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The theology of infused habits in Francis Turretin exemplifies well 
the complexities of studying continuities and discontinuities in post-
Reformation theology.2 The Reformed Orthodox engaged critically with 
the medieval scholastic tradition that preceded them, maintaining the core 
commitments of the Protestant Reformation.3 This reality is clearly illustrated 
by Francis Turretin’s interaction with Thomas Aquinas’ theology of infused 
habits.4 Here, I propose a comparative analysis of Aquinas and Turretin, 
trying to understand how Turretin integrates scholastic elements into the 
Reformed system. My thesis is that Turretin appropriates the ontological 
and transformative dimensions of the Thomistic doctrine of infused 
habits yet reinterprets them within a covenantal and Reformed framework 
that restricts their function exclusively to the sphere of regeneration and 
sanctification, without compromising the doctrine of justification by faith 
(sola fide). Thus, the incorporation of infused habits is generally treated 



The Southern Baptist Journal of Theology 29.2 (2025)

26

as a soteriological reality— infused by the Spirit into the believer for the 
purposes of spiritual renewal. However, the case of Christ is unique in that 
he receives the infused habits of grace not for personal salvation, but as a 
transformative endowment intrinsically ordered to his mediatorial office. 
In this way, habitual grace in Christ preserves both the integrity of his true 
humanity and the orthodox contours of Chalcedonian Christology.

To prove my argument, the paper is divided into three sections. First, I 
examine the distinct ontological frameworks within which Aquinas 
and Turretin develop their respective doctrines of grace. Second, I 
analyze their conceptions of habitual grace, with special attention to its 
ontological nature, function, and relation to the doctrine of justification. 
Third, I compare how each theologian applies the notion of habitual grace to 
the human soul of Christ, highlighting both their doctrinal continuities and 
theological departures.

Grace and Participation: Two Forms of Ontology

This section aims to clarify the distinct theological frameworks in which 
Aquinas and Turretin develop their respective doctrines of grace. While 
Aquinas articulates grace within a metaphysical structure shaped by 
participation and the divine processions, Turretin appropriates similar 
categories within a covenantal framework, where metaphysical concepts 
like habitus and participation are subordinated to God’s voluntary 
condescension and the economy of the covenant.5 Grasping these contextual 
distinctions will be essential for understanding Turretin’s emphases and the 
modifications he proposes in his theology of infused habits.

Aquinas: Participative Trinitarian Ontology
Aquinas’s concepts of grace, participation, and habits are deeply rooted in 
a Trinitarian speculative framework. The Dominican master elaborates on 
this by arguing that Gift is a proper name of the Holy Spirit.6 As such, the 
Spirit is, within the persons of the Trinity, “the Gift common to the Father 
and the Son, the Gift which the resurrection of Christ obtains for men.”7 On 
this basis, Aquinas maintains that the Holy Spirit— given in the economy 
as Gift— is the principle through whom rational creatures are drawn into 
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participation in the divine life, through the mediation of created habits  
of grace.8

Commenting on John 4:10, Aquinas explains that the grace dispensed by 
the Spirit is twofold: not only are gifts communicated, but the Spirit himself, 
as their unfailing source, is also given to human beings.9 In other words, 
grace is never given apart from the Giver; the Holy Spirit himself is always 
present in the bestowal of grace.10 This dual donation — the Giver and 
the gift— forms the basis for Aquinas’s fundamental distinction between 
gratia increata and gratia create (created grace and uncreated grace).11 The 
uncreated Gift is the Holy Spirit himself, “a gift given gratuitously that is 
indeed uncreated.”12 Accordingly, any manifestation of grace in the human 
soul must be considered created, since “God alone is the cause of grace.”13

Understanding this dual donation is central to Aquinas’s theology 
of participation. In his Commentary on Romans (5:5), he argues that the 
Holy Spirit— the love proceeding from the Father and the Son — is 
given in such a way that the soul is transformed by participation in 
divine love.14 According to Emery, this means that “The uncreated Gift 
(the Holy Spirit himself) comes into hearts by producing there a created 
gift (charity as a participation in Love).”15 In other words, through the 
transforming power of gratia creata, human beings are disposed to receive 
the uncreated Gift in person.16

Francis Turretin: Covenantal Ontology
Compared to Aquinas’s participatory metaphysics, Turretin develops his 
doctrine of grace within a federal framework marked by God’s sovereign 
condescension and covenantal economy. Although, like Aquinas, he 
acknowledges a certain form of participation in God—“analogical, 
accidental and extrinsic”1 7— he explicitly places this participation within 
the federal structure of God’s dealings with humanity and with evidently 
less emphasis on the speculative elements of Trinitarian theology.

