III. Contemplation and apostolic life
1. A contemplative Order
First of all, I would like to quote Timothy Radcliffe who wrote in his letter to the nuns of the Order: “we cannot leave contemplation to the nuns”, i.e., the second order. The whole Order is contemplative, which means that every member of the Order is a contemplative. 
What does that mean? How can an order be contemplative while it is active? As is well known, the Dominican Order is the very first which gave apostolic life a place of pride and thus raised first the question, which has the priority out of these two elements. Nowadays, especially in the legislation of the new Code of Canon Law, it is even more difficult to talk about the different versions of religious life. It seems that there are only two kinds of religious life: the strictly contemplative, and the apostolic religious life which is, of course contemplative in action, echoing thus the Jesuits ideal (contemplativus in actione.) Where does our Order belong?    
Dominic started his life as a canon, which lifestyle now – by our standards – would be deemed to be strictly contemplative. Then, when he started his mission in Southern France, he still was a contemplative, but at the same time, he pursued an intense apostolic activity. From then on, I think it is a constant source of tension, how to combine contemplation or prayer and apostolic life, or put in another way, the monastic and apostolic aspects of our life as Dominicans. We as Dominicans always remain a kind of hybrid between monastic orders and fully apostolic ones which are exemplified best by the Jesuits. 
But if we examine from more closely what this combination means, we have to change our point of view. We should say that it is something original what Saint Dominic wanted and invented, not a simple mixing of things. Later on, what Dominican life is, was called the vita mixta, which means that a religious institute combines the contemplative and the active life. It would be better to say, that vita mixta means that the order has a double end, contemplation and preaching: it does not mean a simple mélange, rather a circumincessio, an interpenetration of these two ends, contemplation and preaching. (perichoresis or circumincessio is the term used in Trinitarian theology, meaning that one divine person is totally in the other.)

For Aquinas contemplation and action are not two “activities” which mutually exclude each other. Prelates, e.g. have to excel in both. When talking about the greatest perfection of the state of bishops, he says (the state of perfection belong most properly to bishops who are perfectores): 
“That bishops are busy about things pertaining to the love of their neighbor, arises out of the abundance of their love of God.” II.II.184.7. Ad 2. 
As Gregory says (Pastor. ii, 1), "a prelate should be foremost in action, and more uplifted than others in contemplation," because it is incumbent on him to contemplate, not only for his own sake, but also for the purpose of instructing others. Hence Gregory applies (Hom. v in Ezech.) the words of Psalm 144:7, "They shall publish the memory . . . of Thy sweetness," to perfect men returning after their contemplation.” II.II.184.7.Ad 3. 
We see this realized in Saint Dominic, whose apostolic activity flowed from his intense desire to cooperate in the salvation of the souls. For him, contemplation wasn’t a means to an end – to work or preach better (meditation in order to have a peaceful mind is not a Christian idea.). 
The contemplative character of the Order is confirmed by the fact that the Order initiated as group of canons whose chief activity has always been to carry out the divine worship. The monastic (regular) observances have also been adopted by Dominic from the monastic orders: from the Norbertines who took it from the Cistercians. (Gestures in the liturgy, silence, cloister and the like). 

The relationship of contemplation and apostolic activity is portrayed the best as a well from which the water runs over the brim. Thus, the end of the order is a contemplation which fructifies in the apostolate. This picture expresses well how contemplation has a precedence, a priority over action. 

So, the true Dominican is the one, who for the sake of his neighbour wants to share the fruits of his/her interior life. This is a proof of greater charity: he/she is urged by the same charity experienced in prayer to bring that neighbour to God. Thus, his contemplation is apostolic.  

During the history of the Order, we perceive different tendencies: generally, observant reforms emphasized more the keeping of the monastic observances, the cultivation of interior life, as an end in itself, even at the detriment of the apostolate. But, in the Dominican Order, everything has an apostolic purpose, for the salvation of the souls through preaching. The other extreme is when the teaching and preaching imparted by the Dominicans are mot connected to the contemplation of divine truths any more. It wants to be effective and that’s it. In this case, the contemplative structure of the Order (liturgy, study) seems to be superfluous – “just time consuming activities”.  
Aquinas mentions to extremes among religious: The ones who engage in the apostolate/external works from the weariness they feel for the contemplative life (today we would say, they flee themselves and they cover their inner emptiness and poverty with activity), the other when some so enjoy contemplation that they do not want to forsake it, even to consecrate themselves to the service of God by saving their neighbour.

