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VOORWOORD

Het jaar 1990 is een vruchtbaar jaar geweest voor uitgaven
over Thomas van Aquino vanuit Nederland. Eindelijk kwam de bun­
del The Eternity of the World in the Thought of Thomas Aquinas
and His Contemporaries, Leiden-New York-Kebenhavn-Köln: E.].
Brill, 1990, uit. Daarmee zijn de bijdragen aan ons symposium uit
december 1986 over dit thema publiek beschikbaar. Daarnaast
kwam onder redactie van R.TEVELDEeen bundelopstellen uit van
wijsgeren over ScG IV, 11: Vruchtbaar woord. Wijsgerige beschou­
wingen bij een theologische tekst van Thomas van Aquino: Summa
contra Gentiles, Boek IV, hoofdstuk 11, Leuven, 1990. Op 29 maart
promoveerde in Utrecht aan de KTUU drs. W. VALKENBERGop zijn
studie: Did not our heart burn? Place and Function of Holy Scrip­
ture in the Theology of St Thomas Aquinas, Utrecht, 1990. Hij is de
eerste die promoveert vanuit het onderzoekprogramma "De theolo­
gie van Thomas van Aquino. Onderzoek naar de theologie van Tho­
mas van Aquino met bijzondere aandacht voor haar bronnen en
haar invloed op de latere theologiebeoefening." Over de eerste
twee boeken treft U in dit nummer een recensie aan. Verder druk­
ken we in dit nummer de inleidende woorden af die dr. Valkenberg
sprak bij zijn promotie. Op een recensie van zijn boek zal de lezer
nog een jaar moeten wachten.

In de vorige jaargang berichtten wij U alover de oprichting
van het Thomas-Instituut te Utrecht. De oprichting heeft nu for­
meel plaats gevonden. Het Instituut treft voorbereidingen om een
interuniversitair onderzoekinstituut te worden in de zin van de
WWO (Wet op het Wetenschappelijk Onderwijs), art. 98, lid 2. Daar­
toe zijn contacten met verschillende universitaire instellingen opge­
nomen.

Inde vorige jaargang berichtten wij ook over de oprichting van
het samenwerkingsverband van drie onderzoekprogramma's "De
christelijke geloofsartikelen." Van 8 tot 10 oktober hield dit samen­
werkingsverband haar tweede symposium over de zondeleer, naar
aanleiding van het boek van prof. dr. Chr. GESTRICH: Die Wieder­
kehr des Glanzes in der Welt. Die christliche Lehre von der Sünde
und ihrer Vergebung in gegenwärtiger Verantwortung, Tübingen,
1989. Drs.W. KRIKIUON hield er een inleiding over zijn onderzoek-
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project aangaande de triniteitsleer bij Thomas en dr. RIKHOFgaf
een theologisch commentaar op de discussies tijdens het sympo­
sium. In een der leesgroepen las dr. VALKENBERGThomas' commen­
taar op psalm 50 (51):met name voor reformatorische lezers blijkt
zo'n commentaar een goede ingang tot Thomas te bieden.

We hadden dit jaar een aantal buitenlandse gasten. Op 17 sep­
tember ontving de Onderzoekgroep Thomas van Aquino prof. dr.
Mark JORDAN van de universiteit van Notre Dame, Indiana,
U.S.A. Hij is de auteur van het boek: Ordering Wisdom. The Hierar­
chy of Philosophical Discourses in Aquinas, 1986. Hij sprak met ons
over de pluraliteit van theologische en wijsgerige talen bij Thomas.
Twee dagen later sprak hij op de VU te Amsterdam over de transfor­
maties die Thomas als theoloog de aristotelische opvatting van de
ethiek liet ondergaan. Op 9 oktober sprak de Onderzoekgroep Tho­
mas van Aquino met de leider van het Instytut Tomistyzny te War­
schau, pater K.MARCINIAKo.p. Zijn informatie over de werkzaam­
heden van dit instituut vindt U in dit nummer. Het gesprek gaf een
levendige indruk van de moeilijkheden waarmee een wetenschappe­
lijk onderzoekinstituut te kampen heeft in de context van een barre
economische situatie. Op 11 december was prof. dr. David BUR­
RELLde gast van de Werkgroep. Hij is de auteur van verschillende
boeken over Thomas. We noemen: Aquinas. God and Action, Lon­
don, 1979,en Knowing the Unknowable God: Ibn-Sina, Maimoni­
des, Aquinas, Notre Dame, 1986. Hij sprak met ons over het thema
van "Het vrije schepsel van een vrije Schepper." Omgekeerd na­
men leden van de Werkgroep deel aan buitenlandse congressen te
Keulen en te Rome.

De Werkgroep kwam dit jaar vijf maal bijeen. Op 14 februari
sprak mr. B. VERMEULENover het gebruik dat hij in zijn proef­
schrift over de vrijheid van geweten als rechtsprobleem gemaakt
heeft van Thomas' reflecties aangaande de "lex naturalis" en de
rechten van het geweten, ook wanneer het dwaalt. Op 13 juni las
drs. J. REMMÉmet ons enkele teksten van Albertus Magnus en Tho­
mas over het éne. Op 28 augustus sprak prof. AERTSENover "Na­
tuur, mens en de kringloop der dingen bij Thomas." Op 31 oktober
sprak prof. BEEMERover "Aard en taak van de vrouw bij Thomas";
we lazen samen met hem ST I, 92, 1 & 93, 4. Tenslotte sprak, zoals
gezegd, op 11december prof. BURRELLop een buitengewone bijeen­
komst (waarbij ook veel mensen van buiten onze werkgroep uitge-
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nodigd waren en deelnamen) over de vrijheid van het schepsel van
een vrije Schepper.

De Werkgroep Thomas van Aquino heeft momenteel de vol­
gende leden:

- Prof. dr. J.Aertsen, Faculteit der Wijsbegeerte,VU,Amsterdam
- Prof. drs. Th. Beemer, Faculteit der Godgeleerdheid, KU Nij-
megen

- Drs. J. van den Eijnden o.f.m.,Amsterdam
- Drs. P. van Elswijk o.p., Zwolle
- Drs. H. Goris, KTUUtrecht
- Prof. dr. F. de Grijs, KTUUtrecht (voorzitter)
- Mw. drs. A.-M. Jonckheere, KUB,Tilburg
- Drs. W. Krikilion o.praem., Postel-Mol, België
- Prof. dr. J. van Laarhoven, Faculteit der Godgeleerdheid, KU Nij-
megen

- Drs. C. Leget, KTUUtrecht
- Dr. H.P. Mercken, Faculteit der Wijsbegeerte, RUUtrecht
- Prof. dr. K. Merks, Theologische Faculteit, KUB,Tilburg
- Prof. dr.A. Orbán, Faculteit der Letteren, RUUtrecht
- Dr. P. Raedts s.j., KTVUtrecht
- Drs. J. van Reisen, Utrecht
- Drs. J. Remmé, VU,Amsterdam
- Dr. H. Rikhof, Faculteit der Godgeleerdheid, KVNijmegen
- Drs. H. Schoot, KTVUtrecht
- Prof. dr. P. van Tongeren, Faculteit der Wijsbegeerte, KV Nijme-
gen

- Dr. W. Valkenberg, Faculteit der Godgeleerdheid, KUNijmegen
- Drs. R. te Velde, Faculteit der Wijsbegeerte,VU,Amsterdam
- Drs. P. van Veldhuijsen, Faculteit der'Wtjsbegeerte, VU, Amster-
dam

- Mr. B.Vermeulen, Faculteit der Rechtsgeleerdheid, RU Utrecht
- Dr. A. Vos, Faculteit der Godgeleerdheid, RUUtrecht
- Ors. J. Vossenaar o.f.m., Oslo, Noorwegen
- Dr. L.Winkeler, Katholiek Documentatiecentrum, KVNijmegen
- Or. J. Wissink, KTVUtrecht (secretaris)

Het secretariaat wordt in 1991overgenomen door dr. H. Rik­
hof. Het adres van het secretariaat blijft ongewijzigd:
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Dr. H. Rikhof
Transitorium II, p.a. K1UU

Heidelberglaan 2
3584CS Utrecht

Dit nummer van het Jaarboek heeft drie delen: het eerste deel
bevat artikelen, het tweede deel kroniek-bijdragen, tenslotte volgen
enkele recensies.

Prof. D. BURRELLstelde ons de tekst van zijn bijdrage voor de
bijeenkomst van de Werkgroep in december ter beschikking.

Drs. H. SCHOOTgaat de contexten na van "mysterium" in het
theologisch werk van Thomas.

Drs. P. VANVELDHUIJSENmaakte een studie over de opvatting
aangaande metafysiek bij Boëtius van Dacië en vergelijkt deze met
die van Thomas.

De kroniek-afdeling begint met de informatie van pater K.
MARCINIAKover de werkzaamheden van het Instytut Tomistyczny
te Warschau.

Prof. VANLAARHOVENheeft, naar aanleiding van het verschij­
nen van de instructie van de Romeinse Congregatie voor de Ge­
loofsleer over de roeping van de theologen in de kerk, Thomas' op­
vattingen over het leerambt der herders en het leerambt der theolo­
gen onderzocht en een tekstdossier daarover samengesteld.

Drs. J. REMMÉheeft ons de tekst ter beschikking gesteld die hij
heeft uitgesproken bij de Cusanus-workshop van de "Conference
of the society for the research of the ultimate meaning of exis­
tence," die in september 1990te Leuven is gehouden. Met name het
stuk over Albertus de Grote geeft resultaten van zijn onderzoek ge­
durende de afgelopen jaren weer.

Dan volgt de reeds genoemde inleiding van dr. W. VALKEN­
BERGdie hij uitsprak bij zijn promotie.

Tenslotte volgen recensies: van het reeds genoemde boek,
Vruchtbaar woord, door dr. J. WISSINK;van The Eternity of the
World door dr. W. (Pim)VALKENBERGen tot besluit het eerste deel
van een notitie van H.P.F. MERCKENover Thomas' De ente et es­
sentia en de Nederlandse vertaling van B. Delfgaauw.



FREEDOM OF CREATURES OF A FREE CREATORl

David B. Burrell, C.S.c.

What makes philosophical theology so liminal is not simply its
hybrid character, like bio-chemistry, but its functioning at the inter­
section of faith and reason. From the side of faith comes an uncom­
promising injunction against idolatry [Lash]; from the side of rea­
son the need to formulate grammatical rules for discourse about
such a One reflective of human understanding and discourse [Tan­
ner]. These two demands conspire to hold in tension what Robert
SOKOLOWSKI calls "the distinction of God from the world," a dis­
tinction which presupposes a prior connection: that of creature
with creator. And it is precisely because that "distinction" obtains at
the intersection of faith with reason that philosophical theology re­
quires (a) careful attention to historical antecedents, and (b) compa­
rative or interfaith perspectives, where the first accomplishes over
time in one or in closely related traditions what the second accom­
plishes between disparate traditions. It shall be my argument, pri­
marily by example, that in this domain above all, philosophical in­
quiry which pretends to proceed from "our intuitions" (including
those of believers) by way of logical rigour to its conclusions (as
Alasdair MACINTYRE has characterized without caricature a com­
mon procedure in contemporary philosophy) is not only inadequate
to the task of philosophical theology, but inevitably distorting. For
the presumptions implicit in "our intuitions" are probably (if not cer­
tainly) oblivious to key constitutive rules of theological discourse;
and the function of attending both to historical antecedents and to
other faith traditions is above all to smoke out those presumptions,
as the contrast between their ways - that is, those of our forerun­
ners or those of our fellow other-believers - and our native ap­
proaches makes us aware of those very presumptions, and so al­
lows us to become aware of the need to formulate logico-grammati­
cal rules for speaking of God and the relation of the world to God.

