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			Dedication

			To St. Teresa of Calcutta
and to two of her most exemplary disciples,
Jim and Mary Towey,
without whom this book would never have been written.

		

	


	
		
			Prologue

			A Vision of Christ in the Poor

			[image: teresa_icon.eps]St. Teresa of Calcutta will be shown in these pages to be the originator, along with God, of a distinctive form of theological knowledge that will be identified as a Christo-ecclesio-humano-centric mysticism. Mother Teresa’s mystical theology will prove to be the guiding force in her entire theory and practice of seeing and serving Jesus Christ in the poorest of the poor. God’s gift to Teresa of an experiential knowledge of Christ’s presence in today’s world will also turn out to be a significant source of theological and pastoral renewal in the Church of the twenty-first century.

			It must be admitted from the outset, however, that St. Teresa of Calcutta, in her simplicity and humility, would definitely disapprove of the complicated-sounding subtitle of the first part of this book. Teresa would reject even the slightest suggestion that she herself had inaugurated a new expression of Christian theology and spirituality in what will be named here as a Christo-ecclesio-humano-centric mysticism. 

			It is undeniable, nonetheless (notwithstanding Teresa’s presumed protests from the grave and from heaven), that she definitely brings a new emphasis to Christian and worldwide spirituality and theology. Teresa’s thought and action provides a source for ecclesial renewal, along with a fresh expression of genuine mysticism, all within the full and authentic understanding of mystical theology which is provided by the Church’s spiritual tradition. As will be shown, Teresa’s mysticism will influence her entire body of theological thought and pastoral practice.

			Theology in the traditional ideal of St. Anselm is fides querens intellectum (faith seeking understanding). Therefore, theologically speaking, it will be useful for us to strive here to understand better Mother Teresa’s theory and practice of a new theological vision. It is hoped that an exploration of Teresa’s theological principles will provide an enhanced understanding of the immense implications of her vision of Christ in the poor.

			Several authors have previously connected Mother Teresa with St. John of the Cross. Yet there is still a need to clarify, as accurately as possible, the significance of Mother Teresa’s mysticism of darkness and service. There is also the question of where and how Mother’s mysticism “fits into” the Church’s spiritual tradition in general and into the sanjuanist theological schema in particular. To be analyzed here, then, as precisely as possible, is how Mother Teresa’s spirituality relates to that of St. John of the Cross and what it means when we say, “Mother Teresa saw and loved and served Jesus Christ in the poor.” The mystical theology of Mother Teresa will be explored in this book, in two parts.

			Part One, on Mother Teresa through the eyes of St. John of the Cross, is an investigation into Teresa’s mysticism of suffering and poverty and “the dark night of the soul” leading into “union with God.” Part Two is a theological assessment, both positive and negative, of the impact of Teresa’s theory and praxis. This includes an evaluation of her Christology and Pneumatology, anthropology and ecclesiology, spirituality and thought on interreligious dialogue. The goal from the start is to examine the central spiritual and theological concepts which motivate Mother Teresa’s thoughts and deeds, unpack the meaning of these concepts, and evaluate the importance of her spirituality and mysticism.

			To be utilized here are the theological and mystical principles of the Church’s Mystical Doctor, St. John of the Cross (who relies heavily on the theology of St. Thomas Aquinas). The objective is to derive a few preliminary theological conclusions as well as questions about Mother Teresa’s ongoing impact on today’s Church and world. A preview toward our conclusion suggests that Mother Teresa will be found to be a great mystic-saint, of course, yet almost entirely aside from any extraordinary visions or locutions. She is a mystic-saint fully within the Church’s spiritual tradition, yet in a new way and in a new context. This is precisely because her thought and praxis extends the influence of Jesus Christ in ways both old and new.