2. What is contemplation?

Dominic wasn’t a spiritual writer. However, Aquinas offers already an explanation on contemplation which was refined and developed later, especially by the great Spanish mystics of the 16th century. 
Aquinas talks about the active and the contemplative life immediately before explaining the various states of life in the Church. He has as his source antiquity which speaks about contemplation as man’s highest activity. Life is divided into active and contemplative, as man’s nature is both understanding the truth and act accordingly. Aquinas finds that this is corroborated by the Gospel and fittingly symbolised by the figure of Martha and Mary. 
Contemplation, in its completed form, is a simple, loving view of the truth, superior to reasoning and accompanied by wonder. (it is like an anticipation of the visio beatifica). It is not a purely intellectual activity: it springs from love, not only from the love of the knowledge (this would be philosophical contemplation), but from the love of God, charity: when the soul loves God, it longs to be united to him. Ardent love for God leads to the contemplative act. Once the soul has found God in contemplation, its love is increased. In the presence of the one we love we experience delight, this in turn, leads to an increase of love. 
Contemplation proceeds from living faith enlightened by the gifts of the Holy Spirit. The soul actively prepares itself to it by reading, affective meditation, and the prayer of petition. It is important to note that it is a simple view. If we compare it with other forms of prayer, the difference consists in this simplicity which does not require reasoning.
Contemplation consists in a certain freedom of the mind. Connecting contemplation and religious life, Aquinas mentions in Summa c. Gentiles, that the counsels prepare, dispose us for this freedom, for vacare Deo.
 Contemplative life is more meritorious than the active since it pertains more directly to the love of God. 

Aquinas says another interesting thing on whether the active life hinders contemplation. If we consider active life as actions, than those actions can be a help since they help us to order our emotions. Similarly, moral virtues belong dispositively to it: the inner order produced by the moral virtues in us is a help for contemplation, or we could say, for any prayer.

Modern theology elaborated the distinction between acquired and infused contemplation, distinguishing the forms as the one a fruit of human activity while the other is a pure gift of God. Acquired is called a simple and loving knowledge of God and of His works which is the fruit of our personal activity. E.g. it exists in the theologian at the end of his research in the synthetic view he reaches, when he grasps the essential. The infused one is called infused in the sense that it is not in our power to produce it (tasting God’s truth, inspired by a bad sermon for example). This distinction is not used in the great mystics. It is a product of the modern era which always focused on distinguishing between human activity and divine grace. According to St John of the Cross, Contemplation is a science of love: it is indeed a loving attention, an “infused, loving knowledge of God.” Dark Night, II.18; St Francis De Sales, Traité, VI.7.: “Contemplation is no other thing than a loving, simple and permanent attention of the spirit to divine things.” In Saint Francis and in the Spanish mystics we see an elaboration of the distinction between meditation and contemplation which could be useful in order to grasp what is contemplation.
 
3. Now, is there a specifically Dominican way of contemplation?

Since the Order was founded in the 13th century, it is grounded in the monastic experience, where contemplation and prayer did not have specific techniques and methods. We know very well, though, the prayer of Saint Dominic: his devotion to the Mass and to Divine Office, and his lengthy prayers during night, after the office, in the Church, visiting the altars one after the other. Dominic did not know the modern problem of interior prayer versus liturgical prayer. (or vocal and mental prayer). As for a mediaeval person, for him liturgy was his life, his prayer; the words of the liturgy led him into contemplation.

However, sometimes a certain sadness or even a sense of inferiority could be found in Dominicans that we do not have a founder who gave us precise instructions how to pray; Dominic just prayed. Sometimes we would like to have the Spiritual exercises of Saint Dominic. (Of course, we have a venerable tradition of the nine ways of prayer of Saint Dominic – but again, it is not an instruction manual.) Actually, as the years are going on, I appreciate this freedom.   