1 Abbreviations are used as follows:
ST: THOMAS AQUINAS' Summa Theologiae
GP:MAIMONIDES' Guide of the Perplexed
KUG:David B. BURRELL, Knowing the Unknowable God: Ibn-Sine, Maimo­

nides, Aquinas, Notre Dame, IN: University of Notre Dame Press, 1986.
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That task is made somewhat more feasible when one can identi­
fy that relation as creation, which we can do among Jews, Chris­
tians, and Muslims. Yet the fact remains that Christians need expli­
citly to recover this specificallyJewish contribution to the articles of
faith. That may sound odd in the wake of "creationism" and in the
face of the fact that we - Jews and Christians - concur in accepting
Genesis. Yet that sharing is more material than formal, Iwould con­
tend; a fact which "creationists" unwittingly display and which my
own experience of two years in Jerusalem brought home to me.
That is, creation plays a different role in the lives of Christians than
it does in the faith-life of Jews. Three interlocking facts of Christian
life and theology make this clear. The first and arguable the most in­
fluential was the liturgical displacement of the sabbath by Sunday.
For the sabbath rest forcibly recalled to those deputed to perfect
God's initial work that they did not initiate it themselves (since the
world continues while human beings rest), while the weekly celebra­
tion of the Lord's resurrection tended rather to tum the created
world into a stage for mankind's redemption. Similarly, the thir­
teenth-century distinction of supernatural from natural, indispen­
sable as its deft use has been for theology, expressly linked grace
with the supernatural, with the implication that nature was not a
gift, but merely a given. And finally, the more familiar nineteenth­
century cleavage of history from nature tended to see history (and
not nature) as the domain of salvation. Isuspect that the cumula­
tive effect for Christian theology has been to lose sight of the prima­
ry relation of creature to creator and a fortiori to fail to regard that
relation as a gift or a grace. One result of that lacuna in Christian
theology provides the focus for our discussion: with the primary re­
lation of creature to creator out of the picture, divine and human
freedom can quickly come to be characterized as two egos in conflict
and the relation between them turned into a zero-sum game: nota­
bly, that human freedom can only be purchased at the expense of di­
vine action: that God's influence must somehow be withdrawn if
we are to be free.

1.The context which creation offers

The medieval discussions, shared notably by Maimonides and
Aquinas, yet participated in by Ghazali as well, had to detach crea­
tion from mere emanation, even though that model may prove to
be useful in other respects, as in reminding one that the act of crea-
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tion is not a causal action like any other in the world. In Aquinas'
words, creation is not a becoming and so not to be analyzed as one
analyzes such causal activity. What was at stake in distancing the
act of creation from the pattern of intellectual emanation, of
course, was the freedom of the act. God's creating had to be some­
thing spontaneous yet consonant with the nature of the divinity we
come to acknowledge as such a creator. Finally, each of these thin­
kers acknowledged that we come to distinguish creation from other
forms of origination - necessary emanation or a demiurge - only
through the influence of revelation. So such a discussion is a proper
exercise of philosophical theology.

1.1. How such a creator challenges our conceptualities

When we ask ourselves of what sort an unoriginated being
might be from which all could freely originate, that very stipulation
suggests that such a one be in a manner quite different from all else
that is; since everything else that is must be from that One. Moreo­
ver, if we were to think of existing as the foundational act, since on­
ly existing things can act, then the singularity of existing as we
come to appreciate it, offers a way of conceiving the One by and
from which all else exists and of conceiving the manner in which all
else exists as well. The following interconnected statements offer a
matrix for consideration. All that we know about something cannot
assure that thing's continuing in existence. That is, that something
exists is a fact about it quite distinct from its constitutive features
(as: if something is of such a kind, it will be ... ).So far as we know,
then, all the existing things which we know may not exist; whereas
the unoriginated source of all that is must be, and be in such a way
as to be able to bestow existence on everything else.As a result, the
only thing we can say about such a One is what we must say: that
its naturel essence must be such that it exists, for only one whose
very nature is to exist could cause things to be. It is significant that
this way of thinking provides us with a conceptuality (1) for the act
of creation as the origination of being as well as (2) for God's man­
ner of existing: "necessary" as what must be or cannot not be; not
merely what cannot be otherwise. This radical notion of necessary
is the correlate, of course, of the radical sense of contingency which
attends a created universe: not merely that something could be oth­
erwise, but that it might not be at all.
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If a creator God, as the One who simply exists, i.e., whose exis­
tence needs no cause or explanation, must be pure act, then the pri­
macy of act is grounded in the One from which all that is freely ema­
nates. So the "context of creation" argues for an "actualism" which
puts the creator first - before all possibilities, which then become al­
ternative ways in which what actually exists might have been de­
rived.2 Since all that is derives from this One, there are no antece­
dent possibilities; what is possible is a variant way of reading what
actually is. In other words, a scenario is not a history. The present
moment is the moment of actuality, after which something cannot
be other than it has become, since for temporal things, to-be is to­
have-become - more evidence for existing as an act or "achieve­
ment-term." This "historical" sense of necessity has been virtually
eclipsed by a more logical sense of "can be otherwise," yet the pre­
sumption that the logical variety is more useful to metaphysics is
just that - a presumption [Knuuttila). To presume that the logical
formulation has supplanted the "historical" is, of course, to fore­
close the sorts of considerations I am urging regarding the primacy
of existence and its location in the present moment of becoming.

It appears that everything turns on the distinction of existence
from essence, and specificallyon some grasp of the elusive term ex­
istence, yet following the development of David BRAINE,I shall sug­
gest that reflection on the reality of time by considering action-in­
time offers our best access to the specificity of existence as act
[Braine, pp. 44 & 150-157]. For example, the announcement "we're
pregnant" on the part of a couple long wanting children or the an­
guished cry "I hit her" on the part of the driver of a car at night are
both dramatic statements. While the first elicits spontaneous augu­
ri's, however, the second is deathly poignant, for there is no way to
undo it. We want to be able to go back and try it over again, wishing
without hope that ours were but one of many "possible worlds." A
similar poignancy can be felt in the '1'm pregnant" visited upon her
boy friend by his high-school sweetheart. What serves as back­
ground to these statements and supplies their dramatic character is
the primacy of individual existing things: notably living organisms
and above all human persons. For what makes the "now" dramatic
displays what sets off existing things from possibilities.3 Whatever

2 This picture runs contrary to that of ibn-Sina, for example, which has
many possibilitieswhich divine activity renders "merely possible"by making
one arrangement "necessary."
3 Theexpression "dramaticnow" is Braine's.
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is is now; the "reality of time" consists in a present which at once
severs past from future and sutures them together in the present
moment, where alone things exist. For the future and the past are
not; yet what is past, since it once was in existence, cannot be other
('1 dearly wish I had not driven that night"), while "what may come
to be," since it never has existed, simply is not. Two characteristical­
ly different intellectual attitudes envisage one or the other, histori­
cal research or prediction.

The force of the "dramatic now" can be felt by anyone, except
some philosophers who have persuaded themselves that "the fu­
ture" is the one thing which does not change, and some of these
speak that way for theological reasons. Yet one need not take such
a detour and can indeed come to appreciate why now must be so
dramatic, if one links the present with existing, as we have, and
then goes on to characterize the relation of creature to creator preci­
sely in this act of existing: as Aquinas puts it, the proper effect of the
creator, who is pure act, is the very existence of things [De Pot., 3,
4]. On this account, creating is an act of God, manifested not in a de­
cree which fixes all, but in bestowing the power to be and to act on
individuals of specifickinds.4 That is, we temporal creatures are the
activity in time of an eternal God, whose action is ipso facto crea­
tive, that is, existence-giving [Braine, Ross].

Such a characterization of creating is rooted in the injunction
against idolatry: that is, a God construed as that One whose es­
sence is simply to-be, such that whatever else is, is from the creative
activity of that One. Without the assistance of the essence/existence
distinction, statements like these can easily suggest a kind of "occa­
sionalism," whereby the consistency of creatures gives way to the
omnipresence of divine activity: if we are the activity in time of an
eternal God, then what can we be in ourselves? Yet the One whose
essence is simply to-be is expressly beyond our power to conceive
and thus "outside" the world as the One who grants each thing its
own to-be, while intimate to each in that what it bestows is what
makes each to be an existing individual. This way of formulating di­
vine necessity presupposes a notion of necessity (and contingency)
which gives primacy to act rather than possibility; so that such a ne-

4 The notion of a divine decree is not incompatible with the co-presence
of creator to creatures, as the metaphysics of the Islamic religious thinkers as­
sociated with Kalam manifests, yet I shall try to show that a focus on exis­
tence as act, with God as act-itself, renders decree-talk otiose.
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cessary being not only cannot be other than it is, but cannot not be;
just as contingent things not only could be otherwise, but could just
not be at all.

It is such a metaphysics which is ingredient in what SOKOLOW­
SKI calls "the distinction" of God from the world. Securing that dis­
tinction was the shared task of Jewish, Christian, and Muslim philo­
sophers in the medieval period. And should these same philosophi­
cal tools also conspire to relate creature to creator actively and not
merely structurally, as a set of theorems do, then the conceptual
links between the first gift (creation) and the second gift (redemp­
tion) would begin to emerge and one could begin to ask theological­
ly how the revelation of God in Jesus might be viewed as an unima­
ginable yet understandable completion of the revelation of God to
Moses. What will be needed to articulate that relation actively will
be the notion of existing created natures oriented to the source of
their existing as to their proper end, with individuals' voluntary ac­
tivity seen to consist paradigrnatically in their consenting to or refu­
sing that intrinsic orientation. If that be the case, then we need not
settle for so thin a description of freedom as "could do otherwise":
a characterization which roots our freedom in a choice among alter­
natives, whereas it can be rooted much deeper, in a primary con­
sent or refusal. Such a conception of freedom, then, will be congru­
ent with a conception of contingency which reaches beyond "could
be otherwise" to "might not have been at all." Both are rooted in a
metaphysics which gives primacy to existing. So before exploring
so radical a freedom we must offer a brief sketch of such a meta­
physics, suggesting as well why it seems to be called for by by the re­
velations to Jews and Christians.

2. Some stark ontological alternatives

One way to begin is to remind ourselves that necessity and pos­
sibility envisage essential orders, while act and potency may be said
of individuals, at least paradigrnatically so. Now if only individuals
exist and what accounts for their existing is a bestowed act-oj-exis­
ting, then the very notion of a possible individual is incoherent,
much as an individual essence is superfluous [Miller, Ross]. And if
that not be the case; that is, if Platonism be true, then instantation
(or exemplification) does an extraordinary amount of work; and if
one looks at this paradigmatic relation of Platonism more closely,
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rather than simply leave it unanalyzed, it appears to be incoherent
[Ross, reminiscent of Aristotle, of course, in the Metaphysics]. Nor
will act-of-existing be able to account for individuals if it is a for­
mal determinant, since thinking of what individuates as something
formal takes one back to Platonism once more, as in Scotus' haeccei­
tas. Hence the truth of the adage that 'exists' is not a predicate,
that is, it does not express a feature of things. By cognate reason­
ing, the expression 'exists in a possible world' is either a rounda­
bout way of suggesting how things which are might otherwise be or
it bears no relation whatever (that is, is sheerly equivocal with re­
spect) to "exists" as we ordinarily use it and so cannot but be mislea­
ding. Otherwise put, there can be no merely possible individuals
[Ross,p. 324].

Correlatively, this is why God's touted "necessary existence"
can be asserted coherently with the doctrine of creation only when
it is parsed as the identity of the divine essence with its existence,
and not as "exists in all possible worlds." For on that meaning of ne­
cessity, we can at best conclude that such a One exists from the fact
of this world's actually existing and we must go on to stipulate its
singular manner of existing, say, as a "concrete abstraction," when
it is that very stipulation which needs clarification - not unlike "in­
stantiation" does. Nor does the derivation of all-that-is immediate­
ly follow from such a God, to say nothing of the free derivation.