The concept of grace, according to Turretin, cannot be separated from 
the concept of covenant. This federal relationship stands “at the very 
center of religion,” since it consists in “the communion of God with man 
and [embraces] in its compass all the benefits of God towards man and his 
duties towards God.”18 In this way, the gifts of grace that justify, restore, and 
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renew human beings flow from God’s covenantal initiative to enter into 
communion with his creatures out of sheer mercy.19

Turretin follows the classic Reformed distinction between the covenant 
of nature (foedus naturae) and the covenant of grace (foedus gratiae).20 The 
first covenant was established before the fall with God as Creator, promising 
eternal life to innocent man on condition of perfect obedience.21 This 
relationship was not a mere legal contract or a “religion of works” but a form 
of divine generosity.22 Unlike human covenants, which typically involve 
mutual participation and equality between parties, this covenant rests solely 
upon “the infinite condescension” of God, who freely “willed to enter into a 
covenant with his creatures” without any obligation.23 Consequently, when 
this covenant was broken, humanity was left condemned, subject to death 
and divine judgment.

In response to this rupture, God freely instituted a second covenant: the 
covenant of grace. Turretin describes this saying that:

That first covenant having been broken by the fall of man, God might (if he 

had wished to deal in strict justice with our first parents) immediately after 

their sin have delivered men over to death … But it did not please him to use that 

supreme justice … rather moved with pity, he devised and instituted a remedy 

… by graciously sanctioning a new covenant in Christ, in which we have the 

method not only of escaping from that misery, but also of attaining unto most 

perfect happiness.24

This second covenant is therefore wholly a work of divine mercy. It is not 
merely an agreement, but the means by which God restores communion 
with those who rebelled against him.25

Central to the covenant of grace is the doctrine of the Trinity. While 
the external works of the Godhead are inseparable (opera Trinitatis ad 
extra indivisa sunt), they can be distinguished by order and by terms: the 
appropriation to each divine person according to their distinctive personal 
mode of subsistence or the terminus of the divine operation.26 Based on this, 
Turretin argues that the Father institutes the plan of salvation, the Son fulfills 
the covenant as Mediator, and the Spirit applies its benefits to the elect:
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God, the Father, concurs in it because he first instituted this method of 

communicating himself and gave his Son in virtue of that constitution … God, 

the Son, both as the cause and foundation of the covenant through his own 

blood … God, the Spirit, as the cause together with the Father and the Son, 

and the matter … and the earnest of the heavenly inheritance.27

The Father sends the Son as Mediator; the Son, by his obedience and death, 
removes the enmity between God and humanity; and the Spirit, as Turretin 
notes, heals and renews us from within, “sanctifying and converting us and 
by converting, reconciling us to God.”28 Thus, all the blessings of salvation —
including justification, the infusion of holy habits, and the renewal of 
the image of God— flow from this Trinitarian covenantal economy that 
dispenses God’s unmerited favor toward sinners.

In this context, one of the most significant differences between Aquinas and 
Turretin is in their use of the speculative elements of the Trinitarian theology. 
Although Turretin adopts several key Thomistic distinctions — including the 
modal distinction (distinctio modalis)2 9— his reception of the psychological 
analogy is far more restrained. Whereas Aquinas builds his theology of grace 
upon the foundation of intellectual and volitional processions, Turretin 
explicitly rejects the legitimacy of deriving the Spirit’s name as “Love” and 

“Gift” from the divine will, due to the lack of sufficient Scriptural support.30 
He says such images “entangle rather than explain” the Trinitarian mystery 
and should not serve as doctrinal foundations.31 This position reflects 
a more sober and reserved ontology, one that avoids projecting human 
psychological acts onto the mystery of God3 2— a move that, in turn, 
logically shapes the ontological framework he constructs for articulating his 
theology of grace.

Summary
In this section, I have tried to show that, even though Aquinas and Turretin 
share a common theological ground when speaking of grace, as a gift from 
God that is both unearned and transformative, they place that grace within 
different ontological frameworks. For Aquinas, grace is best understood 
as a form of participation in the uncreated Gift of the Spirit. Turretin, on 
the other hand, frames grace within a covenantal ontology. Although 
the Genevan Reformer does not entirely dismiss the idea of analogical 
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participation, he roots grace’s function and distribution in God’s sovereign 
willingness to bind himself by covenant. Seeing this contrast helps clarify 
how Turretin can use certain Thomistic ideas — especially the notion of 
infused habits — without detaching them from his covenantal focus.