Modernity is obsessed about techniques and specializations. This is reflected in 19-20th century spiritual literature, where contemplation was often seen as something very special, very elite, available only for a few people. But if spiritual life is one, a unity, then contemplation is “normal” in the sense that while it is a gift of God, He wants to give it to everyone. And in our time, when methods prevail over content, a certain dose of Dominican simplicity can be healthy. 

„I remember, as a novice in the Order, putting a question about contemplation to one of the priests in the house, a wonderful man called Cahal Hutchinson. "What", I asked, "is the secret of Dominican contemplation?" Father Cahal hesitated a moment. He smiled at me. Then he said: "Brother Paul, never tell the Carmelites or the Jesuits, but we have no secret other than the Gospel secret!" "However", he went on, "as a Dominican, I can reveal to you the two great laws of contemplation." Immediately, with a novice enthusiasm, I took out my pen and paper. Cahal said: "The first law is - pray. And the second law is – keep at it!" Perhaps, my brothers, that's the first and the final word to be said on the subject.” Paul Murray, The new wine of Dominican spirituality.

4. Preparation for contemplation

Though we cannot say that there is a special Dominican way of contemplation, however, Dominican contemplation is special because it is interwoven with teaching and preaching; it is apostolic. But if it is a gift of God, then how can we prepare ourselves to it? The gift of God doesn’t exclude our preparation. Aquinas prescribes this preparation as hearing the word of God, reading, meditating, praying. Dominic preferred liturgical prayer as a preparation. Then, we should desire it and we can ask for it. We can pray for it without presumption, since contemplation is the normal flowering of the life of grace – if it doesn’t happen in this life, it will happen in eternal life. Living the Dominican life is in itself a preparation as the observances and settings of religious life are practiced in order to turn our attention to God.
Another preparation is study which is an integral part of contemplation. Persevering research of the truth, meditating on the truth of God is a necessary preparation. But a mere practicing to focus our attention for a long time on the same subject is a preparation also. Unfortunately, we live in an age in which superficiality and superficial communication is the norm. It is not really conducive to contemplation which is not seeking something new, rather seeing the same things with ever-new eyes. Contemplation is like the experience when the desert becomes interesting. It is seeing the same thing but suddenly what is routine and familiar, seems to have in it something new. To reach here, we have to practice focusing our attention, and real study helps a lot. Another aspect of study is to learn wonder, admiration. The experience – “I know that already, it is familiar” – does not help a lot for contemplation.
Our community life can also be seen as a kind of preparation for contemplation. In community life, in our chapters and other community gatherings what we have to learn is to listen to the other and though we know her for 20, 30….years, be ready to hear something new from her. There is a certain temptation to listen to others with the inner voice: I know already what are you going to say now – but genuine attention to the other wants to be open. And if I cannot pay attention to the person besides me, how can I pay attention to God? Through this, we practice another virtue very much needed for contemplation, which is listening with patience and perseverance.

Then, Aquinas speaks about the beauty of chastity and the excellent beauty of virginity, which is ordered to contemplation. In the virtue of temperance which orders our sensitivity according to right reason, there is a beauty, which is a reflection of that order which is produced in the human emotions by the virtue of temperance. Chastity according to Aquinas is ordering sexuality according to right reason, an elimination of disorder which produces a harmony, unites affectivity. Virginity is a personal choice to abstain from all sexual pleasures for good in order to have greater freedom for contemplation of the truth. Formally, it is a choice, a deliberation, while materially it is the integrity of the body. 
A thing may excel all others in two ways. First, in some particular genus: and thus virginity is most excellent, namely in the genus of chastity, since it surpasses the chastity both of widowhood and of marriage. And because comeliness is ascribed to chastity antonomastically, it follows that surpassing beauty is ascribed to chastity. Wherefore Ambrose says (De Virgin. i, 7): "Can anyone esteem any beauty greater than a virgin's, since she is beloved of her King, approved by her Judge, dedicated to her Lord, consecrated to her God?" II.II.152.5.

