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EDITORIAL

One of my good friends called me other day and challenged me with a throbbing
question: “Friend, where is our God in this ruthless and painful pandemic (Covid-19)?
Has he gone hiding?” Shocked was I. I could not answer her convincingly but made
me to think, think and think. I was reminded of Psalmist’s agonising dilemma, “My
tears have been my food day and night, while people say to me continually, “Where
is your God?” (Ps 42:3). Many of you too may be asking the same question and still
looking for convincing answers!

We are all going through a very terrible and unprecedent time these days. I do
not think any one of us would have had in our life time experiences like these. Look
at the entire world. The world has changed and it will never be the same again!
Practically, the whole world is in silent or standby mode or with pause button
on. Entire space is totally free of aircrafts. Railway lines remain completely idle.
Roads are so empty making ways for the wild animals to play and dance. Most
of us are inside the four walls of our homes doing unusually strange things. All
of us are going through anxieties, worries, tensions, disappointments, depressions,
frustrations, uncertainties, etc. The degree may vary but none is exempted.

As Christians, as consecrated persons, what are we supposed to do? Obviously,
we have to strictly adhere to all the guidelines and standard operation procedures
(SOP) laid down by the government, the civil authorities. Well, as consecrated
persons what more should we do?

Certainly, as consecrated persons our primary duty is to be with the Lord
(cf. Mk 3:14). This is the time to pray, pray and pray. It is a time to pray for all
the victims of this virus and all those who are suffering as the side effect of this
pandemic. Imagine the sufferings of the poor, homeless, migrants, daily coolies,
those living in the slums, path vendors, shop owners, auto and taxi drivers and so
on. The list of the most vulnerable people in this punishing pandemic will go on
and on. Our prayer and solidarity can be our valuable contribution. But let us not
limit with this. Perhaps, we can also do whatever material help is possible by us,
including opening our halls and kitchens for them.

It is also a time to listen, listen to the silent whisperings of God. Possibly our
God is speaking to us through the happenings of these days. As the psalmist says,
“The mighty one, God the Lord speaks” (cf. Ps 50:1). Our God is not dumb.
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He is not a silent God. He speaks to us through different ways. Of course, he
speaks so powerfully through events and experiences. In the book of Exodus,
God spoke to Pharaoh of Egypt through plague. Prophet Amos mentions of God
speaking to the people of Israel though nature, pestilence and plague (cf. 4:6-13).
It is a time to tell God like Samuel, “Speak Lord, for your servant is listening!”
(cf. 1Sam 3:10). God is speaking and he wants us to listen to him attentively. Often
this busy world of computers, internet and mobiles is so noisy that we do not listen
to the gentle voice of God, the silence of the heart. What is the message that God
wants to communicate to us individually, to our community, to our Church and to
our country and to the world at large?

As consecrated persons, we are all used to big institutions and magnificent
buildings — Churches, universities, colleges, schools, social centres, retreat and
renewal centres, training centres, hostels, hospitals, big formation houses, etc. We
are used to institution-centred life, work-centred life and “Martha-like” life. These
days most of our Institutions are closed. Our regular activities including celebrating
the Holy Mass every morning is stopped. For most of the consecrated persons,
with the pausing of the institutions, their life has lost its meaning and purpose.
Life has become so boring with no thrill and frill. Perhaps God is inviting us for
God-centred life than institution-centred life, activity-centred life and ministry-
centred life. As God reveals through prophet Hosea, “I desire steadfast love and not
sacrifice, the knowledge of God rather than burnt offering” (6:6).

Prophet Haggai warned the people of Israel that all the misfortunes happened
because the temple was in ruin. He exhorted them to consider how they had fared
and encouraged them to rebuild the temple (cf. 1:3-11). Prophet meant rebuilding
Jerusalem temple after the Babylonian destruction. But what does “rebuilding the
temple” mean to us today? Paul beautifully puts it, “Do you not know that you
are God’s temple and that God’s Spirit dwells in you?” (1Cor 3:16). It is a time to
rebuild our temple. Everything will be beautiful and wonderful once our temples
i.e. our bodies, our lives are rebuilt. It is a time to consider how we fared so far and
take necessary corrective measures in rebuilding our “temples”.

Though Churches are closed, masses are no more celebrated in public, we can
still be very close to God. Genuine spirituality is not mere rituals. It is beyond that.
Genuine spirituality is beyond religiosities, rules, routines and exterior observances.
Perhaps, God is asking us today to move on from exteriority to interiority, from
religiosity to spirituality, from duplicity to genuineness. This is what it means when
Jesus teaches the confused Samaritan woman saying, “the hour is coming, and is
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now here, when the true worshipers will worship the Father in spirit and truth, for
the Father seeks such as these to worship him. God is sprit, and those who worship
him must worship in spirit and truth” (Jn 4:23-24).!

Nothing happens without the knowledge of God. If God has allowed this
devastation to happen, there must be some message that God wants to communicate.
And it is our responsibility to listen, discern and find out that message. But who
are we to question God? God’s ways are mysterious. Our small human mind can
not comprehend many of God’s ways. It does not mean that God has abandoned
us. He is with is. He is with us all the more. We need to be strong and courageous.
We should not be frightened or dismayed for the Lord our God is with us where
ever we go (cf. Jos 1:9). All we need to do is surrender to Him and to His will. Like
Job, we too should surrender and acknowledge, “I know that you can do all things,
and that no purpose of yours can be thwarted. “Who is this that hides counsel
without knowledge?” Therefore, I have uttered what I did not understand, things
too wonderful for me, which I did not know” (Job 42:2-3).

The present issue consists of seven articles of varied topics with the common
thread consecrated life binding them together. The first article is by Paulson
Veliyannoor, CMF on “Breast Function of the Eucharist in Anthony Mary Claret:
A Psychoanalytic Reading of the «Great Grace».” Anthony Mary Claret, a 19th
century saint, archbishop, and founder of the religious order of the Missionary Sons
of the Immaculate Heart of Mary a.k.a. Claretian Missionaries, was a mystic whose
spiritual-charismatic core had a triple theme: the Eucharist, the Word of God, and
the Cordi-Marian sonship. In the final decade of his life, he received two great
mystical graces: the preservation of the sacramental presence of the Eucharist in his
heart from one communion to next and the infused love of enemies. In this article,
the author analyses Claret’s first great grace, the eucharistic presence. Drawing from
the perspectives of object relational psychoanalysis and depth phenomenological
psychological research into the structure and dynamics of the experience of the
eucharistic transformation, the author argues that the Eucharist served a breast-
function in Claret, alpha-bet-izing his suffering that emerged from the psychic
wounds of primal losses and sustained persecution, and enabling him to live the
highest stage of transformation in the kenotic-agapeic position. The analytic reading
enables the readers to recognise the deep existential relevance of the Eucharist and
thereby appreciate and live their lives eucharistically.

' I was inspired by the beautiful reflection of Fr. Anil Dev, IMS. His message to priests and religious can be
listened at https://www.youtube.com/watch?v=721L0vY4ROM&t=267s (access: 06.06.20)
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The second presentation is by Babu Sebastian, CMF on the theme, “Unmasking
Moral Hypocrisy among the Consecrated: Some Psychodynamic Considerations”.
The author insists that we live in a society that lays much importance to appearances
which necessitate hypocritical behaviour to some extent as a strategy of everyday
living. However, the practice of hypocrisy becomes worrying when those expected
to give a living testimony to moral and religious values, such as consecrated persons,
end up living lives that reek of interpersonal deception and moral hypocrisy even
at disturbing levels. Such hypocritical behaviour may range from the alarming
cases of immorality, abuse of power, position and money involving religious who
otherwise are the champions of virtues and ideals in the eyes of the most people,
to everyday instances of interpersonal deception and keeping up appearances by
religious in order to feel morally superior to the rest. Babu Sebastian, through this
paper attempts to take a close look at the practice of moral hypocrisy among some
consecrated persons, its psychodynamic roots, its effects on personal and community
life and what may be done to help such individuals to begin to embrace the truth,
wholeness and beauty of their real selves.

Then, we have a very relevant paper for the situation of today with the title,
“Corona Virus (COVID-19): An Eco-theological Approach” by eco-theologian
S. Devadoss, CMF. The author begins appreciating the consecrated persons for
their selfless contribution during this unprecedented painful time of COVID-19.
Then, he proceeds explaining in detail about Novel Corona Virus. He goes on
explaining biblical understanding of pestilence and plague from both the Hebrew
and Christian Scriptures. After giving a theological outlook from the Scriptures,
the author rapidly glances through the history beginning with 3000 B.C till the
modern time presenting different epidemics and pandemics one by one with a short
description. Following that, the author presents the common causes for epidemics
and pandemics and then the impacts. After that, the author presents the ecological
outlook of Covid-19. The author concludes his paper narrating Covid-19 as a
challenge to the mission of the consecrated persons.

The fourth article is by Martin George, CMF on “Ritual Substitutes for Ethical
Living: The Matthean Lesson”. He probes a common problem found in different
religions: instead of trying to live the ethical principles upheld in their religion,
many prefer to substitute that moral responsibility with ritual acts because it is
comparatively more convenient and easier. The article analyses this problem in the
light of some relevant New Testament texts. The author claims that Jesus was very
well aware of this problem in the religious praxis of his time; so, he vehemently
denounced that trend and tried to correct it through his deeds and teachings. Hence,
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the Gospels and other New Testament books exhibit a clear insistence on ethical
principles over against their apparent ‘ritual substitutes’. It is a misinterpretation of
the Scriptures if some Christians still believe that rituals and prayers can substitute
one’s ethical duties, such as the responsibility to love his/her neighbour.

Then Fr. Cristo Rey, CMF a renowned theologian of modern time presents a
paper on “The Ciritical Issues Faced by the Church Today and Their Effects on
Consecrated Life”. Taking glue from Pope Francis’ Christmas speech on the joys
and afflictions facing the Catholic Church to the members of the Roman Curia on
December 21, 2018, the author divides his paper into three parts: 1) The Message
of the Pope to the Roman Curia; 2) Strong Winds and Tempests: Critical Issues
and Their Effects on Consecrated Life and 3) The Processes of Transformation:
New Wine, New Wineskins. He concludes saying that the time for creativity and
innovation have arrived so that the new wine could maintain its flavour.

The next paper is on “The Healing Ministry of Jesus and Its Relevance for
Consecrated Life” by Arul Jesu Robin, CMF. The paper deals in detail the healing
ministry of Jesus as seen in the Gospels. He argues that the healings and the exorcisms
carried out by Jesus is the manifestation of the dawn of the Kingdom of God here
on earth. Finally, he points out certain implications for the life and mission of the
consecrated persons of today.

The last article is by Fr. Justin Thomas Kuzhivelil, CMF on the theme, “The Art
of Happy Living of Consecrated Life as Ordained Ministers with Special Focus on
Integral Formation”. He argues that the problems and scandals that are caused by
the consecrated persons are because of faulty and insufficient formation received.
He proposes better and integral formation for happy and meaningful living of
consecrated persons.

At this unprecedented and unparalleled time of anxiety and uncertainty caused
by Covid-19, let me present this issue for your critical reading and deep reflection.
May the Almighty who is with us always enable us to trust in His providence and
care!

M. Arul Jesu Robin, CMF
Chief Editor
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BREAST FUNCTION OF THE EUCHARIST IN
ANTHONY MARY CLARET: A PSYCHOANALYTIC READING OF
THE “GREAT GRACE™

Paulson Veliyannoor, CMF

Anthony Mary Claret (1807-1870) was a giant of a saint of the 19" century,
who was known for the scope, diversity, and creativity of his apostolic ministries
as well as his defining eucharistic and cordi-Marian spirituality. One of the two
“great graces” he received in the last decade of his life was the preservation of the
sacramental species of the Eucharist within him, day and night, a grace that artists
have captured in his portrayals by placing a bright light emanating from the chest.
This eucharistic grace has been a subject of much reflection and research over the
years.” Most of the scholars have focused on the theological and spiritual meaning of
the miraculous grace as well as its implications and consequences in Claret’s life and
in the spiritual patrimony of the Congregation of Missionaries, Sons of the Immaculate
Heart of Mary, which he founded. Few studies have looked into the precipitating
and predisposing conditions in his environment both within and without.

The purpose of this article is to analyze the eucharistic grace from the vantage
point of object relational psychoanalysis. No singular event in anyone’s life is the
result of a single cause, but is overdetermined by several interacting factors. It is my
argument that, among several factors that shaped Claret’s eucharistic grace, some of
the early object relational experiences were significantly formative in predisposing
Claret towards such an experience. The eucharistic grace served to fill in his psycho-
spiritual needs and worked within him with a goodness of fit with the shape of his
psyche, enabling him to rise to the heights of human transformation and live his
mission to the full.