Suggesting that a metaphysics of the sort Ihave been outlining
seems to be demanded by a view of the universe which underscores
creation, serves to remind us once again of the hybrid character of
philosophical theology, as it functions at the juncture of faith and
reason. My view of the interaction of these two ways of knowing at
their point of intersection runs parallel, Isuspect, to GILSON'sway
of presenting "Christian philosophy." That is, while premises taken
explicitly from revelation may not be employed (except hypotheti­
cally, by way of illustrating a train of reasoning), nevertheless the
very context of revelation directs one's attention to certain key is­
sues in doing or constructing a philosophy, and leads one to adopt
one way rather than another. Gilson was expressly concerned to
distinguish philosophy from theology, where the latter undertook
to explore the implications of explicitly revelational premisses. I
share his concern to maintain a distinction between these disci­
plines, for as modes of inquiry with distinct histories and horizons,
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each has in fact developed specific ways of testing the adequacy of
its respective assertions [Tanner]. Moreover, there is some evi­
dence that ignoring the distinction between the disciplines can lead
one to couple statements with quite different warrants and so ob­
scure the distinctiveness of faith as a way of knowing.

Yet since philosophical theology may find itselfwanting, for pu­
rely philosophical reasons, to explore the implications of faith-state­
ments, there would seem to be no difficulty in employing such prem­
ises "hypothetically," as it were, and by way of illustration.5 Yet
such explorations will inevitably display a jejune and uncritical face
if they fail to attend to the properly theological character of the
faith-assertions at issue. This is particularly true of doctrinal state­
ments, which are preferred candidates for philosophical exa­
mination, since their form is more susceptible to analysis. Yet that
very form bespeaks a history and a purpose, both of which contri­
bute to the properly theological character of such statements and
are hence germane to their meaning. So it would be philosophically
remiss to ignore the history and purpose of the formation of such
faith-statements: another salient reminder of the hybrid nature of
philosophical theology, functioning as it does at the intersection of
faith and reason, and so demanding that the formulations of a faith­
community and the instruments of philosophical inquiry each adapt
to the other.ë

Moreover, one need not go so far as to incorporate revelation­
al premises to raise contested issues, since the three interrelated fea­
tures of the metaphysics which I am suggesting as most appropri­
ate for philosophical theology already pose difficulties to many a
philosopher. For (1) exalting the act-of existing over instantiation
challenges a view about general statements congenial to many phi­
losophers, since one will have to see them as derivative from a con­
centration of examples, and so admitting of diverse application in
different domains [Braine].

(2)This feature of general terms was already signalled by Aris­
totle as analogy and indeed may be seen as a legacy from Plato lost

S Here we diverge from Gilson, of course, much as the amplitude of topics
for examination distinguishes "philosophical theology" from what has been
known as "natural theology."

6 Is not something like this already present, for example, in doctrinal state­
ments as carefully honed as those of Nicea and Chalcedon?
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on Platonism [Sayre],yet it is required by one who would carry out
philosophical inquiry in the shadow of the Torah, the New Testa­
ment, or the Qur'an. For these revelatory documents at once pre­
sume and teach that the God whom they reveal so exists as to be
"distinct from" the world [Sokolowski].

(3)With analogy goes a robust via negativa, lest the "maximal­
ly perfect being" be imaged as "the biggest thing around." As An­
selm put it, whatever is "that than which nothing greater can be
conceived" must also be "greater than can be conceived" [Proslo­
gion, ch. 15;Campbell].

What these metaphysical features conspire to clarify is a philo­
sophical theology adequate to creation, that is, one in which the di­
vinity is more than a demiurge [Braine].James ROSSputs it nicely:
"omnipotence is FORMALLY not the power to make states of affairs
obtain or to actualize the possible. It is the power to cause being ex
nihilo" [Audi & Wainwright, RRBMC, p. 318]. By insisting on the
primacy of the act-oj-being, one highlights the primacy of the actu­
al world, the one which God created, in such a way that real possibi­
lities are possibilities of that world [Ross, RRBMC, pp. 326-327].
Such an approach lets God be "the beginning and end of all things"
[ST I, 2, Introd.] and leaves everything else to speculation, as in Ga­
briel's answer to Mary's query how what the angel said could ever
come about: "The Holy Spiritwill come upon you, and the power of
the Most High will cover you with its shadow" [Lk1:35].It also sug­
gests why Aquinas is so crucial as a model: not only because of the
way he established the primacy of the act-of-existing,but because
of what lies behind that insight, his capacity to elaborate philoso­
phy as a handmaiden to faith.7 Moreover, he did so in an interfaith,
intercultural context, with "Rabbi Moses" (as he often referred to
him) providing the key to four of his critical mediations between rea­
son and faith: the five ways to God's existence, the activity of na­
ming God, the origin of the universe, and providence [Wohlman].

3. Positive development of the relation of God to the world

Creation, as the free act of God, is the product of divine
practical knowing. It can also be expressed as a participation in the
divine act-ot-existing, but that is the mysterious way of putting it-

7 Not, by the way, to theology, for theology is rather the result of the con­
spiracy between such a philosophy and the assertions of a doctrinal tradition.
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as mysterious, indeed, as instantiation or exemplification, which al­
so are forms of participation.Yet it means to underscore the disana­
logy with making. In Aquinas' time, the contrast term was the neces­
sary emanation scheme inherited from Avicenna, where the intelligi­
bility of the world was modelled on the unfolding of consequences
via logical deduction. Itwas al-Ghazali who underscored how such
a model compromised "the distinction" of the world from God, for
a link to the First modelled on logical necessity would make that
One the first in a series.8 In our time, the issue rather turns on two
ways of conceiving God's free creation: whether the engagement of
the divine intellect and will in creating be modelled on speculative
or on practical knowing.

Patterns of speculation are, of course, more congenial to philo­
sophers, who are prone to envisage God knowing an uncountable
myriad of possibilities and then choosing which of them to bring in­
to existence. The advantages of this account are that God knows
everything and that God's freedom is portrayed in a simple act of
choosing. The disadvantages will emerge. The model of practical
knowing, expressly recommended by Maimonides and adopted by
Aquinas, coheres quite congenially with the assertion of free crea­
tion and turns on a principle already articulated by Avicenna: with
God, it is God's knowing which makes something to be; with us, it
is that thing's being which makes our knowing to be true.9 In both
cases, truth involves a relation to mind, but the relation is inverse
from one form of knowing to the other. Now it could be objected
that a speculative model merely attempts a formulation of the
knowing involved in doing in the only way philosophers know how,
namely by assimilating such knowing to speculative knowledge and
by having God "inspect" possible worlds. Yet that sounds like an ar­
gument from philosophers' inability to conceive what artists do.
The fact that artists know what they are doing without much
"knowing-that" may be disconcerting to those who presume a para­
digm of "knowing-that," but that hardly warrants transposing
what they do into an alien key. Moreover, we shall see that choos­
ing need not serve as the paradigm for a freedom either, so we are
challenged to extend some settled ways of thinking on both counts.

8 Averroes, Talulfut al-Talulfut, 3rd discussion (Van den Bergh ed.) 1978,
vol. 1, pp. 87-156.

9 al-Shifa 8,6 (Anawati ed.), p. 358, 1-2;GP 3, 21.
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What would happen if we were to develop an action-model of
practical knowing? Aquinas' crucial alterations of Aristotle's practi­
cal reason scheme could remain intact: that the goal of divine crea­
tion would not be a goal outside of God. So God knows within
God's own self, as it were, the virtualities of creation; not, howev­
er, as possibilities to inspect, but as artists know what they can do.
Then God would be.thought of as deciding to make the world of
such a kind, conformable to divine wisdom [Ormsby). The modali­
ties proper to divine wisdom will be reflected in the necessities of lo­
gic, mathematics, and of nature, yet in descending degrees of gene­
rally [KUG, pp. 66-70& 89; ST I, 15,2). It is important, as we shall
see, that such a decision need not itself be construed as a choice, but
rather as the self-engagement of an intelligent being inherently in­
clined to the good.

Moreover, that divine engagement in an activity creative of a
material and hence a temporal world engages God in time, yet with­
out compromising divine eternality. Indeed, an engagement as radi­
cal as creation demands an eternal agent, since only what is eternal
can assure the continuing existence of temporal things [Braine],
Here the model of practical knowing moves us into metaphysics,
for it can only be completed (and its contrast with the speculative
model brought to light) by involving the distinction of essence from
existence and parsing the mysterious definition of creation as a par­
ticipation in the divine act-of-existing. For the character of that en­
gagement is not one of a blueprint, but the actuation of each thing
according to the good of order: "the proper effect of the creative ac­
tivity of God is the to-be of things" [ST I, 45, 5). So .the creator need
not and must not be conceived parallel to the universe [Braine)nor
by means of contrasting terms alone [Tanner), but rather as the One
from which whatever exists does exist now. There is no greater en­
gagement than this, for as Aquinas puts it, "there is nothing more in­
timate to things than very existence" [ST 1,8, I).

Furthermore, the distinction of providence from creation will
then turn out to be solely a conceptual one, where creation adds the
note of absolute beginning and hence of "setting-up."

Most dramatically, however, this view insists (with Aquinas)
that providence not be construed as "pre-vidence" [De Ver., 2, 12).
While it may sound impious to remark that God cannot know what
will happen, it is less affronting when one reflects that there is as
yet nothing to be known. Furthermore, God's knowing is creative,
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not imitative, and creative activity brings things into being which
previously were not. But what about creatures? Each creature indi­
viduated, as we have noted, by its actual existence, so that "exactly
one individual" is not equivalent to "one of a kind" [Miller).So con­
ceiving creation as divine bestowing of existence opens the way to
understanding individuality the way novelists attempt to grasp it:
in a narrative history. It also obviates the need for "individual es­
sences," since God's free act of creating is no longer conceived as a
divine choice among alternatives present to divine consciousness,
and creaturely individuality is a matter of fact rather than of essen­
tial determination, of history rather than of specific properties.

On this account, then, each individual exists by the power of
God, and so acts by divine empowerment, so that each action is al­
ready a concursus. Yet it is one which will properly be conceived on­
ly in the same terms as creation itself: that is, the bestowal of the
act-oj-existing, rather than of some formal determination. In these
terms, then, we will be able to affirm, with Aquinas, that God is
able to move the will freely because God is its creator; yet 'move'
here is like 'make' in creating: 10

the universal production of being by God should not be taken as motion
or change, but rather like a simple emanation. Hence 'to become' and 'to
make' are used equivocally [when employed to span the] universal pro­
duction of things as well as other productions

that is, we won't be able to formulate the how of either one! More
constructively, the fact that God creates genuine agents follows
from understanding creation as bringing into existence, where exis­
ting is conceived as the source of all perfection which may accrue to
a being. So the original charter, as it were, is one of plenitude rath­
er than a "zero-sum" arrangement [Tanner]. Yet the plenitude is
not that of Neoplatonic emanation from the One, but of the bestow­
al of existence in such a way that existing individuals are genuine
agents: not only agents who can fail (as Aristotle saw) but ones who
can, as we shall see, "refuse" to be what they are called to be. So
"the distinction" of God from the world required by a coherent for­
mulation of creation as the free activity of divinity also leaves room
for a freedom more radical than "able to do otherwise," just as the

10In 8 Phys., 2 (nr 2002).
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contingency which that "distinction" introduces is more radical
than Aristotle's "could be otherwise."

The "refusal" to participate in existence has been elaborated by
KIERI<EGAARDtt and by DoSTOEVSKy.12 It celebrates the existen­
tialist moment of glorying in refusal, reminding us that the most
dramatic formulation of human autonomy is a self-defeating one.
It also sheds interesting light on the "problem of evil," by remarking
that we find ourselves better able to dramatize the reaches of the
humanum in refusal than in acceptance, because what outreaches
our positive determination and thus requires recourse to analogous
expression, can nonetheless be quite effectively intimated by con­
trast. This shows us the power of a privation to recall the reaches
of the inbuilt inclination which it frustrates: an inclination whose
power can otherwise escape us since we live with it always. What
the "refusal" illuminates, then, is what consent really amounts to:
letting the dynamics of the act-ol-existing unfold in us through our
actions.

