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The idea  God  Lord and Lawgiver represents dra-
matically the   spirit with  external powers. 
Respect lor these powers is wisdom, and Christ in his 
parables continually teaches us what are the ways  God 
in the government  the world (ICC, 250). - iracles 
belong to the natural sphere, and manilest the hidden sym-
pathies and harmonies between its parts (RS, 204). 

 may therelore translorm the object  religion 
Irom an object  prudent attention into an object  love 
(ICG, 80). 

33.  f t h e  a r a b 1e s a n d  i r a c 1e s i n G e n e r-
al as Two Aspects of C h r i s t 's  u b 1i c L i f  

 e a c h i n g a n d  c t s. 

This chapter about the parables and the miracles of Christ is rela-
ted to the previous chapters in this way: The parables as products of 
art are characterized, according to Santayana, by (Idramatro imagina-
tion» which is the faculty that creates «genius in natures». Such a genius 
is Christ as  can  besides other ways from his parables, too.  

* Continuation from   48, April-June 1977,  367. 
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this sense, therefore, as Santayana explains, «it is not necessary to prove 
that the author of the parables could not have lacked dramatic imag-
ination» (ICG, 132). Now, as Santayana remarks, «one of the richest 
endowments  the human psyche is the dramatic imagination» (ICG, 
132).  consideration of this we can understand that the parables have 
to do rather with Christ's humanity, his complete hUlnan psyche. 

 opposition to the parables, the miracles,  the other hand, 
concern the divinity of Christ.  the miracles in the Gospels, and espe-
cially (Ithe Resurrection, which is the central miracle  the whole history 

 Christ» (ICG, 159) «are set forth as signs of Christ's power: they,  

any superiority in his life  doctrine, are the proofs that he himself 
offers of his divine commission» (ICG, 81). For this reason, «the Evange-
lists recount a11 these miracles for the sal{e of proving that J esus was the 
Christ and the Son  God» (ICG, 84).  this sense, therefore, «all the 
miracles in the Gospels come to reward and confirm faith  Christ»l. 

This reference of the miracles tothe divinity   and of the 
parables to his humanity can show the relation of this chapter about the 
miracles and the parables to the previous chapters treating the two na-
tures of Christ, the divine and the human. But, concerning this chapter, 
the fifth chapter of the second part, there is also a correspondence to 
fifth chapter of the first part: the correspondence which exists in 
genera1 between the two parts of this essay in their parallel chapters as 
concerns the symbolism  the life  spirit by the idea  Christ or God 
in man. And it is this correspondence that interests us especia11y in this 
chapter, for it can explain the symbolic meaning of the parables and the 
miracles  Christ. 

The parables and the miracles represent the two main aspects 
 the public life  Christ, his teaching  the  hand, and his acts 
 the other hand. As a teacher Christ is the Logos  God, as he is char-

acterized in the beginning of the Gospel according to St. John. But, 
besides this term, as Santayana remarks, «we find in John a number 

 other terms, the Light, the Way, the Truth, that fall in well with the 
mediating office  Christ, as teacher and redeemer» (ICG, 32; cp. John 
1:4,8:12, 14:6). But, Christ «had taken the human form so that he might 
be not only a teacher  a ruler but also an example» (ICG, 49). «He had 
given in his life and maxims a perfect example of that consecration, 

1. ICG, 83. The name  "Christ"  usually distinguished by Santayana from 
that  "Jesus", the former  referred  the divine nature  Christ, the latter  
his human nature.  this passage, therefore,   Christ» means faith  his di-

 . 