1. Saint Anthony Mary Claret: A Brief Profile

Antonio Maria Adjutorio Juan Claret y Clard was born in Sallent (Province of
Barcelona, Spain) on December 23, 1807, as the fifth of the eleven children of

Paulson Veliyannoor is a Claretian missionary who currently serves as a member of the Forge team of Claretian
renewal at the Forge Center in Madrid, Spain. He holds a doctorate in clinical psychology for his research into the
phenomenology of the eucharistic experience and its application to psychoanalysis. Correspondence concerning this
article may be addressed to him at: frpaulson @gmail.com
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Juan Claret and Josefa Clard, whom Claret characterized as “married, upright, and
God-fearing people, very devoted to the Blessed Sacrament and Mary Most Holy”
(Aut. 4 3).> We can immediately recognize the source of his own devotion to the
Eucharist and Mother Mary. In fact, the name “Maria” was not originally part of
his name: he formally added it to his name at the time of his episcopal consecration
in 1850, for the reasons he himself so stated: “Out of devotion to Mary Most Holy,
I added the sweet name of Mary, because Mary Most Holy is my mother, my

patroness, my mistress, my directress and my all, after Jesus” (Aut. q 5).

From his early days, Antonio showed remarkable spiritual fervor. At age five,
he spent nights thinking about eternity and dreading the state of the lost souls and
wanting to do something to save them. He loved Holy Mass and Rosary; and would
make frequent visits to the little Marian shrine at Fussimafa. He longed to be a
priest. However, as he moved to Barcelona to train himself for the family business
in textiles, his fervor cooled and he dreamed of becoming a worldly success. But, the
Word of God confronted him and re-ignited his passion for priesthood. He gave
up his worldly ambitions, entered the seminary at age 22 and was ordained a priest
in 1835.

But his heart was still restless. His spirit was for the whole world and hence, could
not be limited to a parish. He travelled to Rome to offer himself to the services of
Propaganda Fide. But encouraged by a Jesuit who directed his spiritual exercises
while in Rome, Claret entered Jesuit novitiate. However, frequent illness troubled
him greatly there, and the Jesuit General advised him to return to Spain. Back in
Spain and with permission from his diocesan superiors, Claret launched popular
missions walking on foot all over Cataluna. Wanting to preach the Word by all
means possible, he founded the Religious Library, a publishing house which in its
first eighteen years launched 2,811,100 books, 2,509,500 booklets and 4,249,200
leaflets. With the outbreak of the Second Carlist War, he was sent to the Canary
Islands, where, in less than a year, his ministry was so fruitful and he was so beloved
that he is still fondly remembered with the sobriquet “El Padrito” (=the little Father)
and, along with the Virgin of Pino, is the co-patron of the diocese of Canarias.

On his return to Spain, with the blessings of his superiors, he realized his long-
standing dream: On July 16, 1849 (Feast of Our Lady of Mount Carmel), in a little
room in the seminary of Vic, together with five other priests of similar passion,
Claret founded the Congregation of the Missionaries, Sons of the Immaculate
Heart of Mary (CMF).
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However, soon came his appointment as the Archbishop of Santiago de Cuba.
Consecrated bishop on October 6, 1850, he left for Cuba where he plunged into a
missionary renewal of the diocese. Besides the directly pastoral services, he undertook
massive efforts to transform the deplorable socio-political-moral situation of the
country. He fought against slavery, set up schools for the poor, founded savings
banks and libraries, wrote books on agriculture, etc.* His reforms did not go down
well with everyone: he was viciously attacked and near-fatally wounded in 1856.

Queen Isabel IT of Spain succeeded in getting Claret transferred to Spain as
her personal confessor. She also placed him in charge of reviving the Monastery of
Escorial and the church and hospital of Montserrat. Amidst these responsibilities,
Claret still found time to engage in active and direct pastoral ministry. Though he
remained politically neutral, his association with the Queen brought him many
enemies and he suffered intense humiliation and hatred from the enemies of the
Church and the State. Following the Revolution of September 1868, The Queen
had to go in exile, and being her confessor, Claret accompanied her. In 1869,
he attended the First Vatican Council, after which he returned to France, only
to be pursued by his persecutors. He took refuge in the Cistercian monastery in

Fontfroide, where he died on October 24, 1870.

Claret was an itinerant missionary in his life; he has remained so even after his
death! His mortal remains have been moved seven times, thanks to the persistence
of enemies of the Church wanting to destroy his remains. Currently, his remains are
at Vic. Claret was beatified by Pope Pius XI on February 25, 1934 and canonized by
Pius XII on May 7, 1950. The words of Pope Pius XII at his canonization beautifully
sum up the life of Claret:

A great soul, born to embrace contrasts; of humble origins yet highly esteemed in
the eyes of the world; small in stature, yet gifted with a magnanimous spirit; modest
in appearance, but commanding the respect of the most powerful and influential.
He was of strong character but gentle as the result of austerity and penance; always
in the presence of God even in the midst of his prodigious activity; slandered and
admired, celebrated and persecuted. Among so many wonders, like a soft light that
illuminates everything, his devotion to the Mother of God.

2. Primacy of the Eucharist in Father Claret

If one were to identify three pivotal elements in the spiritual-charismatic core
of St. Anthony Mary Claret, they would be the Eucharist, the Word of God, and
cordi-Marian sonship, in that order. Claret was a mystic® and the Eucharist was his
first love.” Everything he was and everything he did emerged from this first love;
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every other love—be it love of Mother Mary or the Church or the Congregation
he founded—emerged from this primal love of the Eucharist. So did every grace he
received. As John M. Lozano observes,

What distinguishes our Saint from other great Latin mystics is the preeminent role
the Eucharist plays in his mystical experience, both as a source of illumination and
as a means of mystical transformation. One has only to read his spiritual notes to
become convinced that the greater number of his mystical graces were granted
by way of the Eucharist. The Mass and visiting the Blessed Sacrament were the
spiritual high points of his entire day, and it was during these visits that he received
many of his inner locutions. His most intense awareness of union with the Lord
also came to him at these times and during his thanksgiving after Mass.®

This pre-eminence of the Eucharistin thelife of Claret is consciously acknowledged
in the coat of arms he adopted as a bishop—at the very center of the coat of arms,
Claret superimposed the Host over the central letter “M” that stood for Mother
Mary. In his letter dated July 25, 1850, addressing a religious entity in Manresa,
Claret wrote thus: “The Host that is pictured in Mary’s Heart signifies both her
being the Mother of God and the faith and devotion I wish to have towards the
Blessed Sacrament.” Indeed, Claret was “one of the most eucharistic Saints” of the
19* century, as asserted by Jo4o de Castro Engler.'

This love of the Eucharist was evident from his childhood, as Claret himself has
indicated in his autobiography: “I used to attend the Holy Mass on all feasts and holy
days and on other days, too, when I possibly could. On feast days I usually attended
two Masses, a Low Mass and a High Mass” (Aut. § 36). Being a child with deep
religious fervor, he would attend all Church-related celebrations; but the eucharistic
practices were his most favored ones: “The services I liked best were those connected
with the Blessed Sacrament, and I attended these with great devotion and joy”
(Aut. q 37). The reception of the First Communion was momentous: “Words
cannot tell what I felt on that day when I had the unequaled joy of receiving my
good Jesus into my heart for the first time” (Aut. 9 38).

This fervor did cool off during his youthful days when he had become worldlier
and engrossed in making a niche for himself in the weaving business. Yet, he
continued to attend Mass during Sundays and holy days of obligation, though,
in his words, “there seemed to be more machines in my head than saints on the
altar” (Aut. 9 67). However, given his deep-rooted foundation in faith, it was
only a matter of time that the Eucharist would serve as the privileged place of his
conversion: It was while attending Mass towards the end of his third year of studies in
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Barcelona that the words of the Gospel “went like an arrow that pierced [his] heart”
(Aut. § 68). There was no turning back then for Anthony. Love of the Eucharist
would become an integral part of his daily aspirations: “Long live the holy Sacrifice
of the Mass! Long live the Blessed Sacrament of the Altar!” (Aut. § 269). In fact,

love of the Eucharist was an invariant through all phases of his life."

3. The Great Eucharistic Grace

The highpoint of Claret’s eucharistic experience happened at the Church of
the Rosary at La Granja de San Ildefonso on August 26, 1861, nine years before
his death. Claret used to pray before the statue of Cristo del Perdén (Christ of
Forgiveness) inside this church. He first described this event in the Lights and Graces
for the year 1861, and later quoted it almost verbatim in the autobiography:

On August 26, 1861, at 7:00 in the evening while I was at prayer in the church of the
Rosary at La Granja, the Lord granted me the great grace of keeping the sacramental
species intact within me and of having the Blessed Sacrament always present, day
and night, in my breast. Because of this I must always be very recollected and
inwardly devout. Furthermore I must pray and confront all the evils of Spain, as the
Lord has told me. To help me do this, I have engraved in my memory a number of
things, such as that without any merit, talent, or personal recommendation, He has
lifted me up from the lowest of the low to the highest post, at the side of the kings
of this earth. And now He has put me at the side of the King of Heaven. Glorificate
et portate Deum in corpore vestro (1 Cor. 6: 20). (Aut. § 694)

Could it be possible that this was just a fleeting thought, a fantasy of Claret, while
at prayer? It looks like Claret himself doubted the authenticity of this experience for
some time. But another locution seems to have put his doubts to rest:

On the morning of May 16, 1862, at 4:15 while I was at prayer, I thought of
what I had written down the day before concerning my experience of the Blessed
Sacrament the previous August 26. I had been thinking of erasing it and was still
thinking of it today, but the Blessed Virgin told me not to erase it. Afterward, while
I was saying Mass, Jesus Christ told me that He had indeed granted me this grace

of remaining within me sacramentally. (Aut. § 700)

The significance of this experience is evident in that Claret uses the phrase “great
grace” only in two contexts: once here, and other, when he writes about the grace of
infused love of enemies, which he received in 1869, just a year before his death."? The
traditional understanding within the congregation of his missionary sons (Claretian
Missionaries) has been that this great grace of “uninterrupted sacramental presence
of Christ,”"” which began on August 26, 1861, continued until his death on
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October 24, 1870."* The experience effected an interior transformation and released
unprecedented apostolic fervor in Claret who decided to take on the ills of the
entire Spanish society and convert Spain for Christ. Much study has been done on
the authenticity and nature of this eucharistic experience as well as its meaning and
effects in Claret. None of the studies has doubted the authenticity of the experience,
given Claret’s balanced temperament, humility, realistic and sometimes skeptical
approach to mystical experiences, and the manner in which he often restrained
those whom he had been helping as spiritual director from being too interested in
such lofty experiences."”

However, there have been divergent views about the nature of the experience
and its meaning. Whereas mystical experiences can often have correlated physical
expressions, was Claret’s eucharistic grace of preservation of species a miraculous
suspension of the biological action of the digestive juices on the sacramental species
consumed, until the next reception of the sacrament? We would not know for sure,
as Claret does not give us any further information on the experience; perhaps he
did not even know how it worked within him, except that he was truly convinced,
reaffirmed through an interior locution from Jesus, that Christ would remain within
him sacramentally (cf. Aut. § 700). Giving a protracted analysis of this aspect,
Lozano concludes thus:

The interior grace granted to St. Anthony Claret must be situated along the lines
of the two inner levels of the Eucharist: Christ and the church, the sacramentum et
res and the res tantum. This would lead us to surmise that it must have consisted of
a special grace of communion with Christ-as-Sacrament and, as such, that it would
terminate in a particularly intense experience of Claret’s being-in-the-church.
These are exactly the two directions toward which the Saint’s notes point: his inner
devotion and his vivit vero in me Christus, on the one hand, and his desire for an
apostolic confrontation with all the evils of the church in Spain, on the other....
The grace of communion with Christ and with the church seems to have been
habitual with the Saint, if we understand the term as the mystics do when they
speak of the habitual sense of the presence of God.'

As to the consequence of the experience, the scholars are unanimous in upholding
the intensification of Claret’s apostolic fervor: Claret receives an insight, on the
very next day following the great grace, into the specific evils draining the church

.7 However, there are differences of

in Spain, and resolves to confront them al
opinion if the experience was an indication of Claret having arrived at the stage
of mystical marriage. Whereas some'® argue that the great grace signaled Claret’s
mystical marriage or his arrival at one of the final steps of realizing the union,
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Lozano" concludes that the eucharistic experience at La Granja was a grace granted
to prepare him for the heights of mysticism, where he would arrive later.