On Aquinas' account of freedom, however, consenting to the in­
clination of our nature is not a choice, though it is in our power
[Crowe]; nor is it a choice in libertarian terms, since the alternative
is not to "do otherwise" but to "refuse" to enter into the dynamics
of created action in such a way as one's non-action amounts to a re­
fusal. Such a consent or "refusal" will, of course, be exhibited
through choices which we make, so some theologians have dubbed
the consent or refusal itself a "fundamental option." It is not, of
course, an option at all, though they may be excused the nomencla­
ture, given the pervasive hegemony of a libertarian picture of free­
dom. Does all this "go beyond the Greeks," as Kierkegaard was
fond of saying, because the creator of the universe has put that crea­
tor-self within reach, in giving the Torah to the people Israel and in
covenanting with us in Jesus? Is it that the capacity to confront the
creator of it all allows us to recognize ourselves as creatures and so
puts us in a position from which we can either accept or refuse that
status? Is this the freedom revealed in Judaism and in Christianity,

11 In Anti-Climacus' Sickness unto Death, "In Despair to be Oneself: Defi­
ance."

12 In Ivan's insistence on "returning the ticket": Brothers Karamazov V, 4:
"Rebellion".
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well beyond a vague monotheism which can easily pit humans
against God?

4.How a creator God moves the will freely

The serene statement of St Thomas: that God can move the will
freely because God creates the will, was what motivated me to this
manner of inquiry: "God, while moving the will, does not force it,
because God gives the will its natural inclination" [ST I, 105,4, 1).
We have seen how, on his analysis of voluntary action, God is al­
ready involved once we are engaged in the process whereby the
will's orientation to the good becomes operative. So God may not,
on this account, "micro-manage" the will by withholding the divine
presence, for to do so would be to cease to sustain the creature in
existence, since the divine activity which makes one to be an agent
is the same which makes one to be, for "existence contains all the
perfections of being virtually" [ST I, 4, 2].By the same token, howev­
er, God can use allurements to entice the will by proposing ends at­
tractive to it, yet always in accordance with the will's inherent struc­
ture to consent to or to refuse such ends. Where such consent or refu­
sal is at the service of a yet further end (and so involves a choice),
then it will be explained by the intentions of the agent, either actual
of habitual, as free acts emanate from one's character. It is possible,
however, that the consent or refusal be an ultimate one; in which
case it is not, strictly speaking, a choice at all, even though there be
an alternative: to accept or refuse the natural orientation of the
will.

If one accepts one's natural orientation, that will be in concur­
sus with God's power, so that God may be said to be moving the
will freely. If one refuses, that amounts to refusing to enter into the
pattern and such a non-willing takes place without God's concur­
rent agency and so outside the natural causal pattern. This is the
sense in which LONERGAN insists that sin is a surd, an action with­
out its proper chain of causes [Grace and Freedom]. Utter sin, that
is; not the more common "weakness of will," which Aristotle recog­
nized, where the lack of explicit orientation to the true good makes
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one's choice of a good not ordered 10 the true good quite explica­
ble.13

I have used the term 'refusal' to suggest that we are not opera­
ting within the parameters of choice and try to capture the drama
of not-willing. For withholding one's consent from entering into
the inclination to the good natural to one as a creature with in­
tellect and will is difficult to describe as an action, and rightly so.
Like the absolute contingency of non-existence, it is not envisaged
by Aristotle, yet it has been portrayed by Dostoevsky in Ivan's "tur­
ning in his ticket" and analyzed by Kierkegaard as the ultimate mo­
dality of despair: defiance, which amounts to14

a denundation of all existence. Figuratively speaking, it is as if an error
slipped into an author's writing and the error became conscious of itself
as an error, saying to him: No, I refuse to be erased ....

Seren Kierkegaard's figure suggests the metaphysical reversals
inherent in speaking of such a "refusal": it is not so much an action
as an unwillingness to enter into the pattern of acting; a reminder
how much self-deception is ingredient in sin [Fingarette, Speer, Lif­
ton]. Moreover, some such an account seems required to explain
the inhuman actions of which human beings are capable, while the
metaphor of "refusal" acknowledges the radically self-defeating
freedom available to creatures of a free creator: to use a God-given
power to act in a thoroughly inexplicable way. That is, in a way in
which the dynamics of the action itself is removed from that existen­
tial concursus of divinity which pertains to created agents as crea­
tures, because such a "refusal" is not an action but rather re­
presents one's unwillingness to let the intended action participate
in the natural dynamics of action.

What the mandate of freedom given to free creatures entails,
then, is the capacity to act as though we were not creatures. Nor
can the power of God inhibit or re-direct such actions, moreover,
since the divine power, which ordinarily moves through concursus
in creatures' actions, is restricted in this limiting case by the crea­
ture's refusal to acquiesce in the way of being and of acting proper
to creatures. Such radical refusing, then, is not an action but a case

13 Forgiveness in these cases will include an element of excuse; for utter
sin, itmust involve a new creation.
14Ed. Hong, p. 74.
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of not willing to will, as Seren Kierkegaard's analysis in Sickness
shows so well. And if it be formally inexplicable, that serves to (a)
vindicate the classical view of evil as a privation, as well as (b) re­
stricts the inexplicability to the surd of utter sin, rather than invoke
it for each act of choice, as postulating a "power to do otherwise"
in each act of free choice tends to do.

On this account then, God's power is indeed restricted, but not
by human freedom itself, as though divine and human freedom
were a "zero-sum" game; but at the limit of utter sin, where a free
agent can self-destruct. So might one read Jesus' remark about Ju­
das: ''Better for that man if he had never been born" [Mt 26: 24J.15
God's power is also restricted by the character of the action itself of
creating by bestowing existence, so that what is not is not known
either, notably "the future." Moreover, if one emphasizes the analo­
gy with practical knowing rather than speculative knowing, such a
God need not be pictured as does Peter GEACH[Providence and
EvilJ as a super-calculator of possibilities before him. By focussing
on the bestowal of existence, one may capture the correlative tran­
scendence and immanence of creator with regard to creatures. It is
here that I would see the force of the cabbalist's tsim-tsum, the re­
traction of God to make room for creatures. Not in the ordinary ex­
ercise of freedom, which, far from needing to gain room for its exer­
cise by removing itself from the power of God, is itself empowered
by the creating and sustaining divine power; but rather in the limit­
ing case of refusing to be a creature by forbearing entering into the
dynamics of action germane to the creature-creator relation.

5.Concluding remarks

This entire enterprise is temerarious: to enter into the thicket of
freedom, to say nothing of creation and comparative theology. And
to do so by (a) relying on a notion of existence quite resistant, it
seems, to philosophical analysis, however evocative it may be of
our actual situation, especially in the "dramatic now" of the pre­
sent; by (b) proposing an account of freedom quite at variance with

15 For a such wish, whether for oneself, as Job uttered it, or for another, is
of course implicitlyself-contradictory,since the "one," were he not to have ex­
isted, would not be around to refer to, at least on our metaphysicalaccount.
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contemporary treatments;16 and by (c) insisting that the two - exis­
tence and freedom - are intimately related as well as reflective of a
treatment of God as creator which not only insists upon but de­
mands a particular account of divine simpleness and eternity.

There is a final perspective, indeed, which is the most promisso­
ry of all: so much so in fact that I can but mention it. That is the sus­
picion that unpacking the notion of existenceand of divine simple­
ness and eternity consequent upon identifying essence with exis­
tence in God would require a full-fledged Christian theological de­
velopment of God's triunity, wherein the heart of what it is to exist
is revealed as relating, with an elaboration of the effects of such a
"revealed ontology' on our understanding of divine and human
freedom [LaCugna). This would be a natural enough development,
given the revelation of God in Jesus and its early Christian elabora­
tion, since the primary analogate for act in act-oj-existing will be
the activity of knowing and loving [Lonergan); hence the aptness of
the so-called "psychological analogy" for triunity, introduced by Au­
gustine and confirmed by Aquinas.

16Usually biforcated into '1ibertarian" and "compatibilist" treatments in
such a way that Aquinas becomes a "compatibilist" [Loughran].
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AQUINAS' USE OF MYSTERIUM
AS A THEOLOGICAL REMINDER17

Henk I.M. Schoot

Mysterium is one of those words which, when used too often,
loose their meaning and function. Probably most of Aquinas' read­
ers take it as a technical term. They do not discern, in a given text,
between for example 'incarnation' and 'the mystery of the incarna­
tion'. It depends on what the reader is looking for in Aquinas: defini­
tive answers or good questions. The answers that are given to good
questions may receive a qualification from the repetitive use of mys­
terium: God is ever greater than human experience and know­
ledge; it reminds us of the distance and distinction between God
and creation.

In the course of his commentary on Scripture,18Aquinas gives
several lexical and etymological explanations of the word: secret,
sign of a sacred thing, what is dark or hidden.19 The most frequent

17Fifty-two years ago A.M. HOFFMANNo.p. published an article on the
same topic: ''Der Begriff des Mysteriums bei Thomas von Aquin," Divus Tho­
mas 17 (1939), pp. 30-60. A remarkable article, considering the lack of Busa's in­
valuable Index Thomistleus at the time. This tool sometimes enabled us to
correct Hoffmann's findings. Sometimes we put his views in a different per­
spective. Among other things, Hoffmann doesn't mention the position of mys­
terium in the core of faith nor does he stress the connection with the spiritual
sense of Scripture.

Cf. also a paper on Aquinas' commentary on biblical usage of the term:
O.J.0' CONNOR, "The Concept of 'Mystery' in Aquinas' Exegesis," The Irish
Theological Quarterly 36 (1969),pp. 182-210& 259-282.
18All biblical commentaries are indicated as 1n .. :. Thus, In Rom. 16,2,175:

chapter 16, lesson or number 2, Busa line between 175 and 200 of the com­
mentary on Paul's letter to the Romans. Summa Theologiae is abbreviated as
ST, Quaestiones Disputatae as QD; without reference indicated, reference is
made to the ST.

19In lsaiam, prol. (mysteria, id est secreta, a mystim, quod est secretum, ut
incarnationem ... , passionem ... , et multa alia - commentary on Jerome's
commentary);cf.In Rom. 16,2, 175.In Eph. 1,3,75 (sacrum secretum); cf. De
Art. Fid. et Ecel. Sacr. 11,7;In 1Tim. 3, 3,125; In 1Cor.4,1,25; ST ill,60, 1, c & ad
2.In 1Tim. 3, 2, 175 (idem est quod occultum); cf. In 1Cor.2, 1,250; In 1Cor. 13,
1,150; In 1Cor. IS, 8,1; and In II Tess. 2,2, I. In Eph.5, 10,50 (sacrae rei signum);
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combination is with the word incarnatio,but what does it mean?
Sometimes the word seems to refer to the person of Christ incar­
nate Himself, sometimes to the historical acts of Christ, and some­
times to the salvific meaning of the work He has undertaken. To be
sure, mysterium has its original setting in Aquinas' christology, but
it appears very frequently in his sacramental theology as well, ful­
fils a prominent role inhis angelology, in his treatment of the virtue
of faith, and in his interpretation of the 'Old Law.' Besides this, we
encounter the combination mysterium Trinitatis, even though it is
mentioned only once in the Summa Theologiaeon the Trinity. The
significance and theological relevance of the road that the word
mysterium travels is the subject of this paper. We will gain insight
into the versatility which the word receives from Aquinas' use of it.
We will discover the interconnectedness of christology and sacra­
mental theology, of doctrine of God and moral theology, of Scriptu­
ral scrutiny and speculative theology. Most of all, we will discover
Aquinas to be a systematic (which is not the same as 'system-build­
ing) theologian of the best kind.

Mysterium enters many combinations when used as such to re­
fer to God Triune or Christ. Nevertheless it does not express a pro­
perty of God or Christ. Texts abound that, since God is pure act
and absolutely immaterial, He is most Intelligible as well. There­
fore, the word draws attention to the human mode of knowing God
and especially its limitations. Anything we discover about Aquinas'
usage of the word will be most telling of his attitude towards the
knowledge of faith as human knowledge, towards the discussion of
faith as human speech.