    3. 38 
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humility, chastity, and charity...»(ICG, 52). So, there are still other terms 
that seem to fit better the intimate essence of his person, such terms, for 
example, as Life and Love (ICG, 32; cp. John 14:6, 1 John 4:8,16). This 

 and charlty, of course, ls not «sentlmental or romantic» (RS, 206) but 
practical, not the emotion of  but   actlons (RS, 239), such as 
we find this kind of   the person of Chrlst  the Gospels and, be-
sides him,  St. Paul, too, who  a miracle of activity» (ICG,50); 
for, «1ike creative  this Chrlstian charlty ls centrifugal: it must have 
real, not merely ideal, objects» (ICG, 216).  talk  the language of 
Kant, «this ls  lo()e, and not a  which ls sea-
ted  the will, and not  the propenslons of sense -  princlples of 
action and not of tender sympathy,,2. Especlally in the case of Christ 

 lS related to actlon. It was the work of  «Christ's  
as Kierkegaard says,  not an lnner feeling, a full heart and what 
not, it was the work of  which was his life»3. Love, therefore,  the 
case of Chrlst ls identical with his own 1ife. For this reason,  John, 
according to Santayana, we find Chrlst characterlzed  terms of «Life 
and Love» (ICG, 32). Now, considering that the mlracles are an expres-
sion of God's  for man (ICG, 80.), and the parables,  the other 
hand, a teaching of wlsdom expressed as a respect for the waysof God 

 the government of the world (ICG, 252), we can understand how 
the parables concern the teaching of Chrlst  the way that this teaching 
makes a man more wlse and how the miracles concern the life or acts 
of Chrlst  the sense that Christian  ls expressed  the works  

 

34.  h e  e a n  n g  f t h e  a r a b  e s 

 The Kingdom    the  Theme  the  
This section, as referred to the teaching  Chrlst  general (and espe-
cially to his parables as a part only  his teaching), must also include 

2. Fundamental Principles  the   Morals (Kant, Selections,  
cit.,  278). See also Critique  Practical  Kant's   329. 

3. The Journals  Kierkegaard Anthology; ed. by R. Bretall, The Modern 
Library, New York, Random House [w. d.],  281).  we can see, then, Kierke-
gaard,  Kant, distinguishes love   (pathological) and practica1. 

 the same passage we quoted from his Journals he says also: «•.•  the Christian 
love is the works of love.  say that Iove is a   anything of that kind is an 
unchristian conception of love. That is the aesthetic  and therefore  the 
erotic and everything  that nature...»  Kierkegaard Anthology,  281). 
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what Santayana treats in the chaptel' entitled «The Prophecies and 
the Precepts» (ICG, Pt.  ch. viii).  other words, among the three 
offices that the theologians usually ascribe to Christ as a Prophet 
(Matt. 21:11) for his teaching, as a Great High Priest (Hebrews, 4:14), 
being at the same time the sacrificer and the victim  the altar of the 
Cross, and as a King for his reign in heaven and earth (Rev. 19:16), the. 
first  that is, the prophetic office of Christ, is that which this section 
concerns. 

Now, about Christ as a Prophet Santayana says that «the chara-
cteristic of Christ among the prophets is that he was more than a pro-
phet. He did more than interpret and vivify the given law; he was him-
self a new legislator, speaking with an authority superior to that of 
Moses» (ICG, 107). Christ's prophecies are connected with his precepts 
for «the precepts of Christ rest logically  the prophecies». «The precepts 

 the Gospels rest  questionable predictions for their compulsory 
force; but the predictions  turn spring from a profound change of alle-
giance  the heart, which also dictates the character of those precepts» 
(ICG, 107). Thus, «with this transformation [of the soul] the prophecies 
and precepts of Christ are exclusively concerned» (ICG, 125). 

Concerning this, we can understand why Christ begins his pub-
 appearance as a teacher with the preaching of repentance: «Repent 

yej for the kingdom of heaven is at hand». This prophecy, as we have 
seen, was also the message of John the Baptist. «Now after that John was 
put in prison, Jesus came into Gali1ee, preaching the gospel of the king-
dom of God, and saying, The time is fulfilled, and the Kingdom of God 
is at hand: repent ye, and believe the gospel» (Mark 1:14-15). As J.  
Phillips remarks,  accept this teaching by mind and heart does indeed 
require a metanoia (Gr.  repentance), a revolution in theout-
look of both mind and heart»4. Metanoia means «a fundamental change 
of outlook»6, «a change of heart and mind»6. As such, therefore" meta-

  repentance is consciousness of  sins and awareness of enter-
ing into a new life, as for example,  the case of the Prodigal Son who 
«came to himself» (Luke 15:17) and «arose, and came to his father» (Luke 
15:20).  other words, repentance is a kind of self-knowledge which 
is the basis for the establishment of the Kingdom of God within us, that 