			Mother Teresa’s mysticism of seeing Christ in the poor is most significant. This vision will be identified as being an important source for theological and pastoral renewal in Teresa’s own life and in the life of the Church and the world of the twenty-first century and beyond. Beneath her outward appearance—of a simple woman of faith-filled service—lives a person of profound theological thought and wise leadership and energetic self-giving to Christ in the poor.

			A few words must be said about the texts to be used in this theological investigation of Mother Teresa’s thoughts and actions. Mostly the texts are quotations from Mother Teresa’s writings and letters and speeches. But there is one significant problem here. This is the fact that many of Teresa’s biographers claim to quote Teresa, yet often they fail to provide accurate and locatable specifications about precisely when and where and to whom Teresa communicates her thoughts. In this matter, Father Brian Kolodiejchuk, MC, is by far the best of the lot, as he provides, for the most part, an excellent source-book of accurate and specific quotes from Mother Teresa in his insightful work, Mother Teresa: Come Be My Light: The Private Writings of the Saint of Calcutta. Yet even here, unfortunately, there are numerous “quotations” that lack specification. Therefore, in the current pages, and especially in the endnotes, when a biographer fails to specify where the “quote” comes from, it will simply be noted as a reference “without specification.”

		

	


	
		
			Part I

			 A Christo-Ecclesio-
Humano-centric Mysticism
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			Chapter 1

			Mysticism as Experiential Knowledge of God

			[image: teresa icon]

			Among the countless people who reflect on the important life and work of St. Teresa of Calcutta, it is safe to say that some, but not most, think of her as a mystic. Holy woman, humble witness, endurer of spiritual darkness, icon of service to the poor—yes, she is all of these, of course—but mystic? Probably not, in the general estimation. 

			We do not immediately think of Mother Teresa as a mystic, in the same company of great mystic-saints and blesseds as, say, Bernard of Clairvaux, Julian of Norwich, Catherine of Siena, Teresa of Avila, and John of the Cross. Yet it might prove to be helpful if we were to begin to think of Mother Teresa as a mystic. For she has much in common with the classical mystics, and much to teach us about mystical theology, albeit with her own new focus.

			The evidence prompts us to acknowledge Mother Teresa as a great mystic-saint, all the while remembering that her mysticism must be clearly defined and understood and critiqued in the appropriate way. For Mother Teresa’s mysticism, in a way, has very little to do with extraordinary locutions or visions. These are real in her life, though often incorrectly thought of as necessary to being categorized as a mystic. Rather, Teresa’s mysticism has much more to do with her recognition of Christ in spiritual darkness, in suffering, and in the poorest of the poor. This gives to Teresa’s mysticism a new and unique focus.

			There are numerous students of Mother Teresa’s spiritual journey who point out that relatively early in her life, around 1946 to 1950, she experiences an extraordinary “spiritual event” consisting of many smaller “spiritual moments.” That is, she has extraordinary locutions, as when she repeatedly hears “the Voice” of the Lord and experiences what she calls “visions & voices” inviting her to discover and serve God in the poor.1 This is significant, and these events are “real,” and the authenticity of these private revelations has, in some measure, been confirmed by the Church in canonizing Teresa.

			But even among those who rightly assert that Mother Teresa’s locutions are important in her life, it is often unfortunately the case that many go on to make a serious mistake. That is, they think that Mother Teresa is a mystic-saint precisely and solely because she has these extraordinary locutions. In other words, it is felt by some that Mother Teresa would not be a mystic-saint, or a saint at all, if she had not had these extraordinary “visions and voices.” This is, sadly, an incorrect assessment of what it is that makes Mother Teresa a genuine mystic-saint. It reveals also an incomplete understanding of what mysticism and mystical theology actually are.