Though there has been a quantum of studies and reflection into Claret’s
experience, as Garcia Paredes observes, “the ‘great grace’, granted to Claret, needs a
new approach today. The image projected on the screen of the tradition has faded
over time and does not have the necessary clarity to avoid skeptical or indifferent
attitudes towards the phenomenon.”® One of the approaches that might arouse a
renewed interest and heal indifference towards the phenomenon could be asking
the question: What prepared Claret for this experience? Was there anything in his
environment or psychological architecture that predisposed him to such an experience?
It has been pointed out that some environmental factors in his life have been
influential in his understanding of the experience. In his childhood, he was enamored
by the book, Courtesies of Jesus in the Blessed Sacrament, and learned it by heart
(cf. Aut. 9 37). The book spoke of sacramental conservation in Mother Mary,
which would have left a deep imprint in Claret.” Further, the claim of his close
associate and spiritual friend, Mother Antonia Paris, to have received the grace of
conservation of the sacramental species within her for several days, would have had
an impact on him as well. But besides these environmental influences, was there
something deep within his psyche that predisposed him for such an experience?
After all, grace works on nature and perfects it.*?

In the opinion of Garcia Paredes, “in addition to the theological keys and
the experience of grace, it is very enlightening to contemplate the psychological,
emotional and spiritual experience of Claret.” He goes on to explore the great grace
from the Indian theory of heart chakra (andhata).”® However, his analysis focuses
primarily on the psychospiritual fruition of the grace in the andhata, and does not
speak about the predisposing elements that led to such a fruition. Perhaps we need
to plumb Claret’s psychology a bit deeper. It is my submission that there were
indeed some psychological dynamics that oriented him towards such an experience,
with the great grace filling in for some psychic and developmental need of his with
a certain goodness of fit. This does not invalidate the experience; rather, it only
heightens the truth that God works through our personal history and grace often
comes through our wounds.

In order to substantiate this claim, I shall first introduce and review some of the
psychoanalytic concepts and how they apply to eucharistic experience. Towards
this, I base myself on the findings of my previous research into the structure and
dynamics of the eucharistic experience and their application to psychoanalysis.**
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Following this, I shall apply them to the life-context of St. Anthony Claret to
facilitate a deeper understanding and appreciation of his “great grace.”

4. Object Relations and Human Psyche

Within the psychoanalytic school of thought, one of the many schools of
psychological sciences, one can trace various perspectives and stances, which may
be grouped under four major interrelated domains of drive, ego, object relations,
and self.” Of these, object relations perspective focuses on the exploration and
understanding of one’s relationship to one’s significant others—the primary care
givers—as experienced and embedded in one’s memory, specially from the earliest
moments of life. The word “object” refers to the real others in one’s life-world as
well as the internalized representations of the same. It is these internalized objects
that carry greater import for the psychic life of an individual. The earliest and most
formative objects in a person’s life are the primary caregivers in his or her infancy;
and among them, the mother or the mothering person becomes #he primary object.
The earliest experiences stamp an indelible mark in the psychic life of a person
and remain more or less stable throughout one’s life span. I shall not explore the
object relations theory in depth, but shall only highlight those elements that are of
relevance to the focus of this paper.

Being human is to be capable of relatedness. Hence, human beings are born

with a “phylogenetic inheritance”

of certain templates and mechanisms that
spontaneously open them up towards other objects or persons in their world, much
like the generative grammar and linguistic deep structure that we are born with.”
The newborns seem to have an innate ability to perceive the other, an ability that
is termed alteroception by Trevarthen.”® Ogden calls this predisposition for object
relatedness “psychological deep structure.”” With this psychological deep structure,

the infant knows and secks “an object of unique goodness™°

which is normally
met in the mother, the experience of whom becomes the foundation for its object

relational world.

However, given its psychic and sensory limitations, a newborn child has no idea
of a person, an object in its totality. Its experience of an object is through part-
objects, which become the stand-in for the whole object. The earliest part-object an
infant encounters is the reast of the mother, and as programmed from within by the
mystery of life, it is this part-object that a newborn baby seeks in all its unconscious
spontaneity and instinctual thrust. Based on its experience of being fed or not fed as
well as its other needs being met or not met, it receives this part object as “good” or
“bad”—in other words, as good breast or bad breast”' The experience of being born
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itself is a trauma,* and an infant, who experiences hunger and thirst or cold and heat,
but cannot name or comprehend such terrors, faces them as multifaceted “nameless
dread”® or “formless dread”** and projects them on to the breast of the mother, in a
native mode of communication. When the baby experiences being fed and soothed,
its nameless dread subsides and experiences a nameless deep restfulness, and the
breast is experienced as good breast. However, when the baby cannot be fed or its
needs cannot be met, and it continues to experience the internal terror, the absent
breast is experienced as bad breast. The infant identifies with such experiences that
are subsequently internalized, giving rise to the formation of emotionally loaded
internal objects and intrapsychic relatedness to them.

“Projective identification” is the mode of communication resorted to by the
infant when faced with nameless feelings within. The term, introduced by Melanie
Klein,* has gone through various nuanced transformations in meaning.*® Projective
identification is the process of splitting off parts of one’s own self and projecting
them on to the objects in one’s environment. As Ogden defines it operationally:
“Through projective identification the projector has the primary unconscious
fantasy of ridding himself of unwanted aspects of the self; depositing those unwanted
parts in another person; and finally, recovering a modified version of what was
extruded.” Such dynamics may serve as a defense against inner terrors or a means
of communication by which the infant helps the mothering object make sense of
its inner world; it is a form of object relation and a means for psychological change
and growth.”® It is a natural, spontaneous, and developmentally appropriate process
for an infant as it learns to come to terms with its own inner terrors and develop a

psychic life.

What primarily facilitates a healthy psychic development of the infant is “good
enough mothering™’ which provides a “holding environment™ for the infant and
serves as a “container”! (Q) for its terrors (the contained - &); and facilitates an

“alpha-bet-ization™

* of the projected experiences of the infant. In other words,
what a psychologically healthy mother does is to receive the infant’s fears and terrors
that are projected on to her (the beta [B] elements in the language of Bion), contain
them, process them, make sense of the same, and respond to the need of the infant
with empathic understanding (a process that Bion* terms as alpha [0] function).
What she does is to convert the unbearable, unnamable B-elements into a-elements
that is digestible for the psyche of the infant. James Grotstein calls this process
alpha-bet-ization. Through repeated encounters with such process, the infant learns
to internalize this process of alpha-bet-ization and develop the capacity to self-
soothe and deal with the internal and external challenges in life.
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Mothers are naturally endowed with this capacity for alpha-bet-ization. They do
it through several means—their very presence, soothing voice, motherese, holding,
rocking, singing, feeding, and such similar mothering stances. However, the primary
and most significant mode of alpha-bet-ization is through breast feeding. For an
infant, mother’s breast becomes the channel of life and two-way communication,
and gradually, the experience of the “good-breast” is introjected and the child
develops a good internal object that is stable and consistent.

Object relational psychoanalysts speak of several “positions” that an infant grows
through in its psychological maturation. The positions are not rigidly sequential,
but exist and function simultaneously. I will present them here in a capsule form
for want of space and scope. The earliest is the autistic-contiguous position** which is
sensory-dominated and pre-symbolic. The child’s rudimentary sense of self is built
on sensory contiguity and sensations arising from the skin being instrumental in
providing a rudimentary sense of boundary and self. The “skin-to-skin ‘moulding™™*
provided by the mothering person becomes a stabilizing agent. The second position
is the paranoid-schizoid position,® wherein the projective identification becomes the
primary modus operandi. Next follows the depressive position'’ wherein the infant
learns that the good breast and the bad breast are not two different realities, but
one—the recognition of the whole-object results and reality testing begins here,
leading to a capacity for reparation, love, and concern. The fourth position that
emerges is the transcendent position.® Grotstein defines it as “the individual’s
gradually developing capacity, from infancy (or perhaps even fetaldom) onward, to
tolerate (suffer) and therefore to resonate with O, the ultimate reality of anything
and everything.”® I have proposed a fifth position, based on my study of the
phenomenology of eucharistic transformation, kenotic-agapeic position.>® Having
grown through the other four positions and developed a healthy sense of the self,
the person is now capable of letting go of the self and die for the sake of nurturing
other lives. This capacity for self-transcendence and self-donation for the sake of the
other whose face becomes an ethical imperative’® for the subject, is available for a
person from childhood all the way to the last moment, in differing degrees. Though
traditional psychoanalysis has not identified this position, the transformation
facilitated through the eucharistic dynamics points to the possibility of such a
position and the post-resurrectional incarnation it realizes. One is able to arrive
at this position and die to one’s self and live a life of other-centeredness precisely
because one knows in one’s being that he or she has been loved and cared for ever
by a love greater than oneself.
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One of the key losses across the initial positions is the object loss which is a
highly formative phenomenon. Actual or perceived loss of the mother in early
infancy can be devastating for the infant. Indeed, the presence of someone other
than the biological mother, who can provide good-enough mothering, will suffice
for the healthy psychological birth and growth of the infant. However, the loss of
the innate bonding between the mother and the infant is a significant loss, indeed.
Besides, in the depressive position, there is a loss of the hallowed image of the good
breast, reconciling it with the bad as one. Writing about the various developmental
positions that an infant grows through, Klein writes: “The object which is being
mourned is the mother’s breast and all that the breast and the milk have come to
stand for in the infant’s mind: namely, love, goodness and security.”* Pine observes
that “all significant object relations, when lost, are replaced by an identification, thus
leaving a mark upon the ego.” Sigmund Freud’s famous remark captures it well:
“The shadow of the object [falls] upon the ego.”* However, when the experience
is positive and fulfilling, it leads to a positive identification and consequently, the
“bright radiance” of the object falls upon the ego.” It is, ultimately, the net balance
of the negative and the positive experiences that determines the extent of the healthy
psychic development of the person.

5. The Analytic in the Eucharist

What is the interface between psychoanalysis and the Eucharist? According to
Carl Jung, though the Eucharist belongs to the realm of faith and, “the realities of
faith lie outside the realm of psychology,”® the Eucharist is “a still-living mystery”
and “it owes its vitality partly to its undoubted psychological efficacy, and ... it
is therefore a fit subject for psychological study.”” He continues to affirm that
“the most important mystery of the Catholic Church rests, among other things,
on psychic conditions which are deeply rooted in the human soul.”® For Jung,
individuation is the highest goal of human development, and the Eucharist becomes
“the rite of individuation process” that “transforms the soul of the empirical man,

who is merely a part of himself, into his totality, symbolically expressed by Christ.”

Marcus Pound observes that “analysis is not a question of learning to live in
an eternal present, but precisely the opposite: taking one’s history seriously,
where one has come from, where one is, and where one is going.” And therefore,
“Christ’s repeated intervention in the Sacred Mass may be seen in terms of analytic
intervention, and hence the Sacred Mass may be seen in terms of a social form of
analysis.”®
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Ritual becomes efficacious within a wound, a trauma. As Grimes observes,
“For ritualizing to occur, the surroundings must expose a vulnerable (vulner
=wound) side.”" The concept of trauma is central to psychoanalysis as well as to the
Eucharist. The Eucharist is the memorial of the sacrifice of Christ, his crucifixion,

which is termed “the primal scene of Christianity”®

and is traumatic. Applying
Lacanian analysis, Pound argues that the Eucharist is the trauma of the Real in the
symbolic, and transubstantiation, which is the key dynamic within the eucharistic
ritual, “is primarily a traumatic event and the eucharistic community a traumatic
community.”® With these parallels, “Christ’s intervention into time serves as the
paradigm for all subsequent analytic interventions.”** The structure and dynamics
of the eucharistic experience also reveal not only that the four positions identified
by object relational psychoanalysts are discernible in one’s lived experience of the
Eucharist, but that there is a beyond—a fifth position of kenotic-agapeic (K-A)
position, which invites us to grow into and which psychoanalysis can learn from.

We will see how this applies to the Eucharist in the next section.

6. Breast Function of the Eucharist

The Odes of Solomon is a collection of 42 odes from the earliest centuries of
Christianity and are believed to have been composed for liturgical use among the
early Christian communities. Here is the first half of Ode 19:

A cup of milk was offered to me.
And I drank it in the sweetness of the Lord’s kindness.

The Son is the cup.
And the Father is He who was milked.
And the Holy Spirit is She who milked Him,

Because His breasts were full;
And it was undesirable that His milk should be

released without purpose.

The Holy Spirit opened Her bosom,
And mixed the milk of the two breasts of the Father.