Finally, as a preparation I would mention our spiritual poverty. Not so much our material poverty required by the vows, but our inner poverty, inner nothingness and dependency on God’s mercy. If contemplation is essentially God’s work, then bringing our poverty to God, confessing that we are dependent on His grace, helps. Prayer, according to Aquinas is essentially begging, asking, petition, relying on God’s help. We are mendicants, after all. 

5. Aquinas on the different forms of religious life

In q. 188 of the Secunda Secundae, Aquinas treats the different kinds of religious life. Though he gave excellence to contemplative life over the active, since Mary has chosen the better part, and contemplative life becomes man according to what is best in him, here he is even more nuanced. Of course, he wants to provide legitimacy to his own order, especially when he asks whether a religious order can be established for preaching. Of course, it is most fitting. Then, in article 6 he asks, which kind of religious order is the most perfect. Guess what: the Dominicans! Why? Though teaching and preaching are primarily activities of the active life, they proceed from the fullness of contemplation. Teaching is both active and contemplative. The disciple partakes of the contemplation of the master. 

And teaching and preaching is more perfect than simple contemplation, for even as it is better to give to others the fruits of one’s contemplation than merely to contemplate.  This is why in religious order the highest place is held by those which are directed to teaching and preaching. (and this is the nearest to Episcopal perfection).
6. The Lord Jesus, the first Dominican

Finally, Aquinas treats the mysteries of Christ’s life, passion, death and resurrection. In III q.40., he dedicates a question to the concrete manner of his life. From which we get to know with certainty that Christ was the first Dominican! In this quaestio, the life of Christ is contemplated as a concrete example to follow, especially for Dominicans. In his life, he gave an example of perfection.
Aquinas argues that Christ has to live a life in accordance with the purpose of the incarnation: this is why he did not lead a solitary life e.g.. Of course, citing the example of Christ, Aquinas offers a kind of self-defence of the mendicant orders. Their new lifestyle was routinely criticised by others who taught that religious should dedicate themselves to prayer in the solitude.
“I answer that, Christ's manner of life had to be in keeping with the end of His Incarnation, by reason of which He came into the world. Now He came into the world, first, that He might publish the truth. thus He says Himself (John 18:37): "For this was I born, and for this came I into the world, that I should give testimony to the truth." Hence it was fitting not that He should hide Himself by leading a solitary life, but that He should appear openly and preach in public. Wherefore (Luke 4:42-43) He says to those who wished to stay Him: "To other cities also I must preach the kingdom of God: for therefore am I sent." Secondly, He came in order to free men from sin; according to 1 Timothy 1:15: "Christ Jesus came into this world to save sinners." And hence, as Chrysostom says, "although Christ might, while staying in the same place, have drawn all men to Himself, to hear His preaching, yet He did not do so; thus giving us the example to go about and seek those who perish, like the shepherd in his search of the lost sheep, and the physician in his attendance on the sick." 

Thirdly, He came that by Him "we might have access to God," as it is written (Romans 5:2). And thus it was fitting that He should give men confidence in approaching Him by associating familiarly with them. Wherefore it is written (Matthew 9:10): "It came to pass as He was sitting . . . in the house, behold, many publicans and sinners came, and sat down with Jesus and His disciples." On which Jerome comments as follows: "They had seen the publican who had been converted from a sinful to a better life: and consequently they did not despair of their own salvation." III.40.in co.  
To the objection that to manifest his divinity, it would have been more convenient for Christ to have a solitary life, Aquinas answers:

Christ wished to make His Godhead known through His human nature. And therefore, since it is proper to man to do so, He associated with men, at the same time manifesting His Godhead to all, by preaching and working miracles, and by leading among men a blameless and righteous life. Ad 1.

The second objection is even more tricky: 

Further, while He lived in mortal flesh, it behooved Christ to lead a most perfect life. But the most perfect is the contemplative life, as we have stated in the II-II, 182, 1,2. Now, solitude is most suitable to the contemplative life; according to Hosea 2:14: "I will lead her into the wilderness, and I will speak to her heart." Therefore it seems that Christ should have led a solitary life.
Of course, this objection distorted what was said in Secunda secundae. In the answer, he repeats what he stated in II.II.188.6. 