4. J.  Philipps, New   New York, The MacmilJan Co., 
1956,  36. 

5. Ibid.,  33. 
6. lbid.,  81. 
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is, the «salvation and bliss» as they «appear to be a purely mystical state 
of the soul, to be attained anywhere by anybody at any time». For 
this  as Santayana remarks concerning the Kingdom of God, the 
notion at first of the «personal conversion is indeed essential» «until at 
last we reach the notion of a transfigured life among the angels in  
(ICG, 92). Such is exactly the case with the Prodigal Son who after the 
consciousness of his sins leaves the «far country» where he «(Wasted his 
substance with riotious living» (Luke 15:13) and comes back to his 
father's house and land which   allegorizes the Kingdom of 
God where «there is joy in the presence of the angels of God over one sin-
ner that repenteth» (Luke 15:10). 

The special theme of this parable 7 , is, of course, repentance, but 
its general theme, as of all other parables, is the Kingdom of Heaven. 
Santayana says: 

The general theme of the parables is the Kingdom of Heaven and 
its economy. But what is this Kingdom of Heaven or, as more 
properly rendered, this reign of God? The meaning is far from 
clear. It seems to pass from the actual government of God  
nature and history, through prophecies of a betterand more di-
rect moral order to be established in the world at large,  per-
haps only in a Church Militant subsisting painfully within that 
worldj until at last we reach the notion  a transfigured life 
among the angels  heaven (ICG, 92).  the parables that 
illustrate the ways  nature,  the moral economy  society, 
encourage  to turn away from this world; not frivolously   
despair, but in the earnest hope  finding a better world. And  
fact most  the parables prefigure the Kingdom of Heaven, and 
show  the way to reach it,  we have ears to hear and courage 
to follow. Though  wisdom will be well enough in its place 
here worldly wisdom is not exhibited for its own sake, as in ordi-
nary proyerbs and fables.  t is Bet forth only as a hint,  a simil-
itude, to suggest figuratively another order, revealed to us now 
only in religion, but in fact deeper, more primitive (ICG, 96). 
This better world, as such the   Heaven is considered in 

the parables, a world in which we find another order, more primitive and 
higher order, is illustrated by all the parables whose theme is this King-

7.  his book The  of Christ in the Gospels Santayana refers again and 
again to the Parable of the Prodigal Son (see  27, 92, 97, 98, 197) as  of the 
best, if not the best, examples of all parables.  the first of the above mentioned 
pages, for example, speaking of Saint Luke as «a pious artist», he says the following 
about this parable: «The Parable of the Prodigal Son, for instance,  a little mas· 
terpiece, as noble and affecting as the best episodes  the New Testament», 
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Judaeus and the Alexandrian Jewish school of Wisdom  Sophia (ICG, 
30). Christ, therefore, as the Logos of God, is the manifestation of the 
divine wisdom. «His wisdom spoke  parables and precepts» (ICG, 31). 
For this reason, the parables as figures of speesh, characterized by truth 
to nature  the image,  us wisdom  the respect for the ways of 
God which are identified by Santayana with the ways of nature, for «'the 
Father' represents the rea1m of matter,... where the  of the field 
flourish ...» (RS, 204). 

This short parable  rather fable of the  of the field to which 
Santayana refers again andagain (ICG, 91, 93, 103, 115, 198) is a char-
acteristic example of the wisdom of God as it is manifested  nature. 
Consider the lilies  the  how they toil not neither do they spin; and 
yet  say unto  that efJen Solomon   his glory' was not arrayed like 
one  these (ICG, 19;  Matt. 6:28-29; Luke 12:27). Here, as Santayana 
remarks, <cwe have set before  a short fable, contrasting the untroubled 
life  nature with the hectic life of the human world» (ICG, 91). «So  

the appeal to the  of the field,   can fail to feel how trustfuIJy 
they come to perfection; and ho\v,  contrast to ourselves, they live 
without care» (ICG, 93). «The picture serves to persuade  that  
this respect the animal  le,ss perfect than the vegetab1e» (ICG, 91). 