Then She gave the mixture to the generation without
their knowing.
And those who have received (it) are in the

perfection of the right hand.®
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The Ode goes on to speak of how Virgin Mary received this offering and gave
birth to it for the good of the world. Referring to the eucharistic connotations of
this Ode, James O’Connor observes thus:

The “cup of milk” is the Son, milked by the Spirit from the breasts of the Father
.... The Son is of the substance of the Father, a truth that the Council of Nicaea
in 325 would capture by its use of the term homoousios, one in being.... Thus, the
Father’s Milk becomes our nourishment; we feed on and drink of his substance.®

The reference to the “two breasts of the Father” and “His milk” is curious and
daring use of imagery, but shall not surprise us; for the fathers of the Church have
used similar expressions to refer to Jesus being the food and drink of the world.
Here are the words of St. Irenacus of the second century from his pronouncements
against heresies:

He might easily have come to us in His immortal glory, but in that case we could
never have endured the greatness of the glory; and therefore it was that He, who
was the perfect bread of the Father, offered Himself to us as milk, [because we were]
as infants. He did this when He appeared as a man, that we, being nourished, as it
were, from the breast of His flesh, and having, by such a course of milk nourishment,
become accustomed to eat and drink the Word of God, may be able also to contain
in ourselves the Bread of immortality, which is the Spirit of the Father.*”

Jesus, “the perfect bread of the Father, offered Himself to us as milk,” and the
infant humanity drank at “the breast of His flesh.” Jesus becomes the breast as well
as the milk. The eucharistic symbolism is hard to miss in these words.

St. Ephrem the Syrian, a fourth-century theologian, speaks of the same symbolism

in his reflection on the Nativity:
The High One became as a little child, and in Him was hidden a treasure of wisdom
sufficing for all! Though Most High, yet He sucked the milk of Mary, and of His
goodness all creatures suck! He is the Breast of Life, and the Breath of Life; the
dead suck from His life and revive.... When He sucked the milk of Mary, He was
suckling all with Life. While He was lying on His Mother’s bosom, in His bosom

were all creatures lying.®

Again, note Ephrem’s reference to Christ as “the Breast of Life.” Here too Christ
becomes the breast itself, full of milk, and as breast, “He was suckling all with
Life.” The mode of offering the life-giving milk is, indeed, the Eucharist. For, in the
Eucharist, God offers us His own very substance, the primordial and foundational
food for our soul. In the Eucharist, we eat the body of Christ and drink his blood,
for our spiritual sustenance, our life eternal. In the Gospel according to John, Jesus
has made it unequivocally clear:
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I am the living bread that came down from heaven. Whoever eats of this bread will
live forever; and the bread that I will give for the life of the world is my flesh....
Very truly, I tell you, unless you eat the flesh of the Son of Man and drink his
blood, you have no life in you. Those who eat my flesh and drink my blood have
eternal life, and I will raise them up on the last day; for my flesh is true food and
my blood is true drink. Those who eat my flesh and drink my blood abide in me,
and I in them. (John 6:51, 53-56, New Revised Standard Version, Catholic Edition)

The eucharistic meal isan oral act. “Mouth,” as the organ of receiving nourishment,
has great significance not only in physical growth, but in psychological development
as well.?? It is the mouth that connects the infant to the source of food, the breast
of the mother; and in feeding at the breast, there is an ingestion of the mother, her
attitudes and feelings, into the psyche of the infant. Oral dynamics also becomes
the primary means of communication of one’s fears and anxieties, hopes and peace.
Jackson argues that the Eucharist serves as a privileged moment of expression of the
spectrum of our feelings and emotions, helping us find solace and peace.”

In analytic terms, the Eucharist serves the breast function. We have already seen
how breast becomes, not just the source of food and life for an infant, but the
primary and necessary object for a child in its psychological birth and growth as
well. The breast also becomes, through oral engagement, the two-way means of
communication for projecting the nameless feelings of the infant, and for the child
to introject the alpha-bet-ized and digested mental content from the mother.

One of the rudimentary experiences of the newborn is the terror of disintegration,
falling apart; and it is necessary that someone provides an experience of being
contained in one’s skin. The mother, by holding the infant close to her body,
provides a skin-to-skin molding which gives the infant a sense of continuity and
boundedness, resulting in a soothing experience of “going-on-being.””' The “good-
enough mothering” necessary for the infant to grow into a healthy individual includes
not only holding the child physically “but also the total environmental provision
prior to the concept of living with.””> Many faithful engage the Eucharist from their
places of woundedness, existential trauma. They bring to the Eucharist their secret
shames and sins, burdens and dreams, hopes and fears, their inner selves going to
pieces; and the Eucharist becomes the holding environment, the skin that provides
them with a sense of coherence of self. The Eucharist is both a spatiotemporal reality
and a person—Christ. It provides them with an experience of boundedness and
being held. In Bionian analytical language we can say that the Eucharist offers the
maternal container <> contained function (9 3). The Eucharist, as both a ritual and
a person, becomes a container for the existential terrors of a soul in pain.
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This is especially so in the paranoid-schizoid (P-S) position that an infant goes
through. Eucharist is a space and an event wherein one can live through one’s P-S
position.”? The Eucharist provides us with the freedom—the freedom of a child
of God—to hold God responsible for the pains and terrors in our lives and accuse
Him. God becomes the “bad object,” the “bad breast,” who is absent in our life
when we most need Him; the one who has abandoned us. The cry of Jesus on the
cross, borrowing the words of the Psalmist (Psalm 22:1), Els, eli, lema sabachthansi?,
“My God, my God, why have you forsaken me?” (Matt.27:46) is such an expression
of angst, emerging from the freedom of a true child of God. This freedom is
beautifully captured by John Shea in his story of a “down-and-out disciple” who is
in deep spiritual angst and is about to quit on Jesus. Jesus walks into his room and
initiates an “analytic” session and tells him at one point: “Love me because I am
large enough to betray.””*

Just as a mother, with deep empathic attunement and love, can take in the
violent fears and terrors projected on to her through the breast by the infant who
cannot make sense of the nameless and formless dread (B-elements), Christ in the
Eucharist takes in our violent projections of sins and shame, agonies and fears, and
transforms them into energies of love (a.-function or alpha-bet-ization) and returns
them as life energies for our nourishment. In communion, we receive the alpha
elements, the very substance of Christ, which will enable us to grow into fullness
of human and divine maturity as him. As our eucharistic engagement deepens—as
we continue to drink at the breast of the Father, there comes a qualitative shift in
our projections, and we learn to trust God and what God does in our lives, and
with Jesus on the cross, we are able to say, “Father, into your hands I commend my

spirit” (Luke 23:46).

Thus, Eucharist facilitates a depressive position by helping us face the existential
realities without masking them or running away from them; to walk the valley of
sorrow and death. At the same time, the eucharistic practice moves us to transcendent
position by enabling us to connect with and trust the providence of God who gently
guides our lives and the course of history. One can then leave the eucharistic space
in peace to pour out one’s life in the kenotic-agapeic position for the life of the world.

For this to happen, we need to feast at the eucharistic breast. Without this
food and drink at the eucharistic breast, we can never enter the fullness of life
to live, work, and play in authentic human freedom. Two scriptural narratives
containing eucharistic motifs that capture this breast function and alpha-bet-ization
are: the feeding of Elijah in his depression and labored journey to Mount Horeb
(1 Kings 19) and the Emmaus Journey of two disciples shattered by the loss of their
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loved object (Luke 24:13-35). In both cases, the protagonists are in a paranoid-
schizoid position. They are then invited to engage in a eucharistic encounter wherein
they pour out their agonies only to receive succorance and new life. Indeed, the
Eucharist serves the breast function in our inner birth and growth into the fullness

of being.

7. Breast Function of the Eucharist in Claret’s “Great Grace”

It is time to return to the eucharistic experience of Anthony Mary Claret. I had
suggested that, besides other factors, there were some psychological dynamics as
well that might have predisposed Claret towards having such an experience that
would fill in for a psychological developmental need of his.

Anthony Mary Claret had a primal loss. Loss of the breast of the mother.”
Not once, but twice, in two different modes. Here is his own account of this loss:

My mother always breast-fed her children, but in my case she could not do so
because of ill health. She sent me to stay day and night with a wet nurse who lived
in our town. The owner of the house of which the wet nurse was mistress had made
a fairly deep excavation beneath it in order to enlarge the cellar. One night when I
happened not to be there, the foundations, weakened by the digging, gave way. The
walls buckled and the house collapsed, killing my wet nurse and burying her and
her four children under the rubble. (Aut. 9 7)

Not only did Claret lose his mother’s breast due to her ill health, but he lost
also the breast and the person of the wet nurse who substituted as the mothering
person—two successive losses both of which were of the nature of the same primal
object loss. It was a significant and formative deprivation.

Claret mentions this experience as his earliest memory at the very beginning
of his autobiography. Equally significantly, the “first ideas” he can remember also
relate to an experience of loss, a permanent and far more significant loss that some
people experience: at the age of five, he was unable to sleep thinking about eternity.
It was not the blissful thought and imagery about the eternal life in heaven that kept
him awake, but the frightening thought of those souls who would /ose this gift and
suffer an eternity of pain! Incidentally, it is also worth recalling that, after a period
of worldly and business interests in his youth, what shook him up and drove him
back to spiritual quest was a scriptural question that he had heard in his childhood
years and that now returned while at Mass one day to sting him about the possibility
of the same loss for himself! “For what does it profit a man, if he gain the whole
world and suffer the loss of his soul?” (Mt. 16:26, as quoted in the Autobiography).
These words “went like an arrow that pierced [his] heart” (Aut. § 68). Great was the
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existential angst of the possibility of a terrible loss of eternal life becoming his own,

a loss the thought of which had kept him awake at age five:

The first ideas I can remember date back to when I was five years old. When I
went to bed, instead of sleeping — I never have been much of a sleeper — I used to
think about eternity. I would think forever, forever, forever. I would try to imagine
enormous distances and pile still more distances on these and realize that they
would never come to an end. Then I would shudder and ask myself if those who
were so unhappy as to go to an eternity of pain would ever see an end to their
suffering. Would they have to go on suffering? Yes, forever and forever they will have
to bear their pain! (Aut. 9 8)

Both the earliest memory and the earliest idea have to do with losses, personal and
of others; and one cannot but wonder if both these memories have some linkage at
the level of psychic rhizome. The significance of earliest memories and their impact
on one’s personality have been widely studied and documented.” The entire second
chapter of his autobiography is his reflection on how the losses and misfortunes of
others—material as well as spiritual—have moved his heart and shaped his choices.
Definitely, these losses have their formative influence on Claret and the ministry he
would choose later in life.”” As Mosak and Pietro observe:

Early recollections hold valuable information for those who are able to determine
their true meaning. Early recollections hold the key to understanding how
individuals choose to see themselves and the world and what they value in life.
Choice is the fulcrum that changes the balance of the individual. Choosing what to

focus on determines an individual’s emotions and actions.”®

That the loss of the maternal breast becomes a key factor in the psyche of Claret
is further evident in his use of the imagery of the breast in his communication with
his own spiritual children. Words related to breast-feeding—such as breast, nurse,
feed, wet nurse, bosom, milk, etc.—keep recurring in his writings. Reflecting on the
life of St. Mary Magdalen of Pazzi whom he was very fond of, Claret recalls some of
her writings that impacted him deeply. Note how central are the images of breast,
milk, and feeding in her stream of thought that he quotes:

Then, speaking of infidels in general, she would say, “If I could, I would gather
them all together and bring them to the bosom of the Church, that She might
purify them of all their infidelities and regenerate them as her children, drawing
them to her loving heart and nourishing them with the milk of the holy sacraments.
How well she would feed and nurse them at her breasts! Ah, if I could bring them
to her, how gladly would I do it! [sic] (Aut. § 260)
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On the feast of Ascension in the year of his death (1870), while praying in
front of the altar of Mary Most Holy, Claret had a revelatory intuition about the
very nature of the Congregation he founded, and he wrote the following. Note the
repeated use of the images of breast, wet nurse, and feeding in his words (italicized
here for the purpose of emphasis):

The arms of Mary are the Missionaries of her Congregation, who will work
zealously, embrace everyone, and pray to Jesus and Mary. Mary Most Holy will
avail herself of them as her arms and maternal breasts to feed her little ones, like a
Mother who seeks out the services of a wer nurse. The Missionaries are wet nurses
who must feed poor little sinners with the breasts of wisdom and love; and both of

these breasts must be in equal supply. (Aut. pp. 969-970)

It is evident, from the brief discussion above, that breast was an image of great
significance for Claret and the roots of that interest may be linked to the primal loss
of the primary object in his early formative years. Did the unconscious awareness
of this loss trigger the kind of hatred that he developed towards his mother at some
point of his youthful years? “I conceived a great hatred and aversion for her, and,
to overcome the temptation, I forced myself to treat her with much tenderness
and humility” (Aut. § 52). Claret does not give us too many details about his
relationship with his mother, and there are very few studies on this subject matter
either;”” but we can conclude with reasonable certainty that Claret had ambivalent
feelings towards her at some point of his life, like any ordinary human being would
feel at some stage of one’s life.

However, given the spiritual ambience in which he grew up as well as the
spiritual inner disposition he had been gifted with, it was only natural that the
compensation for the object-loss would be sought instinctively in the spiritual
realm. It is important to note that the earliest memories of the primal loss are placed
within the inclusio of “divine providence.” Claret prefaces his memory with these
words: “Divine Providence has always watched over me in a special way, as will be
seen in this and other instances I shall relate” (Aut. 9 7). He then goes on to narrate
the deprivation of breastfeeding by his mother and the death of his wet nurse, and
ends the paragraph with these words: “Blessed be God’s Providence! I owe so many
thanks to Mary Most Holy, who preserved me from death in my childhood and has
freed me since then from so many predicaments. How ungrateful I am!” (Aut. 7).
The sense of the divine runs through the entire chapter.