As stated in the II-II, 182, 1; SS, 188, 6, the contemplative life is, absolutely speaking, more perfect than the active life, because the latter is taken up with bodily actions: yet that form of active life in which a man, by preaching and teaching, delivers to others the fruits of his contemplation, is more perfect than the life that stops at contemplation, because such a life is built on an abundance of contemplation, and consequently such was the life chosen by Christ.

This is quite a strong apology for the Dominicans! 

In replying to objection three, which stated that Christ had to lead a solitary life, Aquinas gives instructions to preachers:

Christ's action is our instruction. And therefore, in order to teach preachers that they ought not to be for ever before the public, our Lord withdrew Himself sometimes from the crowd. We are told of three reasons for His doing this. First, for the rest of the body: hence (Mark 6:31) it is stated that our Lord said to His disciples: "Come apart into a desert place, and rest a little. For there were many coming and going: and they had not so much as time to eat." But sometimes it was for the sake of prayer; thus it is written (Luke 6:12): "It came to pass in those days, that He went out into a mountain to pray; and He passed the whole night in the prayer of God." On this Ambrose remarks that "by His example He instructs us in the precepts of virtue." And sometimes He did so in order to teach us to avoid the favor of men. Wherefore Chrysostom, commenting on Matthew 5:1, Jesus, "seeing the multitude, went up into a mountain," says: "By sitting not in the city and in the market-place, but on a mountain and in a place of solitude, He taught us to do nothing for show, and to withdraw from the crowd, especially when we have to discourse of needful things."  
Contemplation has to precede action: this contemplation is based on the faith, it is an exercise of it, a certain vision, seeing things. It is preceded by research, listening to the word of God. It can be expressed in human words. This is why contemplation must precede action. But this priority is not a temporal one, rather an essential one.

Article 3 of the same question adds other important feature of Christ’s life: it was fitting for him to live in poverty:

I answer that, It was fitting for Christ to lead a life of poverty in this world. First, because this was in keeping with the duty of preaching, for which purpose He says that He came (Mark 1:38): "Let us go into the neighboring towns and cities, that I may preach there also: for to this purpose am I come." Now in order that the preachers of God's word may be able to give all their time to preaching, they must be wholly free from care of worldly matters: which is impossible for those who are possessed of wealth. Wherefore the Lord Himself, when sending the apostles to preach, said to them (Matthew 10:9): "Do not possess gold nor silver." And the apostles (Acts 6:2) say: "It is not reasonable that we should leave the word of God and serve tables." 

Secondly, because just as He took upon Himself the death of the body in order to bestow spiritual life on us, so did He bear bodily poverty, in order to enrich us spiritually, according to 2 Corinthians 8:9: "You know the grace of our Lord Jesus Christ: that . . . He became poor for our [Vulgate: 'your'] sakes that through His poverty we [Vulgate: 'you'] might be rich." 

Thirdly, lest if He were rich His preaching might be ascribed to cupidity. Wherefore Jerome says on Matthew 10:9, that if the disciples had been possessed of wealth, "they had seemed to preach for gain, not for the salvation of mankind." And the same reason applies to Christ. 

Fourthly, that the more lowly He seemed by reason of His poverty, the greater might the power of His Godhead be shown to be. Hence in a sermon of the Council of Ephesus (P. iii, c. ix) we read: "He chose all that was poor and despicable, all that was of small account and hidden from the majority, that we might recognize His Godhead to have transformed the terrestrial sphere. For this reason did He choose a poor maid for His Mother, a poorer birthplace; for this reason did He live in want. Learn this from the manger." 