			What makes Mother Teresa a genuine mystic-saint within the Church’s spiritual tradition is not her extraordinary locutions but rather her knowledge. She is given knowledge of the mystery of God in Christ, that is, the distinctive form of knowledge which is often named in the Church’s spiritual tradition as wisdom or sapiential knowledge or knowledge of the journey. Mother comes to possess what St. Thomas Aquinas calls the two ways of knowing the goodness of God: speculative and experimental knowledge. Namely, Teresa has not only speculative (i.e.., intellectual and probably memorized catechetical) knowledge of the mystery of God in Christ, but also experiential (i.e., sapiential and emotionally felt) knowledge of the presence of God in the poor.

			This experiential knowledge is the distinctive kind of awareness that St. Thomas Aquinas calls “experimental [or experiential] knowledge” (cognitio … affective seu experimentalis). It is a form of knowing that includes speculative knowledge as well as experiential knowledge. In Mother’s case, she attains a distinctive form of heightened awareness or felt knowledge of God’s presence in the poor, as when, in the words of St. Thomas Aquinas, one experiences in oneself (dum quis experitur in seipso) the goodness of God “through tasting the divine sweetness,” in the manner of knowing Divine things by feeling them.2

			Mother Teresa in the second half of her life from roughly 1946 to 1997 has a mystic’s awareness of the presence and goodness of Christ in the poor. This special knowledge is linked, simultaneously and paradoxically, with her personally felt experience of God’s absence from her own life, as she endures extreme spiritual darkness and painful emotional suffering. It is this interior cross that makes Teresa very eager to please Christ, in a paradoxical and mystical way, by participating spiritually in Christ’s suffering in the poor, and especially by satiating His thirst for the souls of the poor. Mother Teresa is a recipient of experiential knowledge of the presence of Christ in the suffering poor. For we “fill up what is lacking in the afflictions of Christ on behalf of his body, which is the church” (Col 1:24).

			The extraordinary experience of frequently hearing Christ’s “Voice” was merely, it must be remembered, a real yet unnecessary kind of “icing on the cake,” within the much more significant gift of theory and praxis that God was giving to Mother Teresa after 1946 until her death in 1997. For God was giving to Teresa (and to the Church and to the world through her) a new and transformational insight into the presence of the living God in today’s world. For God, in Mother’s view, is especially present in the poor and in all who experience poverty in others or in themselves. Mother Teresa’s distinctive “vision” of the presence of Christ in the poor and in suffering and in darkness would enrich and change the Church and the world in significant ways.

			This actually-ancient-though-often-forgotten insight into Christ’s presence in the poor would be Mother Teresa’s most significant “vision.” Teresa’s extraordinary spiritual experiences are real and significant. Yet more importantly, it is Teresa’s knowledge of God’s presence in the poor that makes of her a genuine mystic, much more so than the private locutions which she experiences throughout several years of her life around 1946 to 1950. St. John of the Cross in sixteenth-century Spain, the Church’s Mystical Doctor, whose spiritual principles will be used here to analyze Mother Teresa’s mysticism, consistently directs his advisees to detach from extraordinary locutions or visions as being completely unnecessary, and often a hindrance, to authentic spiritual growth. Mother Teresa lives, for the most part, by that kind of sanjuanist advice and detaches herself from relying slavishly on the private revelations given to her.

			Still, Teresa does pay attention to her locutions, more than even she herself wants to admit, as we shall see. She recognizes through her spiritual directors that her locutions are real and usually helpful, even though they bring her untold pain and she needs to be very cautious about basing major life-decisions on them. For anyone can be misled in the matter of private revelations, since, as St. Paul warns us, Satan can disguise himself as an “angel of light” (2 Cor 11:14).

			But let us make no mistake about it. Mother Teresa for several years does have extraordinary spiritual experiences and she does pay attention to them, even though, as we shall see, she claims they do not influence her. In this, Mother is more similar to St. Teresa of Avila (who allows for a significant degree of positive influence from extraordinary spiritual experiences) and more unlike St. John of the Cross (who allows for virtually no influence from extraordinary spiritual experiences, lest a soul be gravely misled).