God’s grace often enters us through our wounds. For Claret, the primal loss
was a primal psychic wound, into which flowed divine grace. It is noteworthy
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that immediately after his reference to the divine providence, he invokes Mary,
Most Holy—she would now become his mother who would never deprive him of
spiritual milk, his wet nurse who would never die on him. We know how central
and deep-rooted was his Marian spirituality—as mentioned at the beginning of this
article, one of the three pillars of Claret’s spirituality was his cordi-Marian sonship.
Mother Mary becomes his mother par excellence, and he would not let go of her,
ever. He belonged to Mother Mary so intimately that he would insert her name
permanently into his:

I was christened Anthony Adjutor John.... Later, out of devotion to Mary Most
Holy, I added the sweet name of Mary, because Mary Most Holy is my mother,
my patroness, my mistress, my directress and my all, after Jesus. Thus my name is

Anthony Mary Adjutor John Claret y Clara. (Aut.  5)

More importantly, he was the son of her “heart.” It is to her heart, located at the
breast, that he gravitated. When he founded the Congregation, it would be named
as the congregation of missionaries, sons of the immaculate heart of Mary (cf. Aut.
9 9 488-494). He truly believed that every member of his congregation would de
facto be a son of this heart of Mary. And, as we saw already, he wrote, in the year
of his death, that he was convinced that Mary would avail herself of them as “her
arms and maternal breasts” to feed people, that his missionaries should be like “wet
nurses” feeding the poor sinners with “breasts” of wisdom and love, with “both
these breasts” in equal supply. It was all about mothering and feeding.

But Mary would be his second love. Mary was his “all, after Jesus” (Aut. § 5).
His primary love was Christ. Hence, the Eucharist. But Mary and her son are always
together, never separate. One points to the other. Mary would say, “do whatever
he tells you” (John 2:5). And Jesus would tell Claret: “Do what my Mother tells
you” (Aut. p. 956). The Eucharist and Mary go hand in hand in Claret’s spiritual
phenomenology. Recall that the authenticity of the great grace was affirmed by
Mary. Months after writing down the event of the great grace, Claret had doubts
about it. He writes: “I had been thinking of erasing it and was still thinking of it
today, but the Blessed Virgin told me not to erase it” (Aut. § 700). Mary stands
affirming the eucharistic experience of Claret. We have already referred to the coat
of arms of Claret wherein he deliberately superimposed the picture of the Host
(the Blessed Sacrament) on letter “M” that stood for Mother Mary. Hence, Mary
was a constant presence, in close association with the Eucharist. Such closeness
of association is beautifully captured in Ode 19 from the Odes of Solomon, the
first part of which I have already quoted. The Ode then continues with reference
to the “womb of the Virgin” who took the milk from the breasts of the Father
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and conceived, gave birth, and became a “mother with great mercies.”® Thus, the
Eucharist and Mother Mary are integrally linked; in the life of Claret too, for good
reason. For Claret, Eucharist comes to fill in as the breast he missed and Mother
Mary stands beside as the Mother and the wet nurse for life.

For Claret, the Eucharist served the breast function in his psychological and
spiritual self. The “great gift” he received was an assurance and experience of
permanent presence of the Eucharist, where else, but in his breast. He has now
introjected the breast once and for all. He would never lose it again. Both Christ
and Claret have become one. Indeed, this oneness had already begun in 1850, with
Christ no longer being someone “out there,” but an “inner force” driving from
within, as noted by José Maria Vinas:

In 1850, he no longer regards Christ simply as the “Captain” he must follow, but
above all as the inner force that drives him on in his apostolate — Charitas Christi

urget nos — as he chose to proclaim on his episcopal shield.®!
And this union is specifically under the eucharistic symbol:

In 1857 he has the idea of union with Christ the victim under the Eucharistic
symbol of water and wine: ‘Oh my Jesus! As water unites with wine in the holy
sacrifice of the Mass, I want to unite with you offer [sic] myself as a sacrifice to the

most Holy Trinity” [sic]. *

Having introjected Christ within and becoming one with him, the Eucharist
would now serve as a perennial fountain of nourishment springing from within,
never to cease or be lost. “The Founder found in the Eucharist a permanent spring
of missionary dynamism,” writes Josep Maria Abella.* It was a spring, a fountain,
milk, and an energy source for him.

Ever since he was gifted with the great grace, his gaze was constantly directed
towards his chest, just like the gaze of an infant at the breast of the mother is
directed towards the face of the mother. Here is a recollection from one of the
novices of those times who was privileged to observe Claret in his final years from
close quarters. At the time the gaze of Claret captured his attention, he was not
aware of the great grace the founder had been gifted with:

In the chapel, in the refectory, and in the garden during recreation, which were
the places where we saw the Venerable Father, everything in him was edifying;
but what drew my attention specially was that whenever I saw him, he had his
eyes fixed down, looking at his chest. Soon after receiving the news of his death,
among the various eulogies that Fr. Clement Serrat, our Novice Master, gave to us,
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revealed [sic] the extraordinary favor the Venerable Father had received from the
Lord in conserving the sacramental species from one day to another, converting his
chest into a living tabernacle. I know that upon hearing this revelation, I exclaimed:

“Now his continuous look toward his chest is understood and explained.”

(Aut. p. 994)

Claret’s internal movements before the Eucharist capture dynamics similar to
that of an infant nursed at the breast of the mother. He writes:

When I am before the Blessed Sacrament, I feel such a lively faith that I can’
describe it. Christ in the Eucharist is almost tangible to me; I kiss his wounds
continually and embrace Him. When it’s time for me to leave, I have to tear myself

away from his sacred presence. (Aut. § 767)

It is an experience that is almost pre-verbal: he finds it difficult to describe it in
words. Christ becomes tangible for him, and like a little baby, he goes on kissing
Christ and embracing him. That he has to tear himself away from the presence of
the Blessed Sacrament invokes for us the image of a child at the breast who has not
drunk to its utmost satisfaction, and therefore, refuses to be separated from the
breast of the mother and resists with all its force.

An infant, fed to its heart’s content at the breast of the mother, generally tends
to experience such calm and restfulness, to the point of even falling asleep, in a
delightful lightness of being. Claret’s experience of being “totally annulled” after the
Mass resonates with similar dynamics.

During the half hour after Mass, I feel that I am totally annulled. I desire nothing
but his holy will. I live by Jesus’ own life. In possessing me He possesses nothing,
while I possess everything in Him. I tell Him, “Lord, you are my love. You are
my honor, my hope, and my refuge. You are my glory and my goal. My love, my
happiness, and my preserver. My delight, my reformer, and my master. My Father,
Spouse of my life and soul.” (Aut. § 754)

As we have seen, when faced with agonizing terror, it is to the breast that an infant
turns. To the breast and through the breast, the preverbal infant communicates the
terrors and fears—the beta elements—to the mother who converts them into alpha
elements through the process of alpha-bet-ization and consoles the infant. The
breast is the safe haven for the infant. It was no different for Claret, in the spiritual
realm. In his study of the great grace of Claret, José Puigdesens argues that the first
of the three purposes for which God granted such a grace to Claret was to offer him
consolation in his great afflictions:
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The first [purpose] is to console the afflicted.

The life of the Venerable Fr. Claret was a continual moral martyrdom, according
to the opinion of all those who knew him; but in the last years of his life this
martyrdom reached such an intensity that it does not seem possible that even a
man of such virtue as the Venerable could support himself with the equanimity and
meekness with which he did so without any extraordinary help from above. This
help could be linked to the conservation of the eucharistic species. Patriarch Job,
in the midst of his untold sufferings, raised his eyes and heart to the Almighty and
said: Pone me juxta Te, et cujusvis manus pugnet contra me. How many times would
the Venerable Fr. Claret have made this prayer his own, when he found himself
the object of the most vicious slanders, the most Machiavellian intrigues and even
the most criminal attacks! Well, what better way to put it together than to unite
it physically and sensibly with the same God and this in a permanent way by the
continuous eucharistic presence in his chest?*

The “good breast” becomes the presence that comforts the baby and feeds him with
love, security, and peace. How terrified would the baby be to lose such a presence,
caught in such dire need! For Claret, suffering intensely from “moral martyrdom,”
missing the Eucharist for even one day would have been unthinkable. Hence, the
great grace comes as a presence that can never be lost: the Eucharist, which serves
the breast function, now becomes localized forever within his chest, present 24 x 7,
for him to connect with and draw succor from, whenever he needs. Once the baby
is at the breast, there is no need even to verbalize feelings: the presence is enough,
and in the presence, there is an osmosis of nonverbal communication. Puigdesens’
analogy helps us here: “One of the greatest consolations an afflicted person can
experience is the presence of a faithful friend. It is not necessary for this friend to

utter a word or do any favor: his company alone consoles us.”®

The alpha-bet-ization that happens at the breast of the mother is about making
sense of what is happening around and within, also with a clarity of perception as
to what lies ahead. The capacity to make sense of the world within and without is
born. See how an alpha-bet-zation happens to Claret on the very next day after the
“great grace” and during the Benediction of the Blessed Sacrament:

On August 27, 1861 in the same church, during Benediction of the Blessed
Sacrament that I was conducting after Mass, the Lord let me know the three great
evils that were menacing Spain: (1) Protestantism, or rather, the loss of the Catholic
spirit; (2) the Republic; (3) communism. To combat these three evils, He showed
me that three devotions should be practiced: the Trisagion, the Blessed Sacrament,
and the rosary. (Aut. § 695)
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I had argued that the final stage of development that a human being is able to
arrive at is the kenotic-agapeic position (K-A) with its capacity for self-sacrifice for
the lives of others, without any fear of consequence. A profound sense of mission,
purpose of life, is a cardinal feature of this position. We do find this possibility as
an actuality in Claret. As has been pointed out already, several studies on the life
of Anthony Claret have confirmed that Claret’s sense of mission got an intensified
thrust after the great grace, giving him a firm conviction that it was his duty to
work towards saving the whole of Spain. We have just seen how he got clarity of
knowledge as to the three evils he had to fight in Spain. He would soon offer himself
up for the same:

On May 11, 1862, at 6:30 in the evening, while I was in the Chapel of the Blessed
Sacrament at the palace of Aranjuez, I offered myself to Jesus and Mary to preach,

exhort, labor, and suffer even death itself, and the Lord accepted my offering.
(Aut. 9 698)

Clearly, Claret had offered his life for the same from the time he embraced his
vocation; but what we find is a passionate rededication, with a willingness to embrace
death as well. There is a greater identification with the Victim par excellence, the
victim who is present in the Blessed Sacrament, who is now within him and one
with him. Claret’s life has already been configured to Christ in the sacrificial passion
of the Eucharist, through the sufferings he had desired and endured for the sake of
Christ and the Gospel.® His desire to “work and suffer” (cf. Aut. €4 424, 761) was
in the same mode as that of Christ’s desire to do the works of the Father and suffer
for the salvation of the world.*” And this desire intensified after the great grace. As
Vifas has pointed out,

After 1861, when he was granted the grace of preserving the Blessed Sacrament
within him, his Resolutions reflect this privilege more from the viewpoint of a
victim than from that of a contemplative lost in recollection. There are also

numerous allusions to the cup of Gethsemane and desires for martyrdom.

“In the mystical stage the human being transcends the masculine and the
feminine; he releases unprecedented energies into action; he enters a phase that is
difficult to describe with our usual categories and which we could call ‘trans-".”¥
Observing thus, Garcia Paredes explains how Claret came to combine masculine
and feminine energies within, as he reached mystical heights. Such capacity for
transcending dichotomies—of men and women; enemies and friends, slaves or
lords, etc.—and to experience the oneness of all being is typical of the kenotic-
agapeic (K-A) position. The eucharistic transformation Claret underwent validates
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this phenomenon. Having fed at the eucharistic breast, Claret now becomes the
breast, feeding his spiritual sons and daughters, thereby reaching the zenith of the
K-A position. He combines the feminine and the masculine within. We also know
that a year before his death, he received the grace of the infused love of enemies as
well. While being the archbishop of Cuba, he was an early fearless voice calling for
humane and fraternal treatment of slaves, defending the equality of the blacks and
the whites, a stance that contributed in no small measure to realize the freedom of
slaves later.”® His love energies were not kept back from anyone. The “great grace”
was also the grace of being a “temple in the market place,”" bringing the presence of
Christ into the ordinary lives of people with whom he lived and worked on a daily
basis. In this, Claret fulfilled a maternal function, the function that he had asked his
missionaries to fulfil by being the “maternal breasts to feed” the little ones, by being
“wet nurses who must feed poor little sinners with the breasts of wisdom and love;
and both of these breasts must be in equal supply” (Aut. p. 970).