Questions

1. What is your definition of Dominican contemplation?

2. Contemplation and apostolic life. Is there a tension between these two? Or not? Why?
� Since the best thing for man is to become attached in his mind to God and divine things, and since it is impossible for man intensively to busy himself with a variety of things in order that man’s mind may be applied to God with greater liberty, counsels are given in the divine law whereby men are withdrawn from the busy concerns of the present life as far as is possible for one who is living an earthly life. Now, this detachment is not so necessary to man for justice that its absence makes justice impossible; indeed, virtue and justice are not removed if man uses bodily and earthly things in accord with the order of reason. And so, divine law admonitions of this kind are called counsels, not precepts, inasmuch as man is urged to renounce lesser goods for the sake of better goods. Moreover, in the general mode of human life, human concern is devoted to three items: first, to one’s own person, what he should do, or where he should spend his time; second, to the persons of those connected with him, chiefly his wife and children; and third, to the acquisition of external things, which a man needs for the maintenance of life. So, to cut off solicitude for external things the counsel of poverty is given in the divine law, that is to say, so that one may cast off the things of this world with which his mind could be involved with some concern. Hence, the Lord says: “If You would be perfect, go sell what you have and give to the poor... and come, follow me” (Mat. 19:21). And to cut off concern for wife and children there is given man the counsel of virginity or continence. Hence, it is said in 1 Corinthians (7:25): “Now, concerning virgins, I have no commandment of the Lord, but I give counsel.” And giving the reason for this counsel, he adds: “He who is without a wife is solicitous for the things that belong to the Lord: how he may please God. But he who is with a wife is solicitous for the things of the world: how he may please his wife, and he is divided” (1 Cor. 7:32-33). Finally, to cut off man’s solicitude even for himself there is given the counsel of obedience, through which man hands over the control of his own acts to a superior. Concerning which it is said: “Obey your prelates and be subject to them. For they watch as being ready to render an account of your souls” (Heb. 13:17).


[3] But, since the highest perfection of human life consists in the mind of man being detached from care, for the sake of God, and since the three counsels mentioned above seem most definitely to prepare one for this detachment, they appear to belong quite appropriately to the state of perfection; not as if they were perfections themselves, but that they are dispositions to perfection, which consists in being detached from care, for the sake of God. And the words of our Lord, when He advises poverty, definitely show this, for He says: “If you would be perfect, go sell what you have and give to the poor... and follow me” (Mat. 19:21), thus putting the perfection of life in the following of Him.


14] They may also be called the effects and signs of perfection. When the mind becomes attached to a thing with intense love and desire, the result is that it sets aside other things. So, from the fact that man’s mind is fervently inclined by love and desire to divine matters, in which it is obvious that perfection is located, it follows that he casts aside everything that might hold him back from this inclination to God: not only concern for things, for wife, and the love of offspring, but even for himself. And the words of Scripture suggest this, for it is said in the Canticle of Canticles (8:7): “if a man should give all the substance of his house for love, he will account it as nothing”; and in Matthew (13:45): “the kingdom of heaven is like to a merchant seeking good pearls, who, when he found one pearl of great price, went his way and sold all that he had and bought it”; and also in Philippians (3:7-8): “the things that were gain to me... I counted as dung, that I might gain Christ.”


[5] So, since the aforesaid three counsels are dispositions to perfection, and are the effects and signs of perfection, it is fitting that those who pledge themselves to these three by a vow to God should be said to be in the state of perfection.


[6] Now, the perfection to which these three counsels give a disposition consists in detachment of the mind for God. Hence, those who profess the aforesaid vows are called religious, in the sense that they offer themselves and their goods to God, as a special kind of sacrifice: as far as goods are concerned, by poverty; in regard to their body, by continence; and in regard to their will, by obedience. For religion consists in a divine cult, as was said above. SCG III.130.





� Meditation considers in detail, and as it were piece by piece, the objects calculated to move us, but contemplation takes a very simple and collected view of the object which it loves, and the consideration thus brought to a point causes a more lively and strong movement.


One may behold the beauty of a rich crown two ways; either by looking upon all its ornaments, and all the precious stones of which it is composed, one after the other; or again, having considered all the particular parts, by beholding all the work of it together in one single and simple view. 


The first kind resembles meditation, in which, for example, we consider the effects of God's mercy to excite us to his love; but the second is like to contemplation, in which we consider with one single steady regard of our mind, all the variety of the same effects as a single beauty, composed of all these pieces, making up a single splendid brilliant. Treatise, VI.5.
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