			The “vision” of Christ in the poor comes to Teresa largely through extraordinary spiritual experiences that are given to her for a relatively brief period of time in her life. Teresa receives from God a close encounter with Jesus Christ in a series of extraordinary spiritual experiences, often unwanted, from roughly 1946 to 1950, a turning point in her life. Teresa experiences, through her physical-yet-now-spiritualized senses, what she refers to as “visions & voices” (mostly locutions or verbal indications of the thoughts of God).3 These extraordinary communications come to Teresa from the risen and exalted Christ, Who calls her to recognize and serve and love Christ in the poorest of the poor.

			Typically locutions or “supernatural words” from God may come through words that are heard externally (auricular or exterior locutions), or are heard in one’s imagination (imaginative interior locutions), or are heard immediately without words (intellectual interior locutions). Teresa’s extraordinary spiritual experiences are mostly interior locutions of the imaginative and intellectual types. Yet occasionally Divine communications arrive in the apparitional form of seeing-with-one’s-now-spiritualized eyes. This happens, for example, when Teresa receives in 1947 a now-famous three-part vision (imaginative and intellectual, with an auricular component) of a large crowd. The vision consists of the crowd calling to Teresa for Jesus’ help (“[B]ring us to Jesus”) and of our Lady speaking to Teresa (“Bring them to Jesus”) and of Jesus with Mary asking Teresa a question (“Will you refuse to…bring them to me?”).4

			There are people today who heretofore, mostly unwittingly, have excluded Mother Teresa from the category of mystic, or simply not thought of her in that category, for various reasons, which are quite understandable. The exclusion of Mother Teresa from being considered by some in the common estimation as a mystic-saint is due to two main factors, which spring, ironically, from the same issue. That is the question of whether Teresa had extraordinary spiritual experiences in her earthly life.

			First, there are some who do not categorize Mother Teresa among the mystic-saints, precisely because there was originally in Teresa’s life-history virtually no public evidence of any extraordinary spiritual experiences such as locutions or visions. That was prior to the posthumous publication from her secret writings of accounts of extraordinary experiences, such as locutions and serious struggles with the interior emotional feeling of the absence of God. Father Brian Kolodiejchuk M.C., the postulator for Mother Teresa’s cause of canonization, in his penetrating and groundbreaking book, Mother Teresa: Come Be My Light: The Private Writings of the “Saint of Calcutta”, has settled the question about whether Mother Teresa had extraordinary spiritual experiences—she did.

			There is, however, a dimension in Mother Teresa’s spirituality which remains mysterious, long after the posthumous publication of many of her secret thoughts about God and life. The mystery is this. Paradoxically, Mother’s spirituality of outreach in service to others is clearly kataphatic (that is, positive, finding God in all things and in all people, especially in the poor), while her interior personal spirituality is strongly apophatic (that is, negative, finding God only in the darkness and in emptiness and beyond all attachment to what is not God, and even, in a way, beyond attachment to the things of God such as the Blessed Sacrament, as we shall see). Those who did not consider Mother as a mystic due to her lack of extraordinary spiritual experiences now know that she did have extraordinary experiences, though usually of the negative kind, meaning that she experienced God more by His “absence” than by His “presence.”

			Secondly, there are other people who are now very eager, since the discovery of the new posthumous evidence, to place Mother Teresa squarely in the category of mystic-saint, precisely because she had extraordinary spiritual experiences. In the common estimation, Mother Teresa can be simultaneously thought of as being a mystic-saint, and as not being a mystic-saint (but a saint nonetheless), due to the exact same issue, namely, her abundance, or lack of, extraordinary spiritual experiences. For her unusual spiritual experiences were wrapped in emptiness and darkness and poverty, which can be wrongly interpreted by some as meaning that she had no spiritual experiences at all. In fact, however, her being a mystic-saint has relatively little to do with her extraordinary spiritual experiences, as we shall see, but much more to do with her piercing the darkness with a powerful vision of Christ in the poor.