Thus, the Eucharist filled in the trauma, the wound left by the loss of the maternal
breast and in turn became the introjected breast providing Claret with constant
spiritual milk and good-enough mothering for his soul by becoming a container for
his thoughts, facilitating two-way-communication, and enabling alpha-bet-zation
of his experiences which would ultimately enable him to go-on-being, living his
kenotic-agapeic position of transformed humanity to the full. In turn, the Eucharist
enabled him to be the eucharistic presence before the world, feeding the world with
the heavenly milk.

8. Conclusion: Psychological Reductionism?

Some of the readers, fearing the danger of psychological reductionism in the
above analysis, might ask: “So, are you suggesting that the ‘great grace’ was purely a
psychological phenomenon, necessitated by a lack or a trauma in Claret’s formative
years? Wouldn’t that invalidate the authenticity of the spiritual gift that he received?”
To this concern, my simple answer would be: “No, not at all; on the contrary, it
only enhances the authenticity of the grace.” Let me flesh it out with the following
arguments.

We have no scientific, objective, foolproof evidence that Claret was truly gifted
with the grace of physical preservation of the sacramental species within his breast.
No biological examination was done. Moreover, as Lozano has argued, it is the
sacramental presence that has been indicated, and not necessarily the physical
presence of the bread-body and wine-blood. However, we have phenomenological
evidence—Claret’s own phenomenology of the great grace and the locutions he had
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affirming the truth of his experience have been already referred to in my discussion.
Given that Claret was not a person susceptible to naivete or mystical excesses, we
can definitely take his word for granted and confirm the truth of his experience: the
“great gift” was definitely granted to him as an authentic spiritual experience, though
we do not know the exact modality of the same.

The gift was not simply a psychological phenomenon; rather, it was a truly
spiritual and mystical phenomenon. What has been argued in this article is that the
psychological dynamics of Claret had predisposed him towards the possibility of
such an experience or giftedness. This is not psychological reductionism. As other
scholars who had studied the phenomenon of the great grace have pointed out, there
were environmental factors that had predisposed Claret towards the possibility of
such an experience, preparing his psyche with an openness to its actualization. I
have referred to this already. What is supplemented in this article is that in addition
to the environmental factors, the early formative experiences that configured his
psychic architecture too contributed significantly towards an inner unconscious
readiness for such a spiritual gift.

That the spiritual gift Claret received was in attunement with his psychological
givens and dynamics only enhances the credibility of the holiness of Claret. That
the great grace Claret received had a goodness of fit with his psyche validates the
usefulness and relevance of the gift. Grace enters us through our wounds and, as
Thomas Aquinas observed, grace perfects our nature. The response of Jesus to St.
Paul’s embarrassment of having a thorn in the flesh is worth recalling here: “My grace
is sufficient for you, for [my] power is made perfect in weakness” (2 Cor. 12:9a).
Therefore, like Saint Paul, Claret could truly sing: “So, I will boast all the more
gladly of my weaknesses, so that the power of Christ may dwell in me. Therefore I
am content with weaknesses, insults, hardships, persecutions, and calamities for the
sake of Christ; for whenever I am weak, then I am strong.” (2Cor. 12:9b-10).

On a passing note, I cannot help wondering the timing of Claret’s great grace,
viewing it from the point of his death. It is exactly nine years before his death that
the great grace is granted to him. In 1861 he “conceives” the Eucharist in his breast,
a presence that will last nine years, a duration that symbolically invokes the nine-
month gestation period of a baby in the womb, after which, in 1870, he will leave
for his heavenly abode to behold the “child of his breast” face to face: Just as the
Odles of Solomon tells us that Mary received the milk from the two breasts of the
Father in her womb and gave birth. Perhaps it is a great spiritual inversion: The
eucharistic breast nourishes him in his final gestation period and births him into the
fullness of life eternal.
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Claret’s existential reality and eucharistic experience give hope for us too. The
insights inform us that Claret was, after all, not a superhuman who was far removed
from our life-world and struggles, gifted with spiritual graces that are beyond our
reach, who should, therefore, be honored and envied only from a reverential distance.
Instead, the psychological analysis of Claret’s spiritual experience comforts us with
the possibility of God’s grace reaching down to us through our many existential
wounds and providing for us what is lacking in our being and building us up from
within. We too, like Claret, can become tabernacles of Christ, drinking at the two
breasts of the Father growing into “the perfection of the right hand,” living our
kenotic-agapeic position as “wet nurses” for the life of the world and, in the fullness
of time, being birthed into the fullness of life.
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UNMASKING MORAL HYPOCRISY AMONG
THE CONSECRATED:
SOME PSYCHODYNAMIC CONSIDERATIONS

Babu Sebastian, CMF

“Every man alone is sincere. At the entrance of a second person, hypocrisy begins.
We parry and fend the approach of our fellow man by compliments, by gossip, by
amusements, by affairs. We cover up our thought from him under a hundred folds.”
— Ralph Waldo Emerson'

There seems to be a grain of truth in this apparently pessimistic reading on human
nature by R:-W. Emerson because the practice of hypocrisy is so rampant in our
society. Hypocrisy in a broad sense is a strategy involving persistent interpersonal
deception in order to safeguard one’s interests while claiming for oneself a higher
moral ground in comparison with the other. Hypocrites do so by feigning conformity
to some positively valued norms, ideals and expectations in areas of life where
sincerity is important and expected.” People generally associate some professions
with hypocrisy such as that of politicians or lawyers who do not necessarily practice
what they promise or preach. Politicians and lawyers apart, it may also be said that
almost everyone engages in interpersonal deceit to a certain degree both in public
and private life. We live in a society that lays much importance to appearances
which necessitate hypocritical behaviour to some extent as a strategy of everyday
living. However, the practice of hypocrisy becomes worrying when those expected
to give a living testimony to moral and religious values, such as consecrated persons,
end up living lives that reek of interpersonal deception and moral hypocrisy even at
disturbing levels.? Such hypocritical behaviour may range from the alarming cases of
immorality, abuse of power, position and money involving religious who otherwise
are the champions of virtues and ideals in the eyes of the most people, to everyday
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instances of interpersonal deception and keeping up appearances by religious in
order to feel morally superior to the rest.

The practice of hypocrisy has an insidious effect on the personal and public lives
of such persons and of those who live with them. This paper attempts to take a
close look at the practice of moral hypocrisy among some consecrated persons, its
psychodynamic roots, its effects on personal and community life and what may be
done to help such individuals to begin to embrace the truth, wholeness and beauty
of their real selves.

The Practice of Hypocrisy among the Consecrated

Among the consecrated persons, hypocrisy tends to become very evident in the
compromises they make in living their vowed life. Regarding the vow of poverty,
hypocrisy may be seen in a religious who assumes a public attitude of being very
thrifty in the spending of money of the community for common needs of everyone.
He or she may argue with conviction against any major spending decision during
budget planning sessions, citing the need to live an austere life in consonance with
the evangelical counsel of poverty. Outside such discussions, when left to himself or
herself, in situations of no external surveillance, he or she may splurge on spending
on unnecessary things for personal needs. This way, he or she has the advantage of
being perceived by everyone as living a virtuous life of poverty and in turn obtain
acceptance, praise, and admiration for being a very committed and exemplary
religious. So much effort and time is spent on maintenance of the cover from
discerning eyes so that he can pursue the game of deception undeterred. If he were
to ever feel any prick of conscience about the deception he engages in, he would
resort to rationalization to convince himself that he was only doing the right thing
anyway. Another religious who lives hypocrisy at an affective level, may live the vow
of chastity, striving constantly to give an appearance of being very puritan and rigid
in the observance of the vow. He may be unforgiving in his criticism and intolerance
towards the apparent fragility or failures of others in this area and assume a holier-
than-thou attitude towards them. While this may be the case for the external eye, he
could be struggling with several weaknesses in the affective area such as addiction to
pornography, compulsive masturbation, or sexually inappropriate behaviour with
others in discreet ways. Instances of this kind are galore in the recent cases of sexual
misconduct involving catholic clergy and religious. As for the vow of obedience,
the practice of hypocrisy may be noted in religious who pay excessive obeisance
to authorities and speak only things that are very pleasing to their ears and yet
would ruthlessly devalue and criticize the same authorities in their absence. When
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members of the community engage in interpersonal deception and practice double
standards, it erodes interpersonal trust in the community which is foundational to
life as a group. The practice of hypocrisy is not just limited to the area of religious

VOWS.

Some religious, even as they devotedly champion the cause of peace in the world,
experience no qualms about investing in stock-market shares that finance armed
conflicts around the world, because, according to their reasoning, such investments
generate greater revenue for the mission expenses of the institute. Hypocrisy among
the religious also may be seen in their practice of spirituality. For instance, there are
religious who show off their piety and speak so profusely about their deep spiritual
experiences, but their acts of piety serve as a cover up for a deeper sense of spiritual
alienation which they feel and suffer within. There are elections to the office of
authority in religious congregations where prayers to the Holy Spirit are made
months ahead in preparation for the right discernment, but regrettably, in some
cases at least, the decisions have already been taken by some vested interest groups,
thereby leaving no room for the Spirit in the process of discernment. The Holy
Spirit here is given only the role of “approving” what has been already discerned by
the vested interest group. It is a type of spiritual hypocrisy which makes a mockery
of the exercise of genuine spiritual discernment. Yet another form of hypocrisy
practiced by religious is when they hold racial prejudices towards members from
certain geographical areas. While in the presence of persons from such places, their
behaviour and speech do not betray any trace of racial prejudice, and some could
be seen even championing the cause of a prejudice-free environment in religious
communities. However, when left to themselves, such persons could nurture deep
racial prejudices and even discuss it with relish with those of their geographical or
ethnic area. Mention is made here only of a few of the innumerable instances of
moral hypocrisy practiced by the religious and the curious reader may find several
other instances of the same in practice across different areas of religious living.

Hypocrisy: A Strategy of Interpersonal Deception

There are moments in the lives of everyone of us when we doubt the adequacy
of our goodness, intelligence, attractiveness, and competence. This makes way for
efforts on our part to appear better than who we really are so that we can make
up for the felt sense of inadequacy. Hypocrisy is not about the occasional act of
dishonesty, unforgiveness or lack of charity, but about pretending that one should
never do so, as though it were possible to live by these moral principles without a
singular exception, instead of admitting that, like everyone else, one has to deal with
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moral dilemmas, deciding where to be honest and less honest, where to be forgiving
and less forgiving, where to be generous and where to be less so. The hypocrite is
caught in a cycle of persistent dishonesty and deception as he needs to keep up the
appearance which he carefully constructs and maintains to convince others and at
some level even himself that he is morally superior.

Hypocrisy involves the co-occurrence of immoral action and deceptive efforts
to appear always morally superior to the other. In an interpersonal context,
hypocrisy highlights the pursuit of a relational experience that can be obtained only
by another’s act of free will. For instance, things like love, acceptance and respect
cannot be forced but are to be given freely by the other. The person wearing the
mask of hypocrisy is unwilling to leave the attainment of such things to chance and
would want to enjoy the benefits of acceptance and love without making sacrifices
or assuming responsibilities which such expectations entail. The hypocrite wants to
be liked and accepted. When he receives acceptance and trust from the person he
deceives, there is no need for reflective self-awareness which would have made him
face the unbearable shame about his personal flaws and fears of abandonment and
rejection.

Roots of Moral Hypocrisy: Psychoanalytic Perspectives

Psychoanalyst R.C. Naso* makes an interesting analysis of the phenomenon
of moral hypocrisy, examining four psychoanalytic hypotheses which attempt to
explore its psychodynamic bases. The first of these posits that the apparently immoral
behaviour in otherwise morally upright individuals is a form of excessive narcissism.
Narcissism unbridled, according to L. Rangell’, is the enemy of moral integrity
in a person. The deceptive pursuit of self-interest is part of the larger repertoire of
narcissistic aims, in addition to the libidinal or aggressive ones. Hypocrisy reveals
traits that are often associated with narcissism such as excessive self-absorption,
deceptive pursuit of self-interest, and search for admiration and approval. Through
the subtle and manipulative pursuit of self-interest, the hypocrite attempts to secure
the desired results of acceptance, recognition, and public approval without incurring
great personal cost. Narcissists use the primitive defence mechanism of splitting in
which the person’s perception is neatly divided into all-good and all-bad mental
representations. The all-good aspects of the mental representations are incorporated
into the self in order to enhance one’s self esteem in an unrealistic manner, while the
all-bad aspects of the mental representation which are experienced as persecutory are
projected on to outside situations and persons. The grandiose self in the narcissist,
according to O.F. Kernberg®, results from the pathological fusion of the real self,
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ego ideal and ideal object. The narcissistic hypocrite’s internalized sense of morality
suffers because of the incorporation of the positive aspects of the ego ideal into
the self, resulting in a grandiose self which sees values and moral principles as self-
serving and considers prohibitions as external to the self and not internal.