The comparison of the  with Solomon concerns, of course, 
their array. But this comparison could be made also regarding their 
wisdom, for the name of Solomin as  than all men»  Kings 4:31)  
minds  of the wisdom that «God gave Solomon»  Kings 4:29, 5:12; 2 
Chronicles 1:12). And he  Solomon that said: «The fear of the Lord  
the beginning of wisdom» (Proverbs 9:10). This wisdom for Santayana is 
identical with the study of God's ways  nature. Commenting  this 
proverb, he says: «The fear of the Lord was the beginning of wisdom, and 
the study of his ways, observable  nature and history, was wisdom it-
self» (ICG, 94; also RS, 60). «The fear of the Lord would still seem to be 
the end as well as the beginning of wisdom, and wisdom to be the 
crown of life, rather than   10ve» (ICG, 108). 

c. The Relation  Wisdom to the Truth and Intuition. The wisdoin 
whose beginning, according to Solomon,  the fear of the Lord is char-
acterized by Plato as the phi1osopher's 10ve of «the highest of human 
things»8. For this reason, the pleasures which are approved by the 10v-

8.  352d. 
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93; cp. 167).  such supreme  the  heart  from 
the pnrsuit and cares of life to the understanting of it, from pesonal pre-
occupations to the  of truth, with a purified joy  the beauty 

 that truth» (TCG, 153). 

35.  h e  e a n  g  f t h e  r a c  e s. 

The other aspect of the public  of Christ, besides that of his 
 (parables), is his acts, that is, his miracles. If the parables  

their  theme  the Kingdom of Heaven   differ-
 world, the miracles  this Kingdom  -this world, for (ethey 

are parts   great  the coming  God to earth, the 
. dom  Heaven realized» (TCG, 61). 

    Expression  LOfJe (God's LOfJe    
 LOfJe  God). As Santayana remarks, «the Gospels are a tissue 

 miracles, and  are the  lives  the  We perfectly 
 why they    to be  regarding 

ordinary events» (ICG, 81). For this   people would 1ike to 
 the miracles from the Gospels.   easier  to dis-

believe them: they -may be  founded  ignorance  the secret 
workings   (ICG, 79). ConsideriJ.1:g that (ethe miracles  the Gos-
pels are set forth as signs  Christ's power...  proofs  his divine 

.  (ICG, 81)  «of  authority, and not mere 
cable facts» (ICG, 80), we can  that (eto eliminate them from 
Christ's  would be to take the soul out  it» (ICG, 81). However, 
though for  himself «logically efJerything is possible» (ICG, 79), 
he does  wish to disconss their validity from the metaphysical point 
of view; for, as  the person  Christ     his miracles, San-

     them as real and historical  and there-
fOl'e  their literal  but  their moral  and there-
fore  their symbolic interpretation. But, what is the moral  
of the miracles and what is the symbolic idea hidden by them? 

As  the parables,  to  interpretation, the 
power of  is symbolized by the name  God whom the wise  
fears  respects,    his ways  the   

.the world, so  tlle case  the miracles we have also a symbolism byf 
the   God. This symbo1ism is that  the Good or the divine love 
of onr good that every heart 10ves. But, let us see how  ex-
plains this by his own words: . 
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not traced; and custom 1eads us to expect the conjunction  the 
sphere where it is familiar, while  any other sphere it seems 
miracu10us or impossib1e (ICG, 82). 

 view of this interpretation of Santayana we can understand 
that «mirac1es be10ng to that natura1 sphere, and manifest the hidden 
sympathies and  between its parts» (RS, 204). 

What Santayana means by sympathy and harmony between the 
parts of nature is «the notion of a 10ve that creates or animates aJl na-
ture», «the inner vita1ity  matter generating ever fresh transforma-
tions», the 10ve which 100ks «to\vards the \vor1d's life» (ICG, 213).  

other words, this sympathy or 10ve as a (wita1 aspiration» is «Eros, 
which is its ancient poetic name) (RS, 242), «like the Eros of the ancient 
poets Hesiod and Empedoc1es»12. «Eros in the Greek poets and philoso-
phers», as Santayana exp1ains, «represented   the poten-
tia1ity  matter working as in a seed and unfo1ding itself  every form 
of ]ife» (ICG, 213). So, (dt is on1y by poetic 1icense that the unfo1ding of 

   evo1ution can be cal1ed 10ve» (ICG, 213}. Mirac1es, 
therefore, are manifestations of this creative 10ve, of Eros of the Greek 
poets and phi10sophers, of the  naturans. 