Theology of the Infused Habits

In the previous section, I showed how Turretin and Aquinas framed  
the doctrine of grace within two distinct contexts. In this section, I will 
examine how each author develops the doctrine of infused habits, with 
particular attention to how Reformed theology— as represented by 
Turretin — critically appropriates the Thomistic category of infused habits 
in its account of regeneration and sanctification, while firmly rejecting any 
role for these habits in justification.

Infused Habits in Thomas Aquinas
According to Cleveland, Aquinas was the first to connect Aristotle’s 
understanding of habits and insert it into a Christian theological framework, 
particularly within his doctrine of participation.33 Unlike the Aristotelian 
model, in which habits are acquired through the repetition of acts, Thomas 
teaches that certain habits — the supernatural ones — are infused directly 
by God to order man to his ultimate end.34 For this reason, the Dominican 
master distinguishes between acquired and infused habits, emphasizing 
that the latter do not arise from nature. On the contrary, these supernatural 
habits dispose the soul to act according to grace, as with faith, hope, and 
charity.35

For Aquinas, the natural powers of the human creature cannot by 
themselves attain the supernatural end of union with God. As he observes, 

“the gift of grace surpasses every capability of created nature … it is nothing 
short of a partaking of the Divine Nature.”36 For the creature to reach its 
ultimate perfection — supernatural beatitude — its nature must be elevated 
by a donum superadditum — a gratuitous gift that configures and perfects its 
nature without destroying it.37 Consequently, as Aquinas put it, “the gift of 
grace is a kind of quality” infused into the soul— a permanent disposition 
enabling the subject to act according to the divine good.38
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Building on this foundation, Aquinas contends that habitual grace — the 
ontological root from which the infused virtues emerge3 9— is both necessary 
and transformative to attain beatitude in union with God. He explains that, in 
order to live a just life, human beings require divine assistance on two levels: 
(1) they need a habitual gift that heals corrupted nature and elevates it to 
perform meritorious acts that surpass its natural capacity; and (2) they need 
the operative grace by which God moves the soul to act.40 Without these 
divine gifts, the soul remains incapable of avoiding sin.41 Habitual grace, then, 
does not belong to the state of pure nature but presupposes a gratuitous 
elevation of nature beyond its created capacity toward the formal 
participation in the divine life.42

This gift is not to be understood as a purely external act, but as the true 
indwelling of the Spirit within the human soul. Aquinas develops this point 
in this way:

Sanctifying grace disposes the soul to possess the divine person; and this 

is signified when it is said that the Holy Spirit is given according to the gift 

of grace. Nevertheless the gift itself of grace is from the Holy Spirit; which is 

meant by the words, the charity of God is poured forth in our hearts by the 

Holy Spirit. 43

Here, as Emery points out, Aquinas says that “the saints are conformed or 
assimilated” in sanctifying grace, such that the persons of the Trinity “are 
sent into the human heart in their invisible mission.”44 Yet Aquinas insists 
that this possession is impossible without a prior disposition in the soul that 
ontologically disposes it to receive the Divine Person — namely, habitual 
grace.45 Therefore, gratia creata is not the Gift itself, but the necessary 
condition for the soul to receive the eternal Gift of the Holy Spirit. The 
coordination between gratia creata and gratia increata is essential to 
Aquinas’s theology of participation: the rational creature can possess the 
Spirit— the Gift himself — only if it has first been inwardly transformed by a 
habitual grace that configures it to God without any confusion between the 
divine and the human.46

In sum, as Marteen Wisse observes, Aquinas decisively integrates 
the notion of infused habit into the Christian tradition, endowing the 
Aristotelian structure with theological content: the theological virtues are 
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gifts from God because they direct man toward him as his ultimate end, are 
infused solely by grace, and are known only through revelation.47 Thus, while 
the infused habits refer to the particular virtues and gifts produced by grace, 
habitual grace designates the underlying supernatural habit by which the 
soul is ontologically elevated and disposed toward the vision of God.

Infused Habits in Francis Turretin
The Reformation did not completely discard the Thomistic category of 
infused habits. Although Martin Luther himself directly rejected this notion, 
many later Reformers — and especially the theologians of the seventeenth 
century— integrated the Thomistic distinction between acquired and 
infused habits into their theology of regeneration and sanctification.48 As  
J. V. Fesko notes:

Reformed theologians committed to justification sola fide can set aside the 

role of infused habits as the legal ground for justification. But this still leaves 

significant insights and categories for the Reformed doctrine of sanctification. 