However, not all hypocritical behaviour stems from narcissism as is evidenced by
the case of those who engage in deception in order to avoid an otherwise guaranteed
unfair treatment, were the truth to be revealed. E.F. Kittay” offers the example of a
gay football player who hides his sexual orientation from homophobic teammates
for fear of incurring discrimination and engages in criticism of gays in front of
teammates to keep his cover safe. Although his action in this case is self-serving,
it is engaged in with the clear intent of avoiding unfair treatment and as such, the
attempted deception here cannot be explained fully when seen through the lens of
narcissism.

The second hypothesis views hypocrisy as resulting from compromise formations
in the superego of the individual or due to weaknesses in the structure of the superego.
Superego integration is present when the person identifies with moral values,
experiences normal guilt, abstains from exploitation, deception and mistreatment
of others and remains honest and with moral integrity even when external controls
are absent.® When the structure of the weakly formed superego is overwhelmed by
conflict, anxiety or by the breakthrough of a strong impulse, one may engage in
behaviour that deviates from his deeply held moral beliefs, which in turn reveals the
hypocrisy beneath his apparent moral stance. In the event of a conflict of interest
between ego and superego, where the ego lacks a specific type of ego strength,
compromise of integrity will affect negatively the exercise of moral responsibility.’

Consider the case of a religious who extolls the virtue of fasting to everyone in the
community but finds himself yielding to the temptation to eat unobserved, despite
knowing that he is violating his own principled stance. He would show discomfort
and shame only when his hypocrisy is detected and unmasked by someone else. If
he were to feel guilty, ashamed, and uncomfortable about his violation even before
his aberrant act is exposed, then there is something more than moral hypocrisy at
work. R.C. Naso argues that the hypothesis of superego weakness fails to explain
the intentionally deceptive behaviour of the true hypocrite.'® The true hypocrite,
although he demonstrates moral weakness, does not react with shame and anxiety
until when he is exposed as he is more concerned about how he can maintain his
cover undetected. He engages in deliberate acts of deception of those around him
and is at pains to appear morally superior to them.
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The third hypothesis posits that the practice of moral hypocrisy is inversely
proportional to moral integrity. It is generally believed that if a person has an integrated
superego and is committed to a normative value system, there is less likelihood of
hypocritical behaviour as the higher sense of moral responsibility inhibits morally
compromised behaviour. However, research findings of Bateson and others'' fly in
the face of this popular belief. Higher levels of moral responsibility seem to correlate
with the practice of hypocrisy as greater efforts are seen to be made by such persons
in order to appear moral. There are many reasons for the desire to appear moral
such as, the social and self-rewards of being seen and looking at oneself as morally
superior and to avoid the social and self-punishments for not being so. Moral
motivation is to be distinguished from empathy-induced altruistic behaviour in
which one does not seek to serve self-interest to look altruistic rather is interested
in benefitting the target of empathy as the goal. The generality and abstractness of
universal moral principles such as justice, and compassion make them vulnerable
to moral rationalization, where the person attempts to justify to oneself — if not to
others — why a situation that is advantageous to them or to their dear ones does
not violate their moral principles. For instance, the case of terrorist attacks by one’s
own side are just regrettable yet necessary evils while the same act committed by the
enemy becomes an inhuman atrocity. Rationalization of this kind become easy due
to the abstractness of universal moral principles. The ability in dodging the binding
nature of moral principles may explain the relatively weak empirical correlation
between principled morality and moral action.'?

The fourth hypothesis postulates that moral hypocrisy involves the defence
mechanism of disavowal.”® The moral implications and consequences of hypocritical
behaviour are disavowed in order to maintain the perception of self as honest and
ethically upright. In consenting the discrepancy to exist, the individual deceives
himself. While efforts to avoid the deep-rooted feeling of shame provides a
motive for hypocritical behaviour, the defence mechanism of disavowal makes the
dissimulation possible while lessening the possibility for reflective self-awareness.
In disavowal, the moral lapses are not interpreted negatively as personal failures,
instead, they get rationalized as actions which are uncharacteristic of one’s self
or reflective of one’s personality. The mechanism of disavowal, combined with
rationalization diminishes the sense of agency, self-experience, negative affect states
such as shame, awareness of moral values and reduces the availability of cognitive
resources necessary for critical thinking and judgement. The use of the mechanism
of disavowal deprives the hypocrite of the ability to confront his discrepancies and,
as a result, when unmasked, he is likely to be surprised by how he could act that way,
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instead of assuming responsibility and ownership of the blame. Disavowal helps the
selective compromise and waiver of conflicts among moral standards without their
complete abrogation. It is as if the person can inhabit in two worlds simultaneously:
that of his cherished moral standards and of his depraved desires at the same time
without feeling any personal discomfort at the level of conscience. It may however
be noted that, although there is widespread use of disavowal and rationalization,

the hypocrite is very sensitive about other’s perception of his self and his actions.'*

The Deceptive Pursuit of Self-interest and the Need to Feel Morally Superior

Hypocrisy involves reaching a compromise among conflicting cognitions, values,
and beliefs. The cognitive dissonance model of L. Festinger suggests that dissonance
among various cognitions necessitates efforts to restore cognitive consistency. Based
on this model, it may be argued that even the hypocrite, while violating some
moral standards, is conforming to his other moral standards. It is as though he lives
simultaneously in two moral universes that are mutually contradictory in nature.
Compromise among conflicting cognitions enables self-deception while allowing
contradictory sets of ideas and beliefs to coexist at a conscious level. Psychoanalyst
and self-psychology expert Arnold Goldberg employs the term sublation to explain
a mechanism which helps moral hypocrites to contemporaneously inhabit two
contradictory moral universes. Sublation refers to what is both abolished and
preserved, what is concealed yet saved and kept aside at the same time. Persons who
live moral hypocrisy on a constant basis embrace and discard a part of their self.
The disowned behaviour of the hypocrite is both scorned and retained and never
discarded even after much resolve and is returned to periodically."”

Those who practice hypocrisy deceive themselves thinking, “I desire that people
respect me. If they knew what I am really like on the inside, they wouldn’t respect
me. Therefore, I need to keep up a good image of myself. Besides, this is what most
people do.” And so, he tries to impress others and ends up deceiving himself in
the worst possible manner. Hypocrisy involves the deceptive pursuit of self-interest
where the person tends to violate his or her own ethical standards. If we regard
the pure pursuit of self-interest at the expense of others, then arises the question
regarding the keen interest of the hypocrite to appear morally better than he is.
Therefore, the moral hypocrites are not like the malignant narcissists or sociopaths
who have neither regard for other’s interests nor interest in how others perceive
their reckless pursuit of self-interest at the expense of others. Malignant narcissists
and sociopaths do not feel any guilt or empathy for those they take advantage of,
for all that matters to them is to succeed in exploiting others at any cost and create
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doubt as to their true intentions in their game of deception. What distinguishes the
hypocrite from the sociopath is not the absence of guilt but his ability to engage in
immoral acts despite awareness of and commitment to internal ethical standards.

The deceptive pursuit of self interest in the hypocrite becomes even more
interesting in the sense that he reacts with bewilderment about the motives for his
deceptive behaviour and his failure to foresee the consequences of his actions. The
hypocrite rationalizes the repugnance resulting from the awareness of each act of
deception by finding some positive and noble motivations to continue the same.
The hypocrite has the intense desire to be perceived as morally superior to others
and has relative intactness of moral standards even when he engages in immoral
acts. The need to appear morally superior makes him engage in dissimulation. The
hypocrite does not desire to live a divided life. Faced with the cognitive inconsistency
of his aberrant behaviour with his moral standards, he tries to rationalize his
immoral behaviour as temporary lapses which he can remedy soon enough in the
future and disavows the presence of uncomfortable affect states of guilt and shame
from the psyche. The defence mechanisms of disavowal and rationalization play
a significant role in the maintenance of moral hypocrisy.'® They rationalize and
disavow inconsistencies in their behaviour which ordinarily should produce feelings
of defectiveness, vulnerability and exposure that are usually associated with the
emotion of shame. This helps them avoid being aware of the presence of shame in
their ethical system and to hide awareness of their defects and inconsistencies from
others and themselves.

The Pathology of Shame at the Root of Moral Hypocrisy

Recent psychoanalytic literature speaks of the pathology of shame that underlies
the origin and maintenance of moral hypocrisy'”. Hypocrites have an ethical system
in which the emotion of shame is defensively denied its legitimate space. The
emotion of shame is a very painful one for the one who experiences it as it signals
one’s diminished status in the eyes of other persons. People who suffer intense
shame have an adversarial relationship with themselves. It makes one perceive
oneself as defective and flawed as a human being, contributing to a generalized
sense of worthlessness. One who experiences excessive shame will make efforts to
cover it up and will avoid all efforts to reveal his inner self to anyone. In addition,
he will avoid exposing himself to himself. Intense shame becomes so unbearable
because in it the self becomes its own object of contempt and ridicule, someone
who cannot be trusted anymore. This fills the person with a sense of emptiness and
the person lives with the constant awareness of being defective and flawed on the
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inside. Awareness of the core defective self makes efforts to cover it up necessary.
The person does it by constructing a false self of pretences and make-beliefs. As the
false self takes centre-stage, the real self goes into hiding.’* And as time goes by, the
false self assumes several layers of defences and pretence that one loses touch with
his core self and become a true hypocrite. It is as if he has a gaping hole in the core
self which is covered up by several layers of pretence.

The hypocrite rarely ever allows himself to experience the feeling of shame
in relation to his inconsistent behaviour. Anxiety about shame motivates the
hypocrite’s desperate efforts to hide behind the mask of apparent good behaviour
and use of every opportunity to appear morally superior so that he can continue
to enjoy acceptance and love from the ones he is able to deceive. Every success
in deception further motivates the hypocrite to keep the cover even safer and to
abrogate the conditions to let himself experience shame which otherwise would
have rendered him capable of reflective self-appraisal. The hypocrite who suffers
from shame can neither integrate nor escape the shameful self-image he is at pains
to hide from everyone. He feels overwhelmed and powerless at its emergence in
every meaningful relationship. Each time his cover of hypocrisy is blown away, he
would oscillate between feeling that he was the innocent victim of the circumstances
which were beyond his control and seek forgiveness for his mistakes. Yet, regrettably
he does not recognize that his style of interpersonal deception reflects something
important about him. In wearing the mask of hypocrisy and deceptive pursuit of
self-interest, he can simulate conditions of mutual respect, trust, and confidence
but at a much deeper level he is painfully aware that real acceptance in the world of
reality is possible only with this mask of being a morally superior being and without
it he would feel weak, exposed, ashamed and inherently defective. Thus, he settles
for the less painful option which is carrying the mask of hypocrisy. Avoiding shame
at any cost provides an indirect motive for the perpetuation of hypocrisy.

The hypocrite engages in deception by depriving the other of information
important to establishing and maintaining relationships involving mutual trust. He
betrays the trust he receives not only to hide shameful aspects of his self but also
to ensure that he receives the love, acceptance, and trust that he cannot otherwise
obtain from the other. The behaviour of the hypocrite also reveals that he tries to
shift the internally felt sense of shame onto others by his moralizing, contemptuous,
judgemental, holier-than-thou attitudes. Such behaviour shows the interpersonal
transfer of shame. Judging others as bad and sinful is a way of feeling morally
superior and avoiding inner self-reproach.
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Hypocrisy and the Avoidance of Reflective Self-Appraisal

Psychodynamic perspectives also point out that the hypocrite avoids reflective
self-appraisal despite his knowledge of moral norms neither because he is incapable
of feeling shame nor because of the inability to assess his deviant behaviour from
the perspective of the other. The hypocrite uses fantasies to substitute for the correct
appraisal of reality and of the potential consequences of his dissimulation. This way
he can diminish his shame anxiety about the bad behaviour."” In hypocrisy, there
are several things which take place simultaneously at different levels in the psyche.
At one level, the defence mechanisms of disavowal and rationalization help avoid
the experience of shame, reflective self-appraisal, and ownership of responsibility
for the moral lapses. The hypocrite contemporaneously holds in mind disparate and
contradictory cognitions and values coming from his actual and ideal selves, and
only the more personally expedient one is attended to at a time. Because deception
is necessary for the creation of a favourable impression in the victim, hypocrisy
consistently implicates the intention to deceive. The hypocrite needs to be liked
and accepted to avoid intolerable feelings of deep-rooted shame. There is also a self-
deception that happens in which the hypocrite responds positively to the acceptance
he receives through deception and as a result feels morally superior and more secure.
This experience of self-deception present in the hypocrite depends on the relative
disconnection among his core values, actions, intentions, and awareness of the
consequences of actions as a result of the operation of the defence mechanisms
of disavowal and rationalization. His core beliefs are altered to accommodate the
immoral behaviour. The apparent non-awareness of the discrepancy between his
words and actions because of disavowal and rationalization, increases his self-
deception, emboldens him for further dissimulation and increases his felt sense
of inner security and confidence in his ability to do so at will. In addition, there
is something that happens at the interpersonal level. The hypocrite, although he
experiences a diminished sense of personal agency due to lack of reflective appraisal,
is however, able to influence and modify the perceptions of his victim in his favour
and make the other attuned to his needs. Simultaneously, the hypocrite gleefully
embraces the reflected gaze of the other about him as it satisfies his fantasy of
receiving recognition and acceptance.”

