to face with one’s moral defects
every week and to examine one’s conduct in the

1 That is to say, the priest only absolves from ‘‘mortal” sin, or
that which merits eternal punishment ; or at least cannot give absolu-
tion for *‘venial” (or slighter) sins only. To obtain ‘‘matter” he
usually asks the penitent to repeat the confession of some earlier grave
sin. In such cases the penitent does not necessarily go into detail.
The penitent is never obliged to confess ‘‘venial” sins, and if he

chooses to do so need not go into detail. As a fact, however, the
Catholic usually confesses all the sins he recollects.
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searching light of a high ideal is not a slight assist-
ance. And as such penitents usually choose an ex-
perienced and, as far as possible, a very religious
confessor, the weekly discussion of temptations,
inner or outer, tendencies, and aspirations counts
for a good deal in the perfecting of character. The
biographies of the finer men and women of the
Catholic Church nearly always reveal a constant and
anxious use of the confessional. From these higher
types of spiritual ambition we descend, through
countless gradations, to the great majority of well-
disposed Catholics, who may be supposed to go to
confession once a month. Here also I think we
must recognise a distinct moral action of the con-
fessional. Given a fairly steady moral purpose, even
with occasional grievous sin, the confessional must
help to concentrate one’s good purposes and renew
the quickening touch of the ideal. But it would be
easy to over-estimate the advantage here. A kind
of social or domestic pressure often counts for much
in this monthly confession, and the tendency is to
lapse into the mechanical conception of the institu-
tion. Below these we find the equally large category,
not separable by even the thinnest moral line, of the
capriciously good, sinking at length into the habitu-
ally vicious. Here it is that, especially in Catholic
countries like France and Italy, the Protestant may
find his instances of a downright mechanical idea of
absolution with all its vicious consequences. The
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worst types of the class are only induced to confess
once a year, or even less ;! it cannot be claimed that
the confessional exercises any appreciable restraint
on the