			Most people,unfortunately, are impeded by an inadequate knowledge of the Church’s correct spiritual tradition on mysticism, and in Mother’s case, on why she can be thought of as a mystic-saint at all. It is hoped, therefore, that the distinctions drawn here will help to identify Mother Teresa as, indeed, a mystic-saint of the highest order, but not primarily because of reasons related to extraordinary experiences. 

			As we shall see, and as we shall have to repeat often in these pages, extraordinary spiritual experiences, strictly speaking, have virtually nothing to do with a person’s being a mystic, as the Church properly understands what a mystic is.

			The Church in canonizing Mother Teresa allows us, in some measure, to think of her as being positively connected with various categories of saints, in the manner of, say, St. Thomas More. He is a martyr, yes, but also a “holy man” and a “teacher” of sound doctrine, to name just two of the categories under which saints are celebrated in the Church’s Liturgy of the Hours. Likewise, we can think of Mother Teresa as having a positive connection with several categories of saints, such as those who were virgins or martyrs or holy women or religious or teachers or servants of the underprivileged or doctors of the Church.

			We are not prohibited, of course, from also thinking of Mother Teresa as being a mystic, in her “vision” of Christ in the poor. But “mystic” is not one of the primary categories for saints mentioned in the Liturgy of the Hours. Rather, “mystic” is a term used in the Church to describe a certain type of person in the Church who (not necessarily being a saint) has a certain kind of experiential knowledge of the mystery of God in Christ. 

			Teresa’s situation in a way is also similar to the case of St. Francis of Assisi, who is celebrated simply as among the “holy men: religious” in the Liturgy of the Hours. Yet Francis is also honored less formally as a teacher and a lover of animals and a mystic-saint, who helped to rebuild the medieval Church through his love of poverty as a link to Christ and was even given the stigmata. St. Teresa of Calcutta has that kind of wide appeal.5

			Again, there have been some people (including the present author, years ago) who have never thought of Mother Teresa as a mystic, due to her lack of extraordinary experiences (now known to be a false presumption, based on a false premise). For those who have never thought of Mother Teresa as a genuine mystic, it is hoped that the present investigation can help for Mother Teresa to be understood as a great saint, of course, and as a mystic-saint as well. At least we can expand our understanding of Mother Teresa, for she is much more than a kind of pious social worker or extravagant spiritualist who hears far-away spiritual voices of a bizarre nature.

			Mother Teresa’s mysticism, as we shall see, has relatively little to do with her extraordinary locutions, though these play a part, but rather much more to do with her recognition of Christ in the darkness and in the poor. For those who think that Mother Teresa is a mystic precisely because she did have extraordinary experiences, it is hoped that an exploration here of the Church’s genuine and ancient concept of authentic mysticism will enable us to affirm Mother as a great mystic-saint, albeit largely apart from her extraordinary locutions. Again, extraordinary spiritual experiences are not necessary for a person to be included in the Church’s category of mystic-saints.

			Our purpose, then, is to offer here, as applied to Mother Teresa, an accurate definition of mysticism as properly understood by the Church, and to clarify precisely why Mother Teresa should appropriately be thought of as a mystic-saint. This becomes clearer when Teresa is viewed through the mystical-theological system of St. John of the Cross. Indeed, thinking of Mother Teresa as a mystic, as we shall see, provides an interpretive key to understanding the totality of her thoughts and works as a significant source of ongoing theological reflection and renewal and motivation for sanctity and service, within the Church’s spiritual tradition.

			Endnotes

			
					Mother Teresa, letters to Abp. Perier of 13 Jan 1947 and to Fr. Van Exem of 19 Oct 1947, in CBML, pp. 48 and 87. 