Infused habits provide a helpful metaphysical rubric to explain sanctification 

and a theological platform to discuss virtue ethics. God indeed speaks and 

raises people from the dead and justifies them by faith alone, but he also 

changes and sanctifies by infusing a new heart, or habit, into redeemed sinners. 

Reformed theologians of both the Reformation and Reformed Orthodox 

periods recognized these truths and constructively employed infused habits in 

their doctrines of sanctification.49

Turretin stands firmly within this tradition: his theology of infused habits 
retains Aristotelian-Thomistic terminology but reinterprets it within a 
distinctly covenantal framework.

First, Turretin explicitly rejects the scholastic notion of a state of pure 
nature (status puræ naturæ), insisting that humanity was created from 
the beginning in original righteousness inherently integrated into the 
imago Dei.50 According to the Catholic tradition, including Aquinas, this 
righteousness was viewed as a donum superadditum, bestowed in addition 
to “the native gifts and power of the entire man.”51 By contrast, Turretin 
and the Reformed orthodox maintain that original righteousness, though 
a gratuitous gift from God, was not super added to human nature, but 
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was “necessary to the perfection of innocent man.”52 Thus, Turretin argues, 
“he cannot be said to have been created in a state of pure nature who was 
adorned with this from the beginning.”53 Accordingly, original righteousness 
is best understood as a connatural and gratuitous infused habit oriented 
toward the moral perfection of the soul, leaving no space for a hypothetical 
natural state devoid of grace.54

This distinction is important because Turretin argues the Fall did not 
destroy the rational nature of humanity (its natural faculties). Still, it did 
remove the supernatural gifts God had conferred upon the soul— namely, 
righteousness and immortality.55 While this loss does not affect the essence 
of the image of God, it does impair its proper form and function. Sin has 
left humanity with disordered faculties, incapable of producing holy acts 
apart from an inward renewal by grace: “although there always remains 
in it a natural power of understanding and willing, still the moral habit 
or disposition of judging and willing properly has so failed that it can no 
longer be moved to a right exercise of itself … unless the faculty itself is 
first renovated.”56 In this sense, such renewal cannot originate from fallen 
humanity but must come through the intervention of the Holy Spirit.

By this, in second place, Turretin developed a precise Reformed 
soteriology integrating infused habits within the broader structure of 
his theology of effectual calling. Turretin distinguishes two aspects of 
spiritual transformation, one passive and another active:

Habitual or passive conversion takes place by the infusion of supernatural 

habits by the Holy Spirit. On the other hand, actual or active conversion 

takes place by the exercise of these good habits by which the acts of faith and 

repentance are both given by God and elicited from man. Through the former, 

man is renovated and converted by God. Through the latter, man, renovated 

and converted by God, turns himself to God and performs acts. The former is 

more properly called regeneration because it is like a new birth by which the 

man is reformed after the image of his Creator. The latter, however, is called 

conversion because it includes the operation of the man himself. Now although 

in the order of time, they can scarcely be distinguished in adults (in whom 

the action of God converting man is never without the action of man turning 

himself to God), still in the order of nature and causality the habitual ought to 

precede the actual and the action of God the action of man.57



The Southern Baptist Journal of Theology 29.2 (2025)

34

The first— habitual conversion — corresponds to regeneration; the 
second— actual conversion — follows as the effect and exercise of the 
habits infused.58

Understanding this twofold distinction is key to grasping Turretin’s 
concept of habitual grace. Although he used the Thomistic categories, he 
more precisely grounded them within the ordo salutis characteristic of 
Reformed theology. He explains this, arguing that habitual grace is the formal 
principle (principium formale) that precedes all moral action. Therefore, for 
the soul to act spiritually, it must first be renewed by grace. The soul cannot 
elicit acts of understanding and willing that are truly spiritual unless it has 
been inwardly renewed “by a supernatural disposition and habits.”59 A 
infusing new, holy disposition must spiritually and morally elevate the soul 
before producing any spiritual fruit, because “an evil tree cannot bring forth 
good fruit, unless from an evil it is first made a good tree.”60 This is why 
Turretin and the Reformed Orthodox describe regeneration as a sovereign 
and vivifying act of God:

Therefore this is the first degree of efficacious grace by which God regenerates 

the minds of the elect by a certain intimate and wonderful operation and creates 

them as it were anew by infusing his vivifying Spirit, who, gliding into the inmost 

recesses of the soul, reforms the mind itself, healing its depraved inclinations 

and prejudices, endues it with strength and elicits the formal principle to 

spiritual and saving acts … Also, we obtain the new birth, from which acts of 

faith and love flow forth (1 Jn. 4:7; 5:1).61

Turretin sees this work as restoring faculties once lost through the Fall. The 
“new heart,” the “new mind,” the “seed of God”— all these biblical metaphors, 
for him, signify a real and enduring restoration in the soul’s structure. 
These holy dispositions, implanted by the Spirit at regeneration, form the 
basis upon which the believer cooperates with grace, grows in virtue, and 
progressively conforms to Christ’s image.62

The main divergence between Aquinas and Turretin concerning infused 
habits lies in two elements. First, a key divergence between Aquinas 
and Turretin lies in the order of the Spirit’s indwelling and the infusion 
of grace. For Aquinas, the soul must first be ontologically disposed by 
gratia creata in order to receive the Divine Person; habitual grace functions 
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as a created disposition that renders the soul “fit” for the presence of 
the uncreated Gift.63 In other words, the Spirit indwells only where his 
created effect— habitual grace — has already prepared the soul. Turretin, 
however, inverts this causal order. Within his covenantal framework, the 
Spirit himself is the efficient cause of regeneration and the infusion of 
holy habits: he comes and brings with him that supernatural grace which 
renews and disposes the soul toward holiness.64 Thus, whereas Aquinas 
conceives of habitual grace as praeparatio ad inhabitationem Spiritus, 
Turretin describes it as the immediate effect of the Spirit’s indwelling. 
This difference reflects not a rejection of participation per se, but a deeper 
divergence in how divine communion is mediated—Aquinas locating it 
within a metaphysical order of participation through created dispositions, 
while Turretin grounds it in the Spirit’s sovereign and immediate operation 
within a federal economy of grace.

Second, they differ in their soteriological function.65 Aquinas argues 
that justification entails an ontological change in the soul by infusing a 
divine quality— sanctifying grace. This grace, understood as an infused habit, 
internally transforms the person and makes him inherently righteous.66 In 
other words, the justified soul possesses an inherent righteousness that 
enables communion with God. This righteousness is not limited to an 
external declaration. Still, it requires an interior transformation through the 
infused gift, such that “there is no internal change in the external status of 
the believer.”67

Turretin, on the other hand— together with Reformed orthodoxy and 
theologians like John Owen — firmly denies this.68 While acknowledging 
infused habits as gifts of regeneration and sanctification, they play no role 
in justification.69 This distinction between imputation and infusion lies 
at the heart of the Protestant Reformation. Roman Catholics argued that 
justification occurs by the infusion of a habit of grace specifically at baptism, 
which “makes the person inherently righteous, on which basis God judges 
him to be righteous.”70 In contrast, the Reformers and their successors 
were clear “that justification is a forensic declaration of righteousness based 
solely upon the imputed righteousness of Christ to sinners.”71 Without 
this distinction, as Cleveland notes, the believer would be justified based on 

“something within himself.”72
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Turretin maintains the same emphasis. He says that in justification 
“The righteousness of Christ alone imputed to us is the foundation and 
meritorious cause upon which our absolute sentence rests … for no other 
reason does God bestow the pardon of sin and the right to life.”73 He 
rejects the Roman position as “a false hypothesis — as if justification 
consists in an infusion of righteousness,” arguing instead that “faith is the 
instrument … receiving and applying Christ’s righteousness,” not the 
ground of justification itself.74 Although justification and sanctification are 
inseparably joined, they remain “really distinct.”75 As Turretin concludes, 

“these two benefits should be distinguished and never confounded … yet 
they should never be torn asunder.”76

Summary
In this section, I have attempted to demonstrate that Turretin critically 
retrieved Aquinas’s doctrine of infused habits. Turretin, like Aquinas, 
emphasizes that grace must ultimately be understood as a divine act of 
communication — something human beings cannot attain naturally. This 
emphasis was particularly useful in countering the errors of the Arminian 
and Socinian systems. However, the theological advance made by authors 
like Turretin and Owen lies in their insistence that this doctrine must remain 
within the boundaries of regeneration and sanctification, rejecting any use 
of these habits as a basis for justification. Understanding the distinction 
between the forensic imputation of Christ’s righteousness and the infused 
habits that renew the believer’s faculties was a way in which Reformed 
tradition preserved both the primacy of divine grace and the integrity of 
human transformation.