This 1ast, that is, the representations of Eros as   
reminds us a1so of Spinoza's God, for this   in him is God 
himseff since it refers to his attributes  opposition to   
which refers to his modes13. However, God  Santayana is understood in 
a different sense from that in Spinoza, for in the former God is a myth. 
ica1 name for matter. This symbolism of matter by the name of God 
in Santayana is very importantin order to understand his interpretation 
of mirac1es as manifestations of the sympathetic texture of nature, 
that is, the 10ve that creates all nature. Since this nature or matter, 

12.  Long Way ROllnd  Nirvan3"  The WOrk.s of George  New 
Yorl<, Ch. Scribner's Sons, 1937,    219-220. Eros (Gr.  means  

 Empedocles' system, for example, as  NahIll reInarks, "Love  and 
Strife  al'e transferred [froIn  observation of Illan]  the universe at 
Iarge and are the causes of change and Illotion. Love causes the Illixtul'e, of the 
eleIllents, Strife causes tlleir separation" (Selections from  Greel( Philosophy; 
ed. by  C. NahIll,  cit.,  128). See aIso what EmpedocJes hiIllseIf says  his 

 Bk.  66-70, 79-81, 102-1040,110, 171-179, 190-195; Bk.  2407-250 
(Selections from  Greek Philosophy,  130, 131, 132, 133, 1340, 136). 

13. Spinoza taJks of' the distinction between    refers  
tJle attributes of God, from   whicll refers to the modes of God,  
his essay God,   His Tl1ell-Being, chs.   (Spinoza, Selections,  cit., 

 80-82) and  his Ethics,   Schol. of Prop.  (Selections,  126). 
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the artist, even if disappointed in his work, remembers the P1atonic 
Idea (the Word  the Son) that first inspired him, and still fee1s its 
magic» (RS, 239). God is love,  the other hand, in the sense that he 
«has resumed his 1abours, this time not to create the wor1d but to redeem 
it. The abso1ute artist has been softened into a forgiving father, a miracu-
lous physician, a patient t,eacher, even a propitiatory victim. God's 
love of the wor1d has become charity» (RS, 239). It is «in the person of 
his SOll>, that this love of God takes the Christian name of charity:  
longer the artist's love of self-expression  of the fascinating variety of 
possib1e forms, but rather love of something missed, of something de-
feated an<l  (ICG, 215). 

We said that the  texture of nature  the love that 
creates all nature is something similar to Eros of the ancient Greek poets 
and phi1osophers. Now, according to Santayana,  may say that chari-
ty is a form of Eros)). Eros, of course, is characterized by its blindness. 
But, if we remove this b1indness from Eros, then «Eros is charity it-
se}f».  other words, «what turns Eros into charity is reason, recollection, 
comparison, justice» (RS, 242). Charity, therefore in opposition to Eros, 
is characterized by «rationality>J (RS, 230). Eros is a kind of natu-
ral10ve and as such concerns rather the psyche, while. charity is a spirit-
ual love \vhich has to do with the spirit. According to this distinction 
in the human sou1  genera1 between psyche and spirit and their 1evel 

 moral 1ife, here natura1, there spiritua1 (RS, 229), Santayana distin-
guishes a1so love in genera1 into vita1 sympathy and charity. When «the 
vita1 dependence of spirit  nature invo1ves responsive affection towards 
nature  the part of spirit» (RS, 228), then this 19ve is vita1 sympathy. 
And when this «sympathy with the wor1d reaches the spiritua1 1eve1 it 
receives a Christian name and is called charity,) (RS, 229).  view of 
this distinction we can say that the OJd Testament is characterized 
rather by vita1 sympathy and the New Testament by charity. The re-
presentative type of the former kind of Jove is David and of the 1atter 
Christ. Santayana asks: 