So first, let us turn to Aquinas' treatment of the articles of faith,
which is to be found in the part on the theological virtue of faith. In
this context we will also speak about the combination mysterium
Trinitatis.Next, secondly, we will discuss the importance of myste­
rium as referring to the hidden, mostly christological, spiritual
meaning of Scripture. Aquinas' way of reading the Old and New
Testament and his interpretation of the mysteriousness of Jesus'
teaching will provide us with a concrete specimen of mysterium.
And thirdly, we will tum to the exchangeability of mysterium and

cf. De Art. Fid. et Eed. Sacr. fl,7; In 1Cor., pro). - Aquinas knows that 'mysteri­
urn' and 'sacramentum' are both used to translate the greek 'musterion' (cf. In
1Cor., prol).
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sacramentum.This exchangeability is not only lexical but theologi­
cal as well, since mysterium refers to the opus redemptionisChrist
has fulfilled and to the Eucharist which is its representation. Fourth­
ly, we will examine the many different meanings of mysterium
when used for Christ and His acts. We adopt this order, because it
is our understanding that only after treating faith, Scripture, and
Eucharist will we be able to detect the versatility of mysterium in
the context of christology. The last paragraph and conclusion will
summarize what went before and try to establish a link between the
use of the word mysterium and usage of words for God and Christ
in general: revelation is the revelation of the mystery of Christ; re­
vealing God and His intentions with human beings and the world,
in His person and work, Christ remains a mystery.

1.The articles of faith revolve around 'mysterium'

The first time that, when reading the Summa Theologiae,we
encounter the word mysterium, the stage is set for its proper under­
standing. Can we know the Trinity of Divine Persons by natural rea­
son? Natural reason proceeds on the basis of knowledge of the ef­
fects of the cause and God's causality belongs to His essence and is
not divided among the Persons. So the answer is negative. But
there is more. One who would try to prove ('probare' , cf. ST I, 2, 3)
the Trinity of Divine Persons by way of natural reason, would dis­
honour faith. For faith concerns things invisible which exceed hu­
man reason. To corroborate this stance, Aquinas quotes 1Cor. 2: 6,
which is one of the 28 times the New Testament uses the word 'mus­
terion' (1,32, 1, c):

Sapientiam loquimur inter perfectos, sapientiam vero non huius saeculi;
sed loquimur Dei sapientiam in mysterio quae abscondita est.

In his commentary on this text, Aquinas stresses the fact that
God's wisdom is said to be hidden from human beings inasmuch as
it exceeds human reason. And since the mode of teaching should cor­
respond with the mode of doctrine, speech should be 'in mysterio,'
"id est in aliquo occulto, vel verbo vel signo" (In ICor.2, 1, 250). So
we are concerned here with the opposite of things visible, the prop­
er objects of human reason. The first answer contains the first time
Aquinas himself uses the word in the course of the ST. Philosophers,
e.g.,Aristotle and Plato, did not know of the "mysterium Trinitatis
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divinarum Personarum per propria, quae sunt paternitas, filiatio et
processio."

Well then, how should one proceed in things belonging to faith?
"Quae fidei sunt" is the set to which the mystery of the Trinity be­
longs. This set is not the object of demonstration, unless by means
of authorities, when talking to someone who would be willing to ac­
cept these authorities. Otherwise one should merely defend the pos­
sibility of what faith states (cf. end of corpus, I, 32, 1).

In six other places, the ST uses the phrase mysterium Trinitatis
and almost all the contexts indicate a certain type of exceeding hu­
man reason or predication. For example, three types of things
known in prophecy are distinguished; the second type being those
things (II-II,171,3, c)

quae excedunt universaliter cognitionem omnium hominum, non quia se­
cundum se non sint cognoscibilia, sed propter defectum cognitionis hu­
manae, sicut mysterium Trinitatis. Quod revelatum est per seraphim di­
centia, sanctus, sanctus, sanctus, etc., ut habetur Is. 6, 3.

Some things known exceed human reason and are revealed.
The defect of human knowledge that Aquinas mentions is not due to
hereditary sin, but indicates an impossibility that goes along with be­
ing created (cf. 1,94, 1).This excellencemay even be viewed as seem­
ingly repudiating human reason: the sixth type of contemplation ac­
cording to Richard of St Victor, is (II-II,180,4, 3) .

supra rationem et praeter rationem, quando scilicet ex divina illuminatio­
ne cognoscimus ea quae humani rationi repugnare videntur, sicut ea
quae dicuntur de mysterio Trinitatis.

Aquinas accepts this view, saying that this sixth type concerns
the intelligibles that reason cannot find nor capture ('capere') and
that belong to the sublime contemplation of divine truth, which is
the final perfection of contemplation. The knowledge of the Trinity
is revealed and seems to contradict human reason; at least it is
above and beyond reason, it cannot be found nor captured without
divine illumination. In fact,God's essence can never be comprehend-
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ed by man,:!) even though beatific vision 'in patria' might be pos­
sible.21

Exceeding human reason entails exceeding human language.
On the background of the passages just mentioned, it is not a mere­
ly technical way of speaking when Aquinas refers to the mysterium
Trinitatis and its proper rules for predication or when he talks
about the rules for speech about Christ. The argument says (III, 16,
1,2):

Sed in mysterio Trinitatis una persona non praedicatur de alia: non enim
dicimus quod Pater est Filius vel e converso.

And since the divine Persons have more in common than divine
and human nature, one has to conclude that human nature cannot
be predicated of God and 'Deus est homo' has to be false. Aquinas
answers with the 'mystery of incarnation-predication' (III, 16, 1, ad
2):

In mysterio autem incarnationis naturae quidem, quia distinctae sunt, de
invicem non praedicantur secundum quod significantur in abstracto, non
enim natura divina est humana; sed quia conveniunt in supposito, praedi­
cantur de invicem in concreto.

A similar exchange of arguments can be found in the next ques­
tion, concerning Christ's being (III,17, I, 5):

Sicut in mysterio Trinitatis sunt tres personae in una natura, ita in myste­
rio incarnationis sunt duae naturae in una persona.

So, as the divine Persons are one in nature despite the personal
distinction, Christ is two qua natures despite His personal unity: a
rather strange argument, based on inverse proportionality, in fa­
vour of the conclusion that Christ is two.

Aquinas indicates some linguistic peculiarities (III, 17,1, ad 5):

... in mysterio divinae Trinitatis natura divina praedicatur in abstracto de
tribus personis: et ideo simpliciter potest did quod 'tres personae sint
unum.' Sed in mysterio incarnationis non praedicantur ambae naturae in

:!)Cf. I, 12,7; I, 56, 3 and QD De Ver.8,2.
21 Excedere is associated several times with mysterium: e.g.,QD De Ver. 9,

1, ad 9; In Dion. de div. nom., prol.; QD DeMalo 16,6, ad 2.
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abstracto de Christo: et ideo non potest simpliciter dici quod 'Christus
sit duo.'

In this context, there is no escape from the conclusion that mys­
terium is used as a shorthand formulation for the inadequacy of di­
vine predication. In this created world of ours we don't encounter
anything that might be its essence, so that abstract essential predica­
tion of an individual would result in a true proposition. 'Socrates is
humanity' is always false, as Aquinas' favorite example in these
matters goes. We hear the echo of what already in the beginning of
the ST was stated concerning God's simplicity: for God we have to
use both concrete and abstract terms, to safeguard both His subsis­
tence and His simplicity; such is due to our inadequate mode of un­
derstanding and speaking (1,3,3, ad 1).

And yet, this is the inevitable predicament of the faithful: hav­
ing to talk about God, about the mystery of the Trinity and the mys­
tery of the Incarnation, without having proper words for it. This is
what mysterium expresses.22

How central the term mysterium to faith is, we see in the two re­
maining texts in which mysterium Trinitatis is mentioned. Is expli­
cit belief in the Trinity necessary for salvation? (11-11,2,8, c)Aquinas
has just argued the necessity for salvation of explicit belief in the
mystery of incarnation. And now he says that explicit belief in
Christ's mystery is not possible without belief in the mystery of the
Trinity. For the Son of God has assumed the flesh and through the
grace of the Holy Spirit the world was renewed and through the
Holy Spirit Christ Incarnate was conceived. So, as the mystery of
Christ was believed in a more or less hidden state in times before
the incarnation, the mystery of the Trinity was believed in that way
as well. Wewill return to this topic, which is closely related to a cer­
tain way of reading Scripture, in due course. For now, let us turn to
the last text, which is in a way a reproduction in the context of pro­
phecy of the questions on the articles of faith, to be considered be­
low.

22 See this unique text where mysterium is connected with ineffabilis: "Ut
ergo hoc ineffabile mysterium facilius crederetur, Filius Dei sic omnia dispen­
savit ut se verum hominem esse ostenderet ... ," Compo Theo/. 1, 217.Cf. this
quotation of Pseudo-Dionysius in ST III, 30,2, c: " ... Mariam autem, quomodo
in ipsa fieret thearchicum ineffabilis Dei formationis mysterium." In general
Aquinas uses the word ineffabilis for God's essence, for the union of natures
in Christ, for the forthcoming of the Word, and for divine science. Its christolo­
gical connotation is remarkable.



30 Henk j.M. Schoot

Aquinas gives a mixed answer to the question whether grades
of prophecy varied according to the procession of time. Prophecy is
ordered to the knowledge of divine truth, through the contempla­
tion of which we are instructed in faith and are governed in our ac­
ting (II-II,174,6, c).

Fides autem nostra in duobus prindpaliter consistit: primo quidem in ve­
ra Dei cognitione (He 11, 6); secundo, in mysterio incamationis Christi, se­
cundum illud Jo 14, 1: 'Creditis in Deum, et in me credite.'

Concerning the true knowledge of God there is growth from
the times of Abraham and the other Patriarchs to Moses, to whom
the ineffable name of God was revealed. Note that a fuller revela­
tion does not entail, in Aquinas' view, a loss of the ineffability of
God. To the contrary, the "Ego sum qui sum," signified by the Jews
by the name "Adonai," is itself a growth of cognition. And from the
times of Moses ('sub lege') to the times of the Son of God ('tempore
gratiae') there is growth as well (II-II,174,6, c):

Postrnodum vera, tempore gratiae, ab ipso Filio Dei revelatum est myste­
rium Trinitatis: secundum illud Mt. 28, 19: 'Euntes, docete omnes gentes,
baptizantes eos in nomine Patris et Filii et Spiritus Sancti.'

As from Abraham to Moses revelation is fuller and yet revela­
tion of an ineffable name, so from Moses to Christ revelation is ful­
ler and yet revelation of a mysterium.

The second principal part of faith focuses on the mystery of
Christ's incarnation. Aquinas is quite short on growth or fullness of
knowledge in this regard: those who were closer in time were in­
structed fuller and those who were close after him even fuller than
those who lived close before him. He refers to Ephesians 3: 5, which
is a prominent place in the New Testament regarding its threefold
mentioning of 'musterion'!

To conclude: Aquinas summarizes faith under the heading of
mysterium: the object of faith is a twofold mystery: the mysterium
Trinitatis and the mysterium incarnationisChristi; the latter is also
the full revelation of the former.

Changing our focus to the treatment of faith and its articles, we
find the just mentioned twofold mystery confirmed. Aquinas divides
the articles of faith in twice seven or six, corresponding with the oc­
culium divinitatis on the one hand and the mysterium humanitatis
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Christi on the other (II-II, 1, 8, c). However, this distinction covers
wider ground than only Trinity and Incarnation. The occultum divi­
nitatis concerns God's unity, God's Trinity, and God's proper
works (creation, sanctification, and resurrection). The mystery of
Christ's humanity is the heading under which are brought the arti­
cles on incarnation or conception, nativity from the Virgin, pas­
sion/ death/burial, descendence into Hell, resurrection, ascension,
and advent for judgment. All these articles concern things that be­
long 'per se' to faith, i.e.,we enjoy their vision in eternal life and by
them we are led to eternal life. Since we have seen that occultum is
an explanation of mysterium,23 we conclude that the one principal
mystery concerns God One and Triune and the other Christ's huma­
nity. Each of these two mysteries has subdivisions, but the subdivi­
sions of the first are few in number, whereas the attention is clearly
drawn to the several mysteries which make up the one mystery of
the humanity of Christ.