Habitual Grace in Christ’s Human Soul

In the previous section, I showed how Turretin and Aquinas share important 
points but exhibit significant differences, especially in their anthropology 
and soteriology. In this section, I will explore how each author develops the 
doctrine of infused habits as it applies specifically to the person of Christ, 
paying particular attention to how Turretin appropriates Thomistic theology 
in a critical way that remains consistent with Reformed theology.
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Thomas Aquinas: The Fullness of Habitual Grace in Christ’s Humanity
Aquinas’s doctrine of habitual grace finds its fullest and most paradigmatic 

realization in the humanity of Christ. He is, following Legge’s explanation, 
the primary locus of the Spirit’s invisible mission of grace within 
redemptive history.77 Grounded in the primacy of the Spirit’s work in Christ, 
Aquinas makes his distinction between two kinds of grace in him: (1) the 
grace of union (gratia unionis) — the personal assumption of human nature 
by the Word— and (2) habitual grace (gratia habitualis) — a created, 
supernatural habit infused into Christ’s soul, by which his human faculties 
are sanctified and perfectly ordered to God.78

The grace of union is the gratuitous gift by which the human nature of 
Christ is personally united to the divine person of the Son —“the union 
of His soul with the Word of God.”79 This grace is not a habit or quality 
inhering in the soul, but a singular ontological relation constituted by the 
hypostatic union, whereby Christ’s humanity is taken up into the personal 
existence of the divine Word while remaining fully human.80 However, as 
Aquinas explains, while the grace of union establishes Christ’s personal 
identity as the divine Son, it does not in itself perfect the operations of his 
human soul. For this, a second and distinct mode of grace is required—
habitual grace.81

Consequently, in order to be perfected, Christ’s soul must also receive “a 
union of operation … and we call this grace.”82 This union, which perfects 
the soul for beatific enjoyment, exceeds the capacity of any created nature 
and elevates Christ’s humanity to its fullest perfection.83 The purpose of 
this grace, Legge elaborates, is “to empower Christ as man by giving him the 
habitus that rightly prepares and enables his human nature for the actions 
that he will undertake,”84 while at the same time safeguarding the orthodox 
distinction of Christ’s two natures.85

This union of operations is intimately connected with the beatific vision 
in Aquinas. He teaches that Christ’s soul, personally united to the Word, 
was “perfected with a light participated from the divine nature,” enabling 
it to behold God’s essence from the very first instant of his conception.86 
By reason of the hypostatic union, Christ enjoys not only the uncreated 
beatitude of the Word but also, Aquinas insists, “It was necessary that in his 
human nature there should also be a created beatitude,” which establishes 
his soul in the ultimate end proper to man.87 This vision, though surpassing 
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the natural power of reason, remains connatural to the soul as made in the 
image of God; whereas “the uncreated knowledge is in every way above it.”88

The immediate vision of God enjoyed by Christ’s human soul is possible 
only because “Christ as man receives the whole Spirit (totum Spiritum) and 
all the Spirit’s gifts.”89 According to Aquinas, “the fullness of Christ is the 
Holy Spirit, who proceeds from him, consubstantial with him in nature, in 
power and in majesty.”90 In Legge’s words, Christ is “truly a man of the Spirit, 
the Word-made-flesh whose every gesture is anointed by the Spirit’s 
invisible unction,” for “as the Word cannot be without the Spirit whom he 
breathes forth, neither can the Word incarnate act without the empowering 
presence of the Holy Spirit.”91

Unlike the rest of human beings, Christ had this grace from the very 
first instance of his Incarnation (Luke 1:35; John 10:36; 1:14), and his 
humanity was endowed with “the fullness of grace sanctifying His body 
and His soul.”92 In Christ, as in no one else ( Joel 2:2), was “poured out the 
whole Spirit (totum spiritum)” just as it is written: “for God does not give 
the Spirit by measure ( John 3:34); and the Spirit of the Lord will rest upon 
him (Isa 11:2).”93 Such plenitude, unique to the incarnate Son, grounds his 
role as the head of the Church, from whom the grace of the Spirit flows to all 
who are united to him, a reality described for Aquinas as gratia capitis (grace 
of headship).