					St. Thomas Aquinas, Summa Theologiae, IIa IIae, q. 97, a 2 ad 2 (hereafter ST). Here St. Thomas refers to Pseudo-Dionysius, the sixth-century Syrian mystic-monk, who in turn refers to a man who allegedly knew God’s goodness through taste and feeling. See also Jean-Pierre Torrell, St. Thomas Aquinas, vol. 2, Spiritual Master, transl. Robert Royal (Washington, D.C.: The Catholic University of America Press, 2003, originally 1996), on “The Experience of God,” pp. 94-98, especially p. 96.

					Mother Teresa, letter to Fr. Van Exem, on “visions & voices,” 19 Oct 1947, in CBML, p. 87.

					Mother Teresa, letter to Archbishop Perier, 3 Dec 1947, in CBML, p. 99. On Teresa’s extraordinary spiritual experiences, see Kolodiejchuk in CBML, p. 368, note 15, quoting Reginald Garrigou-Lagrange, The Three Ages of the Spiritual Life: Prelude of Eternal Life, vol. 2 (St. Louis: B. Herder Books, 1948), pp. 589-590; also quoting Augustin Poulain, Revelations and Visions: Discerning the True and Certain from the False or the Doubtful, transl. L. L. York Smith (1910, reprinted, New York: Alba House, 1998), pp. 1-18.

					These current pages were written a few months prior to Mother Teresa’s canonization, which occurred 4 Sep 2016. At that time, it was not yet publicized precisely under which category of saints Teresa would be canonized.

			

		

	


	
		
			Part II

			 Mother Teresa’s Impact on Current Theology

			Starting Theology with God in Christ
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			There is, as we have seen, one factor above all others that conclusively influences the entire theology and praxis of St. Teresa of Calcutta. This is her mysticism, properly understood as her experiential knowledge of the “mystery” of God dwelling in Jesus Christ and especially in His poor (see Eph 3:3-9). Teresa receives from God through private revelation a Christo-ecclesio-humano-centric mysticism, that is, a profound consciousness of God’s presence in Christ and in His people and especially in the poorest of the poor.

			Even apart from Teresa’s extraordinary visions or locutions, yet related to these experiences, she receives from God a mystical theology and a distinctive mystical knowledge. She becomes deeply aware of what St. Paul describes as “the mystery which for ages has been hidden in God,” namely, “the mystery of Christ” (see Eph 3:4-9). She knows in a personal way the mystery and the presence of Jesus Christ in the world of the late twentieth century, through her personal communion with God and with the poor.

			There was a time when God had not yet fully revealed Himself to humanity. But now, since around 3 BC to 30 AD—when Jesus of Nazareth lived and died and rose and sent the Holy Spirit and founded His Church—God has made Himself known in His Son, Who is “the mystery which for ages has been hidden in God” (Eph 3:9). Mother Teresa was given, and she shares with others on a daily basis, a vivid awareness of the presence of Jesus Christ in the world today, especially in God’s people and particularly in the poorest of the poor.

			Let us note that Mother Teresa’s awareness of Christ’s presence in the poor does not exclude, of course, her recognition of Christ’s uniquely intensive and “real and substantial” presence in the Most Holy Eucharist, or His presence in the Word in Scripture or His presence in His disciples or His presence in His priests or His presence in the beauty of nature.1 Of course, Christ is present in all these ways in Mother Teresa’s awareness, and especially in the Most Holy Eucharist. It is simply to be noted here that, in Mother Teresa’s heightened consciousness of Christ in the poor, whether baptized or not, we find a new and significant emphasis on the presence of Christ in the contemporary world.

			Teresa’s mystical knowledge of Christ in the poor is distinctive, not because no one else has identified Christ in the poor (others have done so, like St. Elizabeth of Hungary and St. Vincent de Paul); it is just that Mother Teresa affirms and loves and serves Christ in the poor in an unequaled and most observable way. 