Given this very important context for the interpretation of mys­
terium, we can explain why sometimes it is hard to say whether
mysterium or especially mysteria is another word for the articles of
faith or stands for the things expressed by the articles.24 It is impor­
tant, however, to note that if mysteria means the things expressed
by the articles of faith, which is likely, they are meant precisely as ex­
pressed by the articles of faith. In other words, when Aquinas uses
the word mysteria it is very often the case that he thinks of the con­
tent of faith as expressed by the articles.

Another argument for this view is the frequency with which we
find the word mysterium in the context of instruction.25

And finally let Aquinas speak for himself (Ill, 31, I, ad 2):

Mysterium incamationis Christi est quiddam miraculosum non sicut ordi­
natum ad confirmationem fidei, sed sicut articulus fidei. Et ideo in myste­
rio incamationis non requiritur quid sit maius miraculum, sicut in miracu­
lis quae fiunt ad confirmationem fidei: sed quid sit divinae sapientiae con-

23See above, note 19; sometimes Christ's divinity is a mysterium as well:
''Mysterium autem divinitatis eius (i.e., Christi - hs) ignorabant" (III, 47,5, c); cf.
In Col.2, 2, 100.

24 For instance in most places dealing with the knowledge of angels this
question is hard to answer. Cf. especially I, 57, 5 and In Eph. 3,3, but also I, 54,
4, ad 2; I, 64,1,4 &: ad 4; I, 106,4, 2 &: ad 2; 1,109,4, ad 1; 1,112,3, c; 1,117,2, ad 1;
U-U,2, 7;U-U,S, 1, c &: ad 1;U-U,172,6, ad 3;m,30, 2.

25 E.g., I, 106,4,2 &: ad 2;m, 30, 2, ad 2;m,30,4, C;m, 51, 2, c;m, 71,4, ad 3.
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venientius, et magis expediens humanae saluti, quod requiritur in omni­
bus quae fidei sunt.

From all this the conclusion is warranted that mysterium refers
both to the object of faith and to the mode of knowledge faith is.
The object of faith is principally twofold: the mystery of God and
the mystery of Christ's humanity. The emphasis is put on the latter,
when an actual use is made of the word mysterium or mysteria.26
The mysteries are expressed in the articles of faith and so much so
that the latter mediate the understanding of the former, almost to
an identification of both. The mode of knowledge faith is thus finds
expression in the word mysterium as well. Whenever Aquinas uses
the word, he reminds us of the fact that anything called a myste­
rium is revealed, surpasses human reason and language, is always
inadequately expressed. This calls our attention to the fact that the
articles of faith express the divine truth as understood by human be­
ings (1,50, 2, c).27

Unde intellectus noster non potest attingere ad apprehendendum eas
(i.e., the angels - hs) secundum quod sunt in seipsis; sed per modum su­
um, secundum quod apprehendit res compositas. Et sic etiam apprehen­
dit Deum, ut supra (I, 3, 3, ad 1, see above) dictum est.

2. The mystery of Scripture: Its spiritual sense

As we have seen, Aquinas emphasized the revealed character of
the mysteries as expressed by the articles of faith. There is no doubt
as to the source of these mysteries: Holy Scripture. More than this:
only what is contained inScripture can qualify for mystery as an
object of faith (III,35,4, 1).

... non enim est dicendum circa divina mysteria nisi quod ex Sacra Scrip­
tura habetur.

26 Cf. for example two texts concerning the differences between the evan­
gelists. The synoptics 'tractant specialiter mysteria humanitatis Christi; Johan­
nes specialiter et praecipue divinitatem' (In Joh., prol., 225). Matthew is tradi­
tionally pictured as a human being, since he focuses on the mysterium incar­
nationis, Luke as a sacrificial animal, since he focuses on the mysterium passi­
onis, Mark as a lion, since he focuses on the victory of the resurrection, and
John as an eagle, since he 'ad alta divinitatis eius volar' (Principium Biblicum 2;
cf. In Joh., prol., 275).

'ZJ Cf. II-D, 1,2, and In I Sentent. 41, expotextus; In III Sentent. 24, 1, 1,2.
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Aquinas agrees with this part of the argument, adding that
what necessarily follows from the words of Scripture plays also a
justified and important role when theology deals with the mysteries
of faith.What is to be said about the mysteries should be founded on
Scripture.

In Aquinas' view we can indeed say that Scripture reveals the
mystery of the Trinity and the mystery of Christ's humanity. Myste­
rium, however, is not only the object of the words of Scripture. Mys­
terium is also connected with Scripture in two other ways. First, it
corresponds with the way in which Scripture signifies or the way in
which Scripture is read. Wewill argue below that secundum myste­
rium (and the like) is just another phrase for the well-known sensus
spiritualis the medievals discerned. Connected with this are two
other phenomena regarding Aquinas' use of the word: mysterium is
often combined with words as figurare, repraesentare, significare,
imitare, and praenuniiare, expressing the hidden meaning of the
Old Testament. Mysterium is often combined with impleo and ex­
pleo, describing the relationship of the New to the Old Testament
as a relationship of fulfilment. Second, mysterium also corresponds
with the way in which Jesus Himself taught: in parables. Indeed,
the only time the word musterion is mentioned in the Gospels is
when the Apostles ask Jesus why he speaks in parables. Aquinas
gives an interesting exegesis of this passage. This exegesis illumi­
nates his own practice of reading and interpreting Scripture.

Aquinas' distinction of the twofold or fourfold meaning of Scrip­
ture is well known (cf. I, 1, 10).The historical or literal sense of the
words of Scripture indicates the relationship between voces and res
signified. The spiritual sense refers to the signifying relationship of
the res, literally signified, with other res. This distinction is at odds
with modern theory of interpretation, insofar as the words do not
have different meanings, but only one and res have meaning by
themselves. It does make sense, however, if the signifying res can
be thought of as intended. Such is precisely what Aquinas thinks:
God is both the author of Scripture and the author of the res signi­
fied by Scripture.2B

28Auctor sacrae scripturae est Deus, in cuius potestate est ut non solum
voces ad significandum accomodet (quod etiam homo facere potest), sed et­
iam res ipsas 0, 1, 10, c).
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The spiritual sense itself is subdivided in three: the sensus alle­
goricus, the sensus moralis, and the sensus anagogicus. What is sig­
nified in the Old Testament signifies what is described by the New
Testament and this is the allegorical sense. What is signified by Old
and New Testament signiûes how we should act and this is the mor­
al sense. What is signified can also signify eternal glory and this is
the anagogical sense.29

Aquinas' use of the word mysterium is intricately bound up with
this theory of Scriptural signification and shows that he acts accor­
ding to his theory. As we have said, we distinguish three types of us­
age: secundum mysterium30 as a synonym for discerning a spiritual
sensei mysterium in the context of exegesis of the Old Testament as
prefiguring Christi and, the other way around, the signified by the
New Testament as a fulfilment of the Old, read spiritually.

Starting with the first type: by the following remark we are
lead to believe that for Aquinas a connection between mysterium
and spiritual sense exists. Answering an argument which states the
terrestrial paradise to be inaccessible as such and so there would be
no sense in placing an angel with a sword to prevent Adam's and
Eve's return, Aquinas explains why this place is inaccessible and
why this literal inaccessibility is aptly signified by the flaming, re­
volving sword in the hand of the Cherubin. He says (II-II,164,2, ad
5):

salvis spiritualis sensus mysteriis, locus ille praecipue videtur esse inac­
cessibilis propter vehementiam aestus in lods intermediis ex propinqui­
tate solis,

'B Cf. Mark JORDAN'S commentary, in Ordering Wisdom. The Hierarchy of
Philosophical Discourses in Aquinas, Notre Dame, 1986, pp. 20-31.

3) What is said here about secundum mysterium applies also to other
phrases: .
non vacat a mysterio, meaning: this is not without spiritual meaning (a.o.:
Compo Theol. 1,236; In Mt. 1,4,400; In Joh.2, 1,75;2, 2,300; 19,3,225; 20, 4, 125);
competere I congruere I conuenire mysterio (a.o.: ST II-II, 147, 7, c; In Psa/­
mos 38, 1, 1; In Mt. 1,4,400; 26,7, 1;27,2, 525;28, 75;In Joh.1, 15,475; 1, 16,75; 2,
1,100;8, 1,25; 12,1, 100;18,2,75; 19,4, 1);
ad mysterium pertinere I reîerre (In IV Sentent. 33, 1, 3, 3, ad 3; In Psalmos6,1,
25; 17,5,1; 20, 7,1; 29, 1, 1;41, 1, 1;In Mt. 2,4,125; 4, 2, 300; 24, 3, 200;26, 4, 75; In
Joh.19,3,300; 21, 5, 75);
propter mysterium (In IV Sentent. 33, 1, 3, 3, ad 3; ST m, 70, 3, ad 3; In Psalmos
51, 1,25; In Mt. 2,4,50; In Joh.4, 1,200; 8, 2, 450);
and mysterio (STm,41, 2, c).
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His answer therefore prescinds from the mysteries of the spiri­
tual sense of the inaccessibility of the terrestrial paradise. The cor­
pus may give a hint of what these mysteries of the spiritual sense
are:

ad illum statum primae innocentiae per seipsum redire (homo) non pote­
rat,

with the emphasis on per seipsum, as opposed to the mystery of
Christ's work of salvation. However, there is no conclusive evi­
dence for this interpretation. It seems more likely that this expres­
sion is pleonastic and the proper translation might be: 'apart from
the hidden, spiritual meaning.'

A clear case of synonymy is presented where Aquinas gives us a
series of spiritual interpretations of the forty days Christ fasted in
the desert (III,40, 2, ad 3).

Secundum mysterium autem, ut Gregorius dicit, quadragenarius nume­
rus exemplo Christi in ieiunio custoditur, ....

The same interpretation is to be given of Aquinas' explanation
why Christ had to be tempted in the desert (III,41,2, c):

Addit (Ambrosius) autem et alias rationes: dicens hoc Chris tum fecisse
'mysterio, ut Adam de exilio liberaret,' qui scilicet de paradiso in deser­
tum eiectus est (Gen. 3, 23); ....

And again, concerning the reason for the resurrection of Christ
on the third day (III,53,2, c):

ostenditur etiam, secundum mysterium, quod Christus 'una sua morte,'
quae fuit lux propter iustitiam, corporali scilicet, 'duas nostras mortes
destruxit,' scilicet corporis et animae, quae sunt tenebrosae propter pec­
catum: et ideo una die integra et duabis noctibus permansit in morte, ut
Augustinus dicit, in IVDe Trin.

And finally, explaining why Scripture (Gen. 17: 12) prescribes
circumcision on the eighth day (III,70,3, ad 3):

... octavus dies determinatus erat circumcisioni, tum propter mysterium:
quia in octava aetate, quae est aetas resurgentium, quasi in octavo die,
perficietur per Christum spiritualis circumcisio, quando auferet ab electis
non solum culpam, sed etiam omnem poenalitatem.
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These four texts give us conclusive evidence of the use of myste­
rium in order to indicate the spiritual sense of Scripture. There are
no difficulties in identifying the subdivisions of either: respectively
moral, anagogical/ allegorical, moral, and allegorical sense.

Now we come to the second type of usage, i.e., in the context of
exegesis of the Old Testament as prefiguring Christ. We have
found twelve examples of this type in the ST.