According to Aquinas, Christ is constituted as the head of the Church 
precisely in virtue of his assumed human nature.94 It is only because of the 
fullness of grace that is found in him — habitual grace in its highest degree —
that Christ can be “the head of the mystical body,” the fountain from which 
grace flows to all intellectual creatures. In other words, through this grace 
of headship, Christ exercises the unique capacity to dispense grace “into 
others for the sake of salvation.”95

In Aquinas’s theology, these two dimensions — the fullness of grace in 
Christ and how grace is communicated, although distinct, are closely related 
and deeply interconnected.96 On the one hand, Christ, as man, possesses the 
most perfect “source of grace,” insofar as his humanity is entirely filled with 
the Spirit. On the other hand, this grace is not static; it is dispensed to others 

“through the instrumental actions of his humanity.”97 Thus, Christ’s humanity 
functions both as the vessel that most fully contains the Spirit and as the 
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instrument by which grace is poured out into the Church; he is “a fount of 
living water, pouring forth salvation for the whole world.”98

However, this capital grace, or grace of headship, is not limited to the 
categories of instrumentality and efficient causality; it also includes the 
principle of participation, since the body members “must be conformed 
to their head.”99 For this, the Holy Spirit fulfills two central functions: he 
guides us to know our Principle — namely, to know Christ by faith — and 
he conforms us to that same Principle, “giving us a share in Christ’s sonship 
and holiness.”100 As Legge explains:

The knowledge of the Son given by the Holy Spirit is a sanctifying knowledge 

that brings us to the Son, conforming us to Christ’s humanity (including 

his suffering, death, and resurrection), thus “transforming” and “assimilating” 

us to his filial divinity. In short, it belongs to the Holy Spirit to make us like 

his principle.101

Therefore, when we receive the Holy Spirit, we participate in the grace 
of Christ and are conformed to him in his human nature, which includes 
his sufferings, his path to Calvary, and his resurrection.102 All of this is made 
possible by the work of “the Holy Spirit, who, coming to us through the 
historical acts of his humanity, conforms us to Christ and gives us a share 
in his sonship, making us adopted sons and daughters of the Father.”103 In 
other words, the grace of the Spirit in Christ’s soul is “a pattern for our 
sanctification and glorification, and then, when the Holy Spirit comes to us, 
he configures us to Christ our exemplar.”104

Francis Turretin: Christ’s Plenitude of the Spirit as the Mediator of 
the Covenant
Habitual grace is central to Turretin’s understanding of Christ’s human 
operations. He, in formal continuity with the scholastic tradition, maintains 
the classical distinction between gratia unionis and gratia habitualis:

The effects of the hypostatical union are twofold: some refer to the human 

nature of Christ; others to the person subsisting in both natures. To the former 

are commonly ascribed both the grace of eminence (which is the dignity of 

human nature above all creatures, arising from the union of the same with the 
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divine nature, by which flesh is a property of the Son of God-which can be said 

of no other creature) and habitual graces (to wit, those remarkable gifts which 

the divine nature bestowed upon the human, which although the highest and 

most perfect in their own order, still order of created gifts; yet they were greater 

than any angels or saints both in the dignity of the subject and in the perfection 

of parts and of degrees). Hence it is said, “God giveth not the Spirit by measure 

unto him.” ( Jn. 3:34).105

Turretin, avoiding any Christological confusion that would compromise 
the integrity of either nature, distinguishes between the effects upon Christ’s 
human nature and those that pertain to the person of the Son, who subsists in 
two natures. For this reason, the Genevan Reformer differentiates between 
two gifts bestowed upon human nature by virtue of the hypostatic union: 
the grace of eminence — the grace of union — and habitual grace. While 
the former signifies the unique dignity of Christ’s humanity by virtue of its 
personal union with the second person of the Trinity, the latter corresponds 
to the infused gifts or habits that perfect the faculties of Christ’s soul.106 As 
in Aquinas, Turretin clarifies that although these gifts are “the highest and 
most perfect in their own order,” they nonetheless remain created gifts.107