			Today in the twenty-first century, we have a keen awareness that St. Teresa of Calcutta affirmed the presence of Jesus Christ in the poor. Our enhanced awareness of Teresa’s theology-in-praxis is due in part to the influence of the communications media. For Teresa’s service to Christ in the poor becomes particularly visible and inclusive and accessible to a worldwide audience, as through the media we can see and hear and participate in service to Christ in His poor.

			Mother Teresa’s mystical awareness of Christ in the poor transforms Teresa’s own life and becomes a source of renewal for the Church and for the world in the late twentieth century and beyond. Millions of people, through Mother’s influence, both Christians and non-Christians, would gain through Mother Teresa a deeper appreciation of the inherent dignity of every human being. 

			Ultimately Mother Teresa leaves to the Church and to the world of the twenty-first century an enhanced appreciation of the presence of God in Whose “image and likeness” each person is created and by Whom “everything continues in being” and through Whom every person shares a “common origin and…destiny.”2

			It is Teresa’s mysticism which so decisively colors her entire world-view, including her theology and praxis. For she sees and serves Christ in other people, especially in the poor, and she encourages others to do the same. It is Teresa’s mysticism that is determinative, from the moment when she first experiences “a call within a call” to serve Christ in the poor as a missionary of charity in the slums of India, to the time of her death in a dark and unfelt faith which had removed from her any grasping for positive emotional feedback in the spiritual realm.3 Clearly, it is Teresa’s mysticism that prompts her to live out and to foster, if God wills it, a daily spirituality of interior darkness and personal emptiness, of generous service and self-giving love toward Christ and His poorest people.

			It is not an exaggeration to say that Mother Teresa’s mysticism changes the Church and the world, at least in the way that a small pebble thrown into a still pond sends ripples out to all corners of the pond.4 Yet in addition to the many individuals who today due to Mother Teresa think differently—so many think more positively and more compassionately about the poor and about the importance of serving the poor—there are also so many who act more generously because of the example of Mother Teresa. 

			For today there are millions of souls who sincerely strive to follow Jesus Christ, or the path of goodness, by imitating Mother Teresa’s example of self-giving charity toward God and neighbor on a moment-to-moment basis. “I was hungry and you gave me food, thirsty and you gave me drink” says the Lord (Mt 25:35). 

			Especially Teresa gives to us a contagious and mystical understanding of Christ on the cross, particularly regarding His thirst for souls, expressed in His words, “I thirst” (Jn 19:28). Teresa teaches us that Christ’s thirst is embodied in our own giving to the poor the kind of self-giving service that affirms human dignity and draws all toward Christ.

			There is particularly needed today, theologically speaking, a further precision and specificity, regarding how Mother’s theory and praxis can and should—or cannot and should not—have an influence on contemporary theology, especially on the theology and spirituality of the Church. Let us remember that the theology of the Church (ecclesiology) does not unfold in a vacuum. 

			Rather, our ecclesiology is closely integrated with several other branches of theology. Included here are our theology of Christ (Christology and soteriology as the science of Christ and of salvation), our theology of the Holy Spirit (Pneumatology), and our theology of the human person (Christian anthropology and eschatology and the study of humanity moving into its future toward Christ who is “with us always till the end”) (see Mt 28:20). A few words will be offered here on how Mother Teresa’s thought impacts, and is impacted by, each of several branches of theology.

			Obviously Mother never wrote a full systematic theological, dogmatic, or moral treatise. Nevertheless, it will be useful for us to explore here what may be called the “implicit theology of Mother Teresa.” This will take place through an analysis of her thoughts and actions as related to the main branches of theology. It is hoped that this present exploration will serve as a useful investigation into Teresa’s application of and impact on theological theory and ecclesiological praxis. 

			Mother Teresa did not need to write a complete theological treatise on, say, St. Paul’s teaching on the “greatest” reality of all, which is self-giving love—she lived this reality every day in her service to the poor (1 Cor 13:13). Teresa receives from God a “theo-logy,” a science of God, a knowledge of God, which comes to her especially as a mystical theology. This mystical knowledge of God impacts all the rest of her thought, theological or other.