One of the reasons for the convenience of the sacrifices was
God's will to have them signify the mystery of human redemption
through Christ (I-II, 102, 3, ad 1). The ceremonies of the Old Law
were (invalid and imperfect) representations of the mystery of
Christ (I-II, 101, 3, ad 1). The tabernacle and the temple serve to
symbolize ('figuro') and represent the mystery of Christ (I-II,102, 4,
c). The priest dips his finger in the blood of the sacrifice to consider
and imitate the mystery of the passion of Christ (I-II, 102,5, ad 5),
etc. These are examples of spiritual exegeses in which the word
mysterium is used explicitly.31

What is most interesting in these texts is the fact that Aquinas'
way of reading Scripture (secundum mysterium)l2 coincides with
the meaning of Scripture that he interprets it to have. The Scriptu­
ral mode of signification is considered to be interwoven with the
thing signified. In this vein, the res is always a res significata and
verbum always verbum significandi. Or put differently: we cannot
come to know what Aquinas means by mysterium Christi without
considering the mode of signification he assigns to Scripture. Such
is precisely what we are doing now.

A third type of usage of mysterium is the complement of the se­
cond type: the signified by the New Testament as a fulfilment of the
Old, spiritually read. In the prologue of his commentary on the Gos­
pel of Matthew, Aquinas comments upon Jerome's prologue. Je­
rome's position is revealing: the Gospel should be read in such a
way that its mysteries are explained, mysteries concerning title and

3t The other eight that were found are: I-II, 102,6, c; I-D, 103, 1, c; I-II, 104,2,
c; I-II, 104,3, C; 11-11,93,1,c; D-D,110,3, ad 3;m,1,3,5 &: ad 5;m,27, 6, c.
3ZOther examples of usage of secundum myslerium: In Psalmos 5,1,25; 18,

1, 1;19,1, 1;28, 5,25; In MI. 15,3, 125;16,1,75; 20,2, 425; 27, 3, 25; In Joh. 12,1,250;
20, I, 300. Given the etymology of myslerium which Aquinas mentions in the
prologue of his commentary on Isaiah, myslice can be taken as a synonym of
secundum myslerium. Texts where myslice is used to explain a hidden or spi­
ritual meaning are almost innumerable.
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division of the genealogy, but also in-the rest of the gospel. Aquinas
(InMt., prol., 25 and 125):

Secunda ostendlt eadem mysteria requirenda esse et inmedio, et in fine
(evangelii - hs).... consequenter ostendit consimilia mysteria requirenda
esse in dicto evangelio, non solum in principio, sed etiam in medio et fi­
ne ... hie ostendit intentionem suam, scilicet quod intendit quod ea quae
hie dicuntur, vera sunt inhistorica, et tarnen spiritualiter intelligenda.

This coincides with Aquinas' prologue to his commentary on Isa­
iah, where he comments also upon Jerome's prologue to Isaiah. A
better proof of our contention is not imaginable.

Furthermore, according to Aquinas, the Apostles have fulfilled
the mysteries of Christ and the Church in their teaching, i.e., the
Apostles have shown how a spiritual, "mysterical" reading of the
Old Testament can lead us to an understanding of Christ and the
Church (I, 117,2, ad 1).The meaning with which Aquinas uses mys­
teria here is this twofold meaning of the hidden meaning of the Old
Testament (signified by 'impleta') and the overt meaning of the Gos­
pels: its description of the 'acta et passa Christi.' His remark itself is
an interpretation of the Acts of the Apostles and the Epistles of
Paul. So, in Aquinas' view, it is an apostolic activity to trace the
meaning of the gospels back to the hidden meaning of the Old Testa­
ment.

A second text points in the same direction (Ill, 44,4, ad 3).

Circa passionem tarnen, 'divisum est velum' (Mt. 27,51) ad ostendendum
reserationem mysteriorum legis.

Because of this connection between the mysteries of Christ and
the "mysterical" interpretation of the Old Testament, Aquinas can
use words as expleo and impleo in contexts which at first sight are
unrelated to any exegesis. For example:

- ineamationis mysterium non est impletum per hoc quod Deus sit aliquo
modo a suo statu immutatus in quo ab aetemo non fuit (III, 1, 1, ad 1).

- Quod enim a principio coneeptionis Christi gloria animae non redunda­
ret ad corpus, ex quadam dispensatione divina factum est, ut in corpore
passibili nostrae redemptionis expleret mysteria ... (nI,45, 2, c).

- est autem dispensative factum ... , ut ab anima gloria non redundaret in
corpus, ad hoc quod mysterium nostrae redemptionis sua passione im­
pleret ... (ID, 54,2, c).

- ... mysterium regni Dei, quod est impletum per Christum ... (1,64,1, ad 4).



38 Henk 1.M. Schoot

Against the background of Aquinas' general contention that
Christ's incarnation, life, death, and resurrection were already
more or less known in the days of the Old Testament and that the
Old Testament itself contains many hidden allusions to this myste­
ry, it becomes understandable why he should speak of the fulfilment
of a mystery. Moreover, we become aware of the fact that Aquinas'
theology is the theology of a magister in sacra pagina and that in
those texts where exegesis seems to be absent precisely his use of
words uncovers the exegetical roots of his theology.

Thus, two different uses of mysterium can be distinguished:
that indicating the spiritual sense of Scripture and that indicating
what is spiritually signified by Scripture, either in the Old or the
New Testament.

Above we have also drawn attention to quite another use of
mysterium, viz. as a characterization of the way Jesus himself
taught: in parables. Did Christ have to teach everything publicly?
This is the question that enables Aquinas to give his views about the
possible reasons why Jesus taught in parables. The same question
was put to Jesus by his disciples (Mt. 13:11;Mk 4: 11:Lk. 8: 10)and
these are the only texts in the Gospels that contain the word 'muste­
rion'.

It is not the case that there was envy in the teacher, hiding his in­
sights in order to excel. There was no dishonesty either, another
possible reason for occult doctrine. Nor did the teacher inform only
a few about his doctrine, since Jesus either spoke to the whole
crowd or to all his disciples. There is however a third reason for
which 'doctrina est in occulto' an,42,3, c):33

... quantum ad modum docendi.Et sicChristus quaedam turbis loqueba­
tur in occulto, parabolis utens ad annuntianda spiritualia mysteria, ad
quae capienda non erant idonei vel digni. Et tarnenmelius erat eis vel sic,
sub tegumento parabolarum, spiritualium doctrinam audire, quam omni­
no ea privari. Harum tarnen parabolarum apertarn et nudam veritatem
Dominus discipulis exponebat, per quos deveniret ad alios, qui essent
ideonei:secundum iIlud II Tim.2,2: 'Quae audisti a me per multos testes,
haec commenda fidelibus hominibus qui ideonei erunt et alios docere.'
Et hoc significatumest Num. 4, 5, ubi mandatur quod filii Aaron involve­
rent vasa sanctuarii, quae Levitaeinvoluta portarent.

33 Cf. In I Cor. 2, 1, 225: ... modus docendi et doctrinae debet esse conveni-
ens ....
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So, Aquinas says that Jesus taught in the same way as the Bible
was meant by God and should be read by its readers. Or the other
way around: readers should read the Bible in the same way as the
way in which Jesus taught. Jesus hid the spiritual mysteries in para­
bles, as God in the Old Testament hid the spiritual mysteries of
Christ. The mysteries are fully revealed to the disciples and by them
taught to those who were capable of being taught and who attheir
tum were capable of teaching. We should not expect this text to be
specific about what kind of knowledge this 'capienda' is meant to
be, but we can be sure that it is the knowledge of faith, which is a
knowledge of mysteries that to a certain extent remain mysteries.
In his commentary on the gospel of Matthew, however, Aquinas is
quite clear on this; treating the question why Jesus would use many
parables instead of a few, Aquinas gives a second reason (In Mt. 13,
1,100):

alia ratio est, quia spiritualia semper sunt occulta; ideo per temporalia
non plene manifestari possunt, ideo per diversa habent manifestari.

And in support of this, he quotes a memorable text from the
book of Job 11: 5, which concentrates on the hiddenness of God's
wisdom and the incomprehensibility ofHis acts.

There is one difficulty, however, which makes us cautious in as­
serting a link between Jesus' use of parables and the spiritual mean­
ing of the Old Testament. The parabolical mode of signification (a
synonym for 'metaphorical') falls under the literal sense, not under
the spiritual sense of Scripture.34

Since they do not match, on whose authority do we associate Je­
sus' mode of teaching with the spiritual mode of signification of the
Old Testament? OnAquinas'(In Mt. 13,4,325):35

Unde Christus ante passionem in parabolis locutus est, ut auditis his in­
telligant ea, quae in veteri testamento dicuntur, esse dicta in figura alia­
rum rerum, licet essent res gestae.

M Cf., e.g., In ad Gal. 4, 7, 125;ST I, 1, 10,3 & ad 3.
:!; Jesus also is said to explain the mysteries of the Old Testament when re­

appearing to his disciples after his death; cf. Aquinas' commentary on John
16, which quotes Chrysostomos' interpretation as a possible one. Cf. In Thre­
nos, prol., 75: "Unde dicit Lucas ultimo: 'aperuit illis sensum ut intelligerent
scripturas,' revelat occulta mysteria."
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We conclude, therefore, that Aquinas' use of mysterium ties
closely together the mode and object of faith with a method and con­
tent of exegesis and an interpretation of Jesus' mode and content of
teaching. What is hidden is brought out into the open and yet stays
hidden in a certain way after all.

3. The mystery of Christ expressed in the mystery of the Eucharist

Each morning Aquinas attended or said mass, so each morning
he heard or said these words:

Hie est calix sanguinis mei, novi et aeterni testamenti, mysterium fidei,
qui pro vobis et pro multis effundetur in remissionem peccatorum.

The formula is explicitly reflected upon in, a.o., ST III, 78, 3.
Aquinas explains why it is convenient to use the word testamentum
here, because what was prefigured in the Old testament was 'exhi­
bitus in rei veritate' in the New Testament (ad 3). Answering an ar­
gument that seems to suppose that mysterium would give rise to
the false opinion that in the Eucharist body and blood were only
mystically, not really, present and that therefore mysterium fidei
was not a convenient part of the formula, Aquinas says (III, 78, 3,
ad 5):36

... dicendum quod 'mysterium' hie ponitur, non quidem ad excluden­
dum rei veritatem, sed ad ostendendum occultationem. Quia et ipse san­
guis Christi oeculto modo est in hoc sacramento; et ipsa passio Christi
occulte fuit figurata in veteri Testamento.

This text is very significant. We learn that mysterium is a word
used for the sacrament of the Eucharist. But we also learn how Aqui­
nas' reading of the Old Testament is related to his sacramental the­
ology: Christ's hidden presence in the Eucharist resembles His hid­
den presence in the Old Testament. One could say: Christ's pre­
sence in the Eucharist is Scriptural. The words that are said by the
priest are Scriptural as well. Not in the sense that Scripture con­
tains all these words, but all of them can either be found in different
places in Scripture or they were, as in the case of mysterium fidei,
handed down to us through the apostolic tradition (III, 78, 3, ad 9).

36Cf. In W Sentent. 8,2, 2,3, ad 4.
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The sacrament of the Eucharist comprehends 'totum mysterium
nostrae salutis' (III, 83, 4, c). No wonder that mysterium in sacra­
mental theology is exchangeable with sacramentum and more speci­
fically with the sacrament of the Eucharist.37

The Eucharist is called a mysterium fidei (see the above-men­
tioned formula). Once again this word is able to combine different
parts of theology, in this case the part on the articles of faith, with
the theology of sacraments (III,78, 3, ad 6).

... dicendum quod dicitur 'sacramentum fidei' (sic! - hs), quasi fidei obiec­
tum: quia quod sanguis Christi secundum rei veritatem sit in hoc sacra­
mento, sola fide tenetur. Ipsa etiam passio Christi per fidem iustificat.
Baptisrnus autem dicitur sacramentum fidei quia est quaedam fidei pro­
testatio ....