Turretin argues that habitual grace consists of “remarkable gifts … 
bestowed” upon Christ’s human nature because Scripture says, “God giveth 
not the Spirit by measure unto him.”108 In Christ, habitual grace is full 
and complete, as Scripture affirms that he was “full of grace and truth” ( Jn. 
1:14).109 However, also in line with Aquinas, Turretin recognizes that these 
gifts are finite and that grace is “a created thing.” Therefore, the presence 
of grace in Christ must be understood relatively: (1) In comparison 
to others, the grace in Christ is far greater than that bestowed upon angels 
or human beings. Whereas creatures receive a “fullness of sufficiency” for 
their salvation, in Christ, there is a “fullness of abundance,” which enables 
him to communicate that grace to others ( Jn. 1:16); (2) In terms of degrees, 
Christ receives all the degrees of grace that a creature can receive according to 
the law of God. In other words, everything that falls within the “created grace” 
category is found in him. Consequently, the grace in Christ is not merely 
a superior version of the grace that other saints receive but is unique in its 
universality and in the way it dwells in his incarnate divine person.110
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Turretin adds a distinction in dialogue with scholastic theology: the 
grace in Christ is both extensive (in the variety of gifts) and intensive (in 
the degree of perfection). He affirms that the gifts of the Holy Spirit were 
bestowed upon the humanity of Christ in their highest fullness, both in 
extension and in intensity, so that they were “permanent and fixed,” not as 
a “transient or perishable movement,” but as habits that Christ exercised “as 
often and in whatever measure he pleased,” especially for his role as Mediator 
of the covenant.111

Although it is evident that Turretin is retrieving Thomistic categories 
to speak of habitual grace in Christ, his argument does not rest on a 
blind appropriation of tradition, but rather on the revelation of Scripture, 
which bears witness to the presence of these gifts of the Spirit in Christ.112 
Therefore, Thomistic distinctions, in this sense, are useful only insofar as 
they remain faithful to Scripture and do not compromise other areas of 
Reformed Orthodoxy. For this reason, Turretin is willing to engage critically 
with the medieval scholastic tradition, including Aquinas, either by rejecting 
problematic elements of Thomism or by retrieving key concepts while 
reconfiguring them with greater precision within a covenantal ontology.

When treating the habitual grace in Christ’s humanity, Turretin maintains 
that it must be understood in the context of Christ’s state of humiliation and 
mediatorial obedience. Although Christ was sanctified from the moment 
of his conception by the work of the Holy Spirit—“From this miraculous 
conception of Christ by the Holy Ghost arises the absolute holiness of 
Christ and his exemption from all sin, both imputed and inherent”1 1 3— he 
did not yet enjoy the fullness of beatitude proper to the glorified state.114 In 
contrast to Aquinas, who asserts that Christ received the beatific vision from 
the very first instant of his conception, Turretin frames habitual grace not as 
an immediate ontological participation in glory through the beatific vision, 
but rather as a bestowal of created perfections that equip Christ for his office 
as Mediator in his condition as viator (pilgrim).

Consequently, when Turretin develops his doctrine of Christ’s knowledge, 
he directly opposes the scholastics who attributed three kinds of knowledge 
to Christ: beatific, infused, and acquired. The Reformed theologian denies 
the presence of the beatific vision during Christ’s earthly life, reserving it for 
his exalted state. While Christ’s soul was perfectly holy and endowed with 
infused grace, his knowledge was limited during his earthly life. He grew 
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in wisdom through experience (Luke 2:52).115 This distinction was key 
in Turretin’s theology because Christ was viator and not yet comprehensor 
during his earthly ministry: “he could not at that time enjoy the benefit of an 
attainer in the most full happiness of human nature.”116

Summary
In this final section, I have sought to present how Turretin applied 
the doctrine of infused habits to the person of Christ, arguing that he 
appropriated Thomistic categories critically and within a Reformed 
framework. Turretin affirms the presence of habitual grace in Christ’s 
soul yet locates it within a covenantal structure, particularly concerning 
his mediatorial office in a state of humiliation. This critical retrieval of 
Thomistic categories allows Turretin to openly reject those elements that 
lack a clear biblical foundation or conflict with Reformed theology, such as 
the beatific vision or the notion of innate comprehensive knowledge. In this 
way, Turretin secures a vision of Christ’s habitual grace that is both biblically 
grounded and dogmatically coherent, fully integrated within an ontology 
consistent with the federal structure of redemptive history.

Conclusion

This study has demonstrated that Turretin, as an example of Reformed 
Orthodoxy, retrieved the ontological and transformative dimensions 
of the Thomistic doctrine of infused habits. Still, he reinterprets them 
within a covenantal ontology and a Reformed framework. Turretin, with 
the Reformed Orthodoxy, holds that these habits must be understood 
exclusively in regeneration and sanctification, leaving no room for a place in 
justification. Finally, as has been proved, when this doctrine is applied to the 
humanity of Christ, Turretin emphasizes that he receives habitual grace as a 
transformative gift, yet holds no to the beatific vision from the first instant 
or a perfection in his human knowledge. By contrast, the Genevan Reformer 
is clear that the ontological elements of the infused habits in Christ are 
particularly disposed to his role as the Mediator of the Covenant between 
God and humanity.
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