The Object of the Hypocrite’s Deception

People often think that the object of the deceptive pursuits is the real person
of the other. However, the reality is entirely something else. The object of the
deceptive pursuit of the hypocrite is to be understood dynamically as it involves
140 JULY - DECEMBER 2020



Unmasking Moral Hypocrisy among the Consecrated

the integration of three distinct dynamics. Firstly, the hypocrite wears his mask
for the one who offers the desired for acceptance, love, and recognition. The other
here is not be confused with the real other who is being deceived but rather stands
for an elaborately constructed other in the fantasy, understood psychodynamically
as a caregiver in the early life of the hypocrite. Early experiences of conditional
acceptance and gratification of wishes through false self-relating stands at the root
of this dynamic. Secondly, the mask is worn for #he real other who offers love and
acceptance as deception is essential to ensure this outcome because the hypocrite
believes that rejection and disappointment are likely to ensue upon detection and
accurate appraisal by the other. Thirdly, the mask is worn to deceive oneself. Only
through the process of self-deception, the circle of hypocrisy becomes complete.
If he does not deceive himself into believing that he is doing it right, he must
constantly endure the agony of realizing that he deserves contempt and ridicule that
he constantly and desperately avoids. In short, it may be said that in the circle of
hypocrisy, there is deception of a fantasied other, a real other and of oneself.*!

Moral Hypocrisy and Overpowered Integrity

People who are moral can at times face the possibility of overpowered integrity
when they realize that their choice to remain moral will involve a personal cost. In
such moments, the self-interest overpowers integrity and they end up behaving in a
hypocritical manner. We can distinguish moral hypocrisy from overpowered integrity
by examining the person’s intent when initially faced with the moral dilemma. If
there is no major personal cost, those with overpowered integrity will continue to
act moral but when there is a personal cost, the need to safeguard self-interest takes
over their integrity.? This tendency may be noted among the consecrated persons
as well. Those in positions of leadership can behave in a hypocritical manner by
making compromises when the choice to be made in favour of a value involves a
major personal cost. The desire to protect one’s self interest and avoid the personal
cost overpowers their already weak sense of integrity and they end up behaving like
hypocrites. Studies have shown that even moral people often fail to act morally.”
The horrendous and evil atrocities that our society has witnessed — the acts of
terrorism, mass killings, religious wars, financial frauds, abuse of minors and large-
scale cover ups even on the part of Church authorities — have borne testimony to
the fact that such deeds are not done only by purely evil and wicked minds. Even
persons who value morality can at times behave in ways that show utter disregard to
the moral values which they hold important. They seem to be cases of overpowered
integrity.
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The Cost of Being a Hypocrite

The tragic part of the story is that, while the hypocrite manages to deceive
and obtain the longed-for acceptance, love, and trust from the gullible other, he
is permanently locked into a cycle of conditional acceptance and compromised
intimacy that lacks genuineness. This makes him unable to enjoy genuine
acceptance, trust, and love that he desperately seeks. He is forced to deceive himself
and repeat endlessly the interpersonal deception to avoid the threat of rejection
while hoping that his cover would never be blown by a discerning eye. The trust he
obtains depends on deception, and the act of continuous interpersonal deception
taints what he seeks and depends on. The hypocrite does not feel consciously that
his transgressions are morally permissible, and he derives remarkably little pleasure
from his acts of interpersonal deception. He rather experiences his transgressions
as the only possible means to reconcile and deal with all the conflicting interests
of his life. He avoids rather than struggling between the available alternatives,
unable to choose between the morally right and the morally reprehensible due the
psychological conflict.* In maintaining his cover constantly, he not only disavows
the discrepancy between his acts and moral values, but also the need of choosing
between them rather than deceptively maintaining the deception.

The fear of exposure and shame causes the hypocrite to take extreme measures
to avoid it through further deception and as a result he compromises the very
relationships he craves for and ruins his integrity even further. When the pattern
of interpersonal deception is well set, hypocrisy further intensifies the need for its
maintenance. The intrinsic connection between being oneself and feeling loved is
rendered weak by the hypocrite’s fantasy that acceptance can only be found by
appearing to be someone else, an expurgated version of oneself. He desperately seeks
a person who offers unconditional love and acceptance despite his shame inducing
personal flaws but is unwilling to risk rejection if what lies beneath the mask is
exposed. This potential risk sets the stage for a self-defeating cycle of avoiding shame
by pretence and constant interpersonal deception and the hypocrite slowly but
surely settles for wanting to appear moral rather than being moral.

The hypocrite is never a person who enjoys life or is happy. He should constantly
stay on the alert so that his mask does not come off or that his lies are not subject to
scrutiny. He has a negative and unloving relationship with himself. Exploration of
the inner life of the hypocrite reveals disavowed and entitled expectations about life.
He is caught up in a cycle of inauthenticity and shame where his apparently good
moral motives are selectively dissociated. He likes to conform to social expectations
to reap the benefits of acceptance and the security of attachment he gets in return.
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Psychodynamic perspectives tend to view moral integrity of a person as dynamic
and malleable rather than a fixed trait or structure. It is a process that involves
both self-directed and unconscious elements. As a result, moral behaviour cannot
be a direct result of rational deliberation and of character alone, but also depends
on unconscious processes that impede the process of rational deliberation. Moral
integrity paradoxically involves tolerance and intolerance to alternative courses of
behaviour. One reason the hypocrite is adept at interpersonal deception is that
he remains largely unknown to his own self. He deceives others as though with
sincerity. The ability of a person to experience genuine guilt depends on the extent of
integration of one’s values, ideals, and commitments with the personal identity. As
he desperately needs social approval and the security of attachments, the hypocrite
often behaves morally in social situations because that is the least expensive way to
be perceived as upright and moral. His behaviour is regulated by the need for shame
avoidance and not by genuine guilt.

The Hypocrite’s Relationship with God

There are several instances in the Bible of people practicing hypocrisy and then
getting exposed. One such instance is of king David, who, after he commits adultery
with Bathsheba, relates with her husband Uriah in a friendly manner to deceive
him so that he could keep under the wraps the truth of his morally reprehensible
behaviour. King David’s moral hypocrisy is at its best when, confronted by prophet
Nathan who narrates the story of a rich man who unjustly appropriates the only sheep
of a poor man for his feast, he is enraged by righteous indignation and swears by the
name of God to punish the unjust rich man. Only when the prophet tells him in his
face, “You are that man”, David begins to recognize and accept his moral hypocrisy
and face the unsavoury and painful truth about himself. This eventually leads him to
genuine repentance and conversion. Among the sins that Jesus denounced strongly
stands the hypocrisy of the Pharisees who considered themselves morally superior
and justified before God. In a recent homily at the Casa Santa Marta, pope Francis®
said that hypocrisy was not the language of Christ and should never be that of
Christians because the practice of hypocrisy can kill the Christian community.
Following the example of Christ, the language of Christians should respect the
truth and needs to guard against the tendency to adulation. Jesus calls the doctors
of the law as hypocrites because they say and do one thing while in their mind, they
have other things. A Christian can never be a hypocrite and a hypocrite can never
be a Christian in the true sense of the term. A hypocrite is always an adulator and
uses his language of praise to please the hearer in a dishonest manner to deceive him.
The pope also reiterated in the homily that the language of hypocrisy is a language
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of deception, the same that was used by the serpent to address Eve in the garden of
Eden. It begins with a language of praise and ends up destroying the person of the
other. From a psychological perspective, it may be surmised that even when they
engaged in all sorts of interpersonal deception to project an image of themselves as
religious, upright, and morally irreprehensible, deep inside they must have been
painfully aware of their inconsistencies and perhaps even wished God didn’t notice
their deception. Jesus, in facing the hypocrisy of such persons, always responds with
the truth and reality. The consecrated person who acts in a morally superior manner
and is intolerant of the failings of others, has a need to feel right before God even as
he knows in the depths of his self that he is inauthentic and needs healing.

The Effect of Hypocrisy on Interpersonal Relations in the Community

Sincerity is of utmost importance in close interpersonal relations because mutual
trust and esteem form the basis of such relationships and such relations become
difficult or impossible unless we believe and trust that the other is sincere in his
dealings. Among the significant variables that stand in the way of building up
transparent and loving human relationships within the religious communities is
the difficulty members have with trusting one another when the behaviour and
intention of the other is suspect. When persons who are honest and transparent in
the community notice the practice of hypocrisy in some community member, the
first casualty is the loss of trust in that person because he lacks integrity of character,
is deceitful and therefore cannot be trusted. When there is no trust, there can be no
genuine interpersonal relationship. Loving becomes a difficult exercise when you
realize that the other is dishonest and hypocritical. Community life then becomes
a farce of living together without genuine loving, giving and trusting. The effects
are more insidious if the one practicing hypocrisy is in a position of leadership as
those under his authority lose their esteem and trust in him. Resentment builds
up when others realize the double standard of the leader that sets different rules
for each. This can demoralize the weak ones and infuriate the strong ones who are
honest and transparent. Hypocrites ruin interpersonal relationship also because of
their tendency to hide their faults, blame the other and the need to feel better than
the rest. In short, the practice of hypocrisy vitiates the life and relationships in the
religious community.

The Role of Healthy Shame in Healing Hypocrisy

“Observe the right time and beware of evil; and do not bring shame on yourself.
For there is a shame which brings sin, and there is a shame which is glory and
favour” (Sir 4:201-21).
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The shame that the hypocrite experiences is a toxic shame that does not help him
accept and integrate the less honourable things about himself. It is, as the book of
Sirach says in the citation above, a shame that brings one to sin, the sin of dishonesty,
deception, corruption and eventual alienation from the self. The sense of shame that
brings glory and favour from God is a dignified shame that is humble and accepts the
truth about oneself, warts and all. The hypocrite experiences the excruciating pain
of loneliness as he alienates himself further from his true self through his deception
and loses the benefit of honest human feedback which could have helped him to
be really himself. In choosing to deceive, he misses the empathic, mirroring and
compassionate eyes of others. Feeling a healthy sense of shame is to recognise that
we are all fundamentally limited, needy, and vulnerable human beings. One who
feels a healthy sense of shame knows that he needs others and that he does not have
to fake anything to receive acceptance and love. Author John Bradshaw? suggests
that for people to experience healthy shame, they need to admit powerlessness and
unmanageability, have faith that a higher power can restore them to sanity and
decide to give up control and submit one’s will to the care of God who restores
them to feel healthy shame and grounds them in their fundamental humanness. To
be truly committed to a life of sincerity, love, and truth, one needs to be willing to
commit oneself to reality. This commitment calls for the willingness and the ability
to undergo the pain of constant self-appraisal. Such an ability depends a lot also on
the positive and loving relationship one has with oneself and from an openness to
receive honest human feedback without the need to hide or deceive.

Helping the Hypocrite Heal

The consecrated person who practices hypocrisy can be helped to come out of it
with the help of non-shaming trustworthy persons in whose presence the hypocrite
can find empathy and non-judgemental compassion and less need to be on guard
and to be defensive. Helping this individual to honestly share his feelings in a
trustworthy environment can lead to healing. The hypocrite needs to be helped to
recognize the split-off parts of his self and accept self with unconditional positive
regard. As the central dynamic in hypocrisy is shame avoidance, the focus of help
needs to be also on healing the toxic shame which binds him and makes him put
on different masks to obtain love, esteem and acceptance by deceit. This will help
him to eventually experience a healthy sense of shame and accept his defects with
humility, courage and truth. Healing comes also from realizing that trust, esteem
and affection are available even without having to resort to deceit and pretence. The
hypocrite is also in need of healing from his false sense of self-sufficiency that makes
him even relate to God with haughtiness and manipulation. This false sense of
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self-sufficiency makes him think that no one is above his ability to manipulate and
persuade. Greater awareness of his tendency to interpersonal deceit and its personal
costs can help the hypocrite experience genuine regret and want to get closer to God
and others in truth and humility and embrace the till-now-rejected parts of his self.
When his ability for reflective self-appraisal is restored, he becomes able to make
a realistic evaluation of the consequences of his actions and gradually experience
genuine guilt and a healthy sense of shame which lead him on the road to healing
and wholeness.
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