			In Mother Teresa we find a theology that is not entirely different from that sometimes described in the Christian East as being “wholistic” or “integral.” This is a theology that is received as a gift from God, accepted and shared within a nexus of Christian discipleship, and lived out through appropriate expressions of asceticism, liturgy, private prayer, community, and charity. And so, an attempt is made here to provide a theological analysis (at least a start in that direction) of a person whose theology is written down in a less-than-systematic way, yet who lived an exemplary and saintly life, rooted on a daily basis in deep prayer and unparalleled service. Mother Teresa’s theology is based on her own inexhaustible love for the truth about Christ Who is “the truth” and about the dignity of every human person as a true subject of redemption in Christ (Jn 14:6).

			An attempt is made here, then, to provide a relatively clear understanding of Mother Teresa’s theological thinking and her impact on contemporary theology, especially regarding the pastoral and missionary life of the Church. Let us note, again, that Teresa’s theology is both old and new: “old” in the sense of being very traditional and based on ancient Christian truths and on traditional Catholic devotional practices, yet “new” in the sense of branching out into unprecedented points of emphasis and application within and beyond her traditional theological horizon. 

			Let us also understand, again, that virtually all of Mother Teresa’s theological interpretation, application, and impact flow directly from the mystical theology that God gives to her in a “dark night of the soul,” leading into a “union with God,” as described earlier in these pages.

			Our simple three-step method in analyzing Mother Teresa’s theology will be as follows: (a) give one or more representative quotations from Mother Teresa on each of several theological topics, (b) compare Mother’s thought or practice with that which the Church believes and teaches in this area, as expressed in Scripture or Tradition, and (c) provide a brief conclusion about whether Mother’s thought in each area is likely to be helpful or unhelpful, fruitful or unfruitful, in future theological reflection and pastoral practice.

			The traditional schema from St. Thomas Aquinas on the exitus-reditus guides us here (that is, the schema that all realities proceed from God and return to God). This traditional schema prompts us, generally speaking, to begin our theological exploration in a certain way. So, we begin with God in Christ, move from the grace of Christ acting through the Holy Spirit in human hearts, and conclude with the renewal of the Church as the distinctive (“ordinary”) vehicle for the salvation of souls in their return to God.

			In other words, a proper theology of God moves us into a theology of Christ or Christology (including Mariology and then soteriology as the science of how God saves us through Christ), which then moves us into Pneumatology (including how the Holy Spirit is acting today to draw souls to Christ), which then moves us into Christian anthropology (including essential human goodness and the high destiny of the human person through moral discipleship and deification into union with God here and hereafter), which leads us into ecclesiology (including biblical theology, spirituality, catechetics, sacramental theology, and Catholic social teaching), which leads us finally into interreligious dialogue (including a theology of the eschatological future of a hopeful humanity, graced yet wounded, yet called toward union with God, in this life and the next, as individuals and as a unified body). In fact, a theologian may begin a systematic theological treatise with any branch of theology such as anthropology or ecclesiology, but here we begin with God in Christ.

			The theological impact of Mother Teresa’s thought and work will be explored here in Part Two of the present work. Eight chapters proceed from the previous eight in Part One, followed by an Epilogue that serves as a Summary and Conclusion for the book. Here in Part Two we begin by investigating Teresa’s mystical theology, which came to her as a gift from God.

			Endnotes

			
					Sacrosanctum Concilium, §7.

					See Gen 1:26-27, Col 1:17, and Nostra aetate, §1.

					Mother Teresa, quote on her reception from God of the “call within a call,” address to her co-workers on Christmas of 1996, quoted in CBML, p. 40.

					At least one of Mother Teresa’s biographers employs a similar metaphor (of Teresa’s impact being like a stone tossed into a lake, sending out positive waves all around). The current usage of such a simile here is purely coincidental, as the image has been used for many years by the present author.
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