Hence, it is faith whose object is called mysterium/sacramen­
tum, which makes the thing called mysterium/sacramentum precise­
ly that. To say during mass: '(hoc est) mysterium fidei' is to confess
'(hoc est) mysterium fidei.' Through faith it is that we are justified
and to this end the words are said (III,78, 3, c):

... per verba autem sequentia virtus sanguinis effusi in passione, quae
operatur in hoc sacramento. Quae quidem ad tria ordinatur. Primo qui­
dem, et principal iter, ad adispiscendam aetemam hereditatem, .... Et ad
hoc designandum dicitur, novi Testament! et aeterni. Secundo, ad iustiti­
am gratiae, quae est per fidem: secundum illud Rom. 3, 25-26: 'Quem pro­
posuit Deus propitiatorem per fidem in sanguine eius, ut sit ipse iustus,
et iustificans eum qui ex fide est [esu Christi.' Et quantum ad hoc subdi­
tur mysterium fidei. Tertio autem, ad removendum impedimenta utrius­
que praedictorum, scilicet peccata, .... Et quantum ad hoc subditur qui
pro vobis et pro multis aliis effundetur in remissionem peccatorum.

'Jl Compare for instance the formulation of the questions in the prologue
of m, 83, with the formulation of the problem at the beginning of each article;
three times the word mysterii is replaced by sacramenti.

The term sacra mysteria refers to body and blood of Christ (II-II, 84, 3,
ad 2;U-U, 189,8, ad 2;m,BO,8, 5;m,BO,9, ad 3; In I Cor 11, 1, 125;11, 1, 150;11,3,
50; 11,4, 1; 11,4,275; In W Sentent . 12,3,1, 1,sc 1).

Sometimes Aquinas speaks of the celebration of the mystery or myster­
ies, e.g., of our redemption (II-II, 147,8, ad 3), or just about the mystery of our
redemption (I-II, 102, 3, ad 1). Many times he just speaks of celebrating the
mystery or mysteries, in which case the Eucharist is meant as well.
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The sacrifice of the Eucharist, of course, is the representation of
Christ's sacrifice. In the Eucharist the work of redemption is remem­
bered and re-enacted, from which the Eucharist derives its sacra­
mental character. Whatever is said about the Eucharist, therefore,
should be said about the salvific work of Christ in the first place.
This is shown by the last text to quote (I-II, 113, 4, ad 3):

Ex quo (Rom. 4, 5) patet quod in iustificatione impii requiritur actus fidei
quantum ad hoc quod homo eredat Deum esse iustificatorem hominum
per mysterium Christi.

Having elucidated the meaning of mysterium in the context of
talk about the Eucharist and sacraments in general, in the context
of scriptural exegesis, and in the context of the articles of faith, and
having shown in each case how the one is related to the other, let us
return to the primary context of mysterium: incarnation, life, death,
and resurrection of Christ.

4. The mystery of Christ

Of all combinations of mysterium, the combination with incar­
nationis occurs by far most often.38It marks mysterium as a princi­
pally christological word, with Aquinas' christology as its principal
context. Therefore, let us conclude this investigation by devoting at­
tention to this primary christological meaning.

The word mysterium used in this context enters many different
combinations. Together these combinations form the bulk of the use
of mysterium. In the ST Aquinas talks about mysterium Christi,mys­
terium inearnationis, mysterium earnis, mysterium divinitatis Eius,
mysterium humanitatis Christi, mysterium redemptionis humanae,
mysterium resurrectionisand mysterium saluiis. Sometimes the plu­
ral is used.39

Mysterium incarnationiscan have a narrow and a wider mean­
ing. Sometimes it indeed refers to Christ's incarnation, sometimes
its meaning is identical with mysterium Christior mysterium huma-

38181 out of a total of 689, quotations not included.
:JJ Not found in the ST but in other works are these: mysterÜlChristi et ec­

clesiae, mysterium crucis, mysterium ascension is, mysterium reparationis,
mysterium exaltationis, mysterium nativitatis Christi, and mysterium unionis.
Occurrences however are only one or two.
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nitatis Christi, referring to the whole of incarnation, life, death,
and resurrection of Christ.

The narrow sense can be recognized in the first questions of the
Tertia Pars (Sn.

Discussing the third theory about the union of both natures in
Christ, Aquinas denies the possibility of a union of two imperfect
'things,' as soul and body in man: "sed hoc did non potest de incar­
nationis mysterio" (III,2, t, c).

Another example. Aquinas adduces Pseudo-Dionysius' authori­
ty in favour of the position that it is fitting that one of the divine per­
sons exists in an assumed created nature as well, whereas the oth­
ers do not. According to Dionysius, the mystery of the incarnation
belongs to 'discrete theology,' i.e., a theology which talks distinctly
about the divine persons (III, 3, 4, sc).

In this vein, mysterium refers to the mystery of the person of
Christ. The union of the divine person with a human nature is an ob­
ject of faith and Cantlotbe comprehended by reason alone.

The wider meaning of mysterium incarnation is can be shown
for example in Aquinas' treatment of the question whether the Son
of God assumed a true body. Aquinas' second argument for an affir­
mative answer is this (III,S, t, c):

Secunda ratio sumi potest ex his quae in mysterio incamationis sunt ac­
ta. Si enim non fuit verum corpus eius sed phantasticum, ergo nee veram
mortem sustinuit; nee aliquid eorum quae de eo Evangelistae narrant, se­
cundum veritatem gessit, sed solurn secundum apparentiam quandam.

And since every effect should have a proportion with its cause,
no redemption could be the result of this only apparent corporeali­
ty.40

So here, mysterium incarnation is covers the whole narrative of
the Evangelists. It is the whole event of Christ which is called a mys­
tery, as in this text Aquinas talks about the beginning of the mystery
of Christ and its consummation on the cross (I-II,t03, 3, ad 2):

Et ideo ante passionem Christi, Christo praedicante et miracuia fadente,
currebant simullex et Evangelium: quia iam mysterium Christi erat incho­
atum, sed nondum consummaturn.

41Cf. ill,62, 5, ad 1: caro tarnen eius, et mysteria in ea perpetrata ....
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Hence, person and the whole event of Christ are indicated with
the word mysterium (Christi or incarnation is). And not only the
whole of Christ's event, but its principal parts as well. The incarna­
tion itself of course, but also passion, death, and resurrection:

Et ideo, peracto hoc mysterio passionis et mortis Christi, ... (DI, 54, 2, c).
Sed divinitas Christi non erat daemonibus manifestanda, quia per hoc im­
peditum fuisset mysterium passionis eius ... (m,44, 1,2).
Con venit etiam ista hora mysterio passionis Christi, quae completa fuit
hora nona ... (D-U, 147,7, c).
Unde et quantum ad resurrectionis mysterium didtur ... (lll, 36, 2, c).

So now we know which mysteries are meant by those texts that
only talk about mysteria: incarnation, passion, death, and resurrec­
tion.41

Aquinas' christology is contained in the first fifty-nine questions
of the Tertia Pars. In its prologue he says:

Circa primum (i.e., de ipso Salvatore) duplex consideratio occurrit: prima
est de ipso incarnationis mysterio, secundum quod Deus pro nostra salu­
te factus est homo; secunda de his quae per ipsum Salvatorem nostrum,
idest Deum incarnatum, sunt acta et passa.

And after finishing the fifty-nine questions, he says (III, 60,
prol.):

Post considerationem eorum quae pertinent ad mysteria Verbi incamati,

Hence, mysterium covers the whole of Aquinas' christology,
both incarnation and Christ's passion, death and resurrection.

All of this cannot be detached from its salvific meaning for us,
as the prologue of the Tertia Pars already indicated. Hence, a third
and last combination of mysterium is with salus and redemptio (I­
II, 102,3, ad 1).42

Sed volebat ea (ï.e., sacrifida) Sibi offerri ... , tum ad excludendum idolola­
triam, tum ad significandum debitum ordinem mentis humanae in De­
urn, tum etiam ad figurandum mysterium redemptionis humanae factae
per Christum.

41 E.g,U-U, 93, I, c;m, 60, prol.;m,66, 3, c.
42Cf.m,54, 2, c;m, 71,3, c , and esp.In UISentent. 25, 2, 2, 2, sc 2; cf. also 11-

11,147,8, ad 3, where the Eucharist is called 'mysteria redemptionis nostrae:
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To conclude this chapter, we may say that, when used for
Christ, mysterium may refer to Christ's person, to the whole or the
principal parts of the event of Christ, and to the work of salvation
Christ has undertaken and consummated.

The reader, however, will be far from impressed by this divi­
sion of referents. It lacks clear-cut distinctions. Mysterium itself al­
ready expresses the inadequacy of human language vis-a-vis the di­
vine and refers to the human mode of understanding and speaking,
to the understood or spoken about precisely as understood or spo­
ken about. But in respect of this lack of clear-cut distinctions, myste­
rium reflects a peculiarity common to all analogous usage of words
for the divine: one can never arrive at a clear-cut distinction with­
out running the risk of reducing the analogous usage to univocity.
The person of Christ, what Christ has done on earth, and the salva­
tion that His work means, are all aspects to be considered in any sin­
gle use of the word mysterium. There is no resurrection without the
divine person of Christ, no redemption without the passion, no pas­
sion without incarnation. Even when Aquinas talks about the event
of the passion, his use of the term mysterium passionismakes one
aware of the hiddenness for the eyes of reason of its redemptive
causality and of its unheard-of assertion: God suffers! After all:
Aquinas could just have talked about 'passion', instead of the 'myste­
ry of the passion'. Even when Aquinas talks about salvation, his use
of the term mysterium salutis calls to mind the mysteriousness of a
suffering God, Who is human as well.

So, the aspects of meaning can be distinguished but never sepa­
rated. Aquinas' own words comply with the same mode of significa­
tion that he himself ascribes to Scripture and to Jesus' teaching. The
referent is not to be had without the mode of signification or, when­
ever one referent seems to be focused upon, the other possible refe­
rents playa role as well. This is the reason why the manifold occur­
rence of mysterium, especially in the Tertia Pars of the ST, should
not be interpreted as a merely technical use of the term, enjoying al­
most no explication in and by itself. The word mysterium should be
interpreted against the background of the other contexts that we
have discussed above and then we will understand that it is not just
spoken accidentally; when Aquinas says (III,30,2, ad 3):

... sicut patet ex auctoritate Dionysii inducta, angeli incamationis mysteri­
urn cognoverunt: sed tarnen interrogant, perfectius scire cupientes a
Christo huius mysterü rationes, quae sunt incomprehensibiles omni crea­
to intellectui.
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Conclusion

"Spiritu loquitur mysteria." These words of Paul (1 Cor. 14: 2)
Aquinas quotes very often. They express the incomprehensibility of
mysteries, but the fact that it is the Spirit that speaks reminds us of
the need for love inorder to enter God's mysteries. In the Gospel of
John (13:25) Peter asks John who according to Jesuswill betray him.
John sets himself next to Jesus' breast to hear Jesus words. Aquinas
explains (In Joh. 13,4, 275):

Mystice autem per hoc datur intelligi, quod quanto magis homo vult divi­
nae sapientiae secreta43 capere, tanto magis conari debet ut propinquior
fiat iesu .... Nam divinae sapientiae secreta illis praecipue revelantur qui
Deo iuncti sunt per amorem.

The same spiritual explanation is given, when Aquinas com­
ments upon the text: "Exiit ergo Petrus, et lie alius discipulus, et ve­
nerunt ad monumentum" (In Joh.20, 1, 125):

... qui enim scrutari vult mysteria Christi, debet exire quodammodo a se,
et a cardinali consuetudine, ....

In this spirit of love God sent his only begotten Son and in the
same spirit of love man should step, in a way, out of himself, to re­
ceive the knowledge of faith. Mysterium is intricately bound up
with love: the love of God for human beings and the love of human
beings for God. Isn't this another summary, the summary of the
Law? So we are not in need of defending the centrality of the word
mysterium in Aquinas' thought. He places it in the core of the arti­
cles of faith, he places it in the core of the whole gospel,44he uses it

(3 As could be noticed before, the word secretum is closely connected to
mysterium. It