Who was the rationa1 hero of the Jews in their pa1my days? David, 
a comely bo1d shepherd, ready with his sling and his harp, faith-
fu1 in friendship, adu1terous in 10ve, chieftain of a marauding band, 
become king by popu1ar acc1amation... That is the sort of inan 
that men spontaneous1y 10ve, and that they wou1d 10ve to be. 
Compare that figure \vith Christ, that life with Christ's 1ife, and 
you see that the Christian love of mankind is not natura110ve at 
all, but something e1se, charity. lt is divine compassion, based  
perfect unprejudiced insight intb the he1p1essness of man, his 
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 the case of Christ (cwe see his charity especially going out to 
outcasts and to sinners» (ICG, 140) «...in spite of his absolute holiness, 
or because of it, 8he shows a spontaneous sympathy... with sinners, with 
sufferers of all sorts,  with devils» (ICG, 251). He expresses his 
kindness towards the sinners by healing both their body and their soul. 
((He is full of compa8sion for physical trials, especially for the sort of 
madness which is a physical derangement or possession by a devil. The 
sins of the flesh, too, he forgives as readily ashe heals its miseries; neither 
can disgust him with being a mall» (ICG, 122). Christ, inspired by a su-
perhuman sense of the true good, «is not merciless to the alien; he is gen-
tle to the sinner» (ICG, 107). Christ's love for sinner does not mean, 
of course, that he loves their passions;  toforgive them» (ICG, 216). 
But, there is also an unpardonable sin. «Christ tells us of a sin that shall 
never be forgiven, the sin against the Holy Ghost» (ICG, 124; Matt. 
12:31). But, <cwhat is the Holy Ghost? Is it not perhaps the very spirit 
of love and understanding that forgives every sin?... The unpardonable 

 is the refusal to pardoll»16. 
Christ, moved by charity, forgives all sinners,  his execu-

tioners. «He is aware of his mission and  the midst of his sufferings 
renews his charity, understands the circumstances of his brutal execu-
tioners, forgets his  and forgives: Father,  them, tor they 
know not what they do» (ICG, 136; Luke 23:34). Doing this, Christ gives 
us the best example of love for our enemies, and sinners generally. For 

  like him, ((should forgive, tolerate, and love  another,  

their enemies» (ICG, 123). For this reason, Christ taught us to pray by 
saying:  Us our debts  we  our debtors (ICG, 117; Matt. 
6:12). So, «forgive us, we must say, as we forgive» (ICG, 129). Our broth-

lytic  Bethesda after his  (John 5: 14). Because sometimes the cause of a 
disease is the sin, Christ heals  this case the sick man by the forgiveness of his sins. 
Such is the case, for example, of the  of the paralytic  whom Christ said: 
(cThy sins be forgiven thee» (Matt. 9:2, 5-6; Mark 2:5,10).  this sense, Santayana 
says, "a spiritual man may say: 'Take  thy bed and walk" That is_the psyche 
speaking to the psyche.  wh-en he says, 'Thy sins are forgiven thee" the  
is speaking  the spirit» (RS, 283). 

15. Very interesting indieed is 'tlIis interpretation of Santayana as concerns 
«the blasphemy against the Holy Ghost» which is interpreted by others as 
pentahCe» such as is the case, for example,  the Scribes and the Pharisees who, 
though they saw by their eyes so many miracles of Christ as signs and proofs of his 
divinity, never believed  him as the Son  God,  converted their heart  

order to be saved by him (Matt. 13:14-15). However, what Christ means exactly by 
the unpardonable sin against the Holy Ghost is doubtful. 
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will of God» (ICG, 103), for God is a symbolic name for nature. Thus, 
this blessing concerns in general the 10ve of nature and the world, while 
the other blessing, that is,  with ourselves concerns the 10ve for 
«ourselves who are parts of nature» (ICG, 217). 

c. LO'.Je tor Ourselves. Speaking of 10ve for ourselves, Santayana 
does not mean, of course, as we said in the corresponding chapter of the 
first part 17, the selfish 10ve of ourselves, that is, egotism, which is blind; 

 does he mean what the psychologists call the instinct of self-preser-
vation. There is not any doubt that everybody has such 10ve for himself 
because this 10ve is something natural and inevitable, and therefore to 
10ve  such a manner «we do  anything more than the others» (Matt. 
5:47). This kind of 10ve is like the 10ve of the publicans. But ((to 10ve your 
enemies)), as Christ says, this is something more than the brothers to 
their brothers do, something more than natural human 10ve does. This 
kind of 10ve is divine 10ve; it is imitation of the 10ve of God who «ma-
keth his sun to rise  the evil and  the good, and sendeth rain  the 
just and  the unjust» (Matt. 5:45). 

Christ, referring  general to the 10ve of our neighbour, talks of 
the 10ve of man's enemies, in the same manner. Treating of the 10ve of 
ourselves, we can talk also about our soul's enemies. But, has our soul 
enemies? And if it has, must we also 10ve them as  the case of  man 
for another? When the soulloses its unity and is divested of itself by the 
brutal desires and the violent passions which roar like wild animals and 
burst like destructive storms threatening to ruin  good and 
beautiful within us, are not these desires and passions our worst enemies, 

 is not this contrary condition which they bring  our interior world 
called anarchy? This is that of which St. Paul complains about himself 
when he says: «What  would, that do  not; but what  hate, that do  ... 
The good that  would  do not; but the evil which  would not, that  
do». What St. Paul hates is «another law in his members, warring against 
the law of his mind, and bringing him into captivity to the law of sin which 
is in his membersIJ (Rom. 7:15,19,23). These members are, as he explains 
generally  another epistle, «the members wmch are upon the earth; 
fornication, uncleanness, inordinate affection, evil concupiscence, and 
covetousness, wmch is idolatry» (Colos. 3:5). 

These are the desires and passions wmch are also for Santayana 
the enemies of the spirit, the enemies which make spirit ((to oppose  

17. See Pt.  Ch. V  this essay  4.5-4.6). 
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in Santayana is without 10ve fo1' God, fo1' he 1'ejects this kind of 10ve of 
the «fa1se e1'otic symbo1s» (RS, 202) as he cha1'acte1'izes it in the case, 
fo1' examp1e, of the Mystics. And this is unde1'stood, since God in Santa-
yana's mate1'ia1istic system is a symbo1ic name fo1' matte1' 01' natu1'e. 
The 10ve fo1' God in his system is 1'ep1aced by the 10ve fo1' natu1'e. It is 
a10ve fo1' the w01'1d in both its meanings, that is, 10ve fo1' the unive1'se 
and fo1' mankind. 

As we can  then, the 1'ea1 Ch1'istian 10ve is muti1ated by San-
tayana to fo1'm his 10ve which is essentially diffe1'ent f1'om that of the 
New Testament. It is not cha1'ity in the Ch1'istian sense, that is, 10ve fo1' 
on1' neighbou1' in connection with 10ve fo1' God. His 10ve is cut off f1'om 
the divine 10ve which is the essence of Ch1'lstianity. His 10ve  not also 
that of God, that is, the 10ve of the fi1'st g1'eat commandment, but the 
10ve on1y fo1' ou1' neighbou1', the 10ve of the second commandment. It is 
charity, but charity as he unde1'stands it. 

d. LMJe as the Great Bond  Union (Union in Prayer). Cha1'ity 
in Santayana, as in Ch1'istianity, too, is ve1'Y impo1'tant in the 1ife of spi1'-
it since  own pe1'fection consists in cha1'ity, in the pe1'ception and 10ve 
of possib1e pe1'fections in all othe1' things» (RS, 205). The doub1e wo1'k 
of me1'cy p1'ope1' to Ch1'istian cha1'ity 1'efe1's to «natu1'al disease» and to 
«guiltiness», that is, its doub1e wo1'k is «to ext1'icate spi1'it f1'om inne1' mad-
ness as well as f1'om outwa1'd opp1'ession» by 1'ecove1'Y of «hea1th and mo-
1'a1ity»  which «spi1'it is based» (RS, 206).  the Gospe1s this ext1'i-
cation of spi1'it f1'om outwa1'd opp1'ession 01' natu1'a1 disea3e and inne1' 
madness 01' sense of gui1t is realized by the mi1'ac1es of Ch1'ist and by his 
fo1'giveness of sins. «The body is to be accepted and p1'ese1'ved... He 
[Ch1'ist] \vas tende1' to\va1'ds the body, cu1'ed all its diseases, b1'oughtit 
to 1ife again, fed it  mu1titudes by 1'epeated mi1'ac1es...» (ICG, 75). And 
in those mi1'ac1es of the pa1'a1ytics, fo1' examp1e, Ch1'ist heals, besides 
the body, the sou1s, too.  such cases, then, add1'essing the sick man, 
he says: «Thy sins be f01'given thee» (Matt. 9:2,5-6; Ma1'k 2:5,10). His ad-
vice is: «Sin  m01'e» (RS, 205; J  5:14) which is «the pa1'ting wo1'd» 
between the hea1th of the body and the health 01' mo1'ality of the soul. 
This latte1', the fo1'giveness of sins and the beginning of a new life, is 
what we cal1 in the Ch1'istian sense 1'edemption 01' 1'egene1'ation which 
natu1'ally  connected with «the mirac1es worked by Ch1'ist du1'ing his 
mission; fo1' it is a humane cha1'acte1'istic of Ch1'istianity that is begins 
with wo1'ks of co1'po1'al me1'cy and then, if possible, p1'oceeds towa1'ds a 
spiritual 1'egene1'ation (ICG, 153). 
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man souls» (ICG, 141). For this unity of the human souls with God Christ 
prays to his Father: «1 come to thee, Holy Father, that they may be one, as 
we are one» (ICG, 140; John 17:22). This  with God is brought to 
those who receive the Holy Ghost, the spirit of truth (ICG, 140). It is 
a  attained in the supreme moments of the spirit. Santayana says: 

 such supreme moments the mind and the heart turn from the 
pursuit and cares of life tothe understanding' of it, from person-
al preoccupations to the intuition of truth, with a purified 
joy  the beauty of that truth. This is  passage from one world 
to another  from this life to the next; it is the infusion of the 
Creator's vision into the created mind. Such  the only possi-
ble  of man with God,  which God remains God and man 
remains man (ICG, 153-154). 

This  is  a symbolic sense «the victory of the Lamb  

the Apocalypse  the Beast» (ICG, 153)   a rea] sense «the complete 
triumph of the spirit over the other elements of human nature», the 
triumph of the spirit which unites  a relative euphoria and harmony» 
the conflicting movements which «divide the psyche» (ICG, 253). It is a 

 therefore, which comes after the conflict between Will  the Spir-
it and Will  the rest of the psyche and the world (RS, 80), after the 
conflict between matter and spirit (RE 11-12); a   which «matter 
and spirit move  harmony» and «spirit  adopt the Will  nature 
as the will of God  more proudly and histrionically as its own will» 
(RS, 80). At such moments, then, the divine spirit  man becomes 
one with his human psyche similarly to the oneness of God with Christ, 
of the unity of the divine Christ with the human J esus, of God with 
man. 

This  with God which, according to Santayana,  «the true 
g'ood of  is  a symbolic sense «the evangelical Kingdom of Heav-

  reign of God» (ICG, 167).  the Lord's Prayer we pray «Thy king-
dom come» and «Thy will be  This Kingdom of God arrives «by 
prayer and fasting, by an absolute passivity, a perfect purity taking 
possession of the  man» (ICG, 115). Prayer which «requires the per-
sistent physical separateness of the two beings united» (RS, 219) is «the 

 dialogue between man and God» (lCG, 142). But,  the case of 
Christ, being God himse1f, prayer  «the  dia10gue of the spirit with 
itse1f» (ICG, 142); «for, being God  man he would be praying to himse1f, 

 to a part of hims.e1f» (ICG, 130), that is, to his divinity. And, since 
«prayer is at once the most childlike element  religion and the most 
spiritual, ... there is nothing, therefore,  which the two natures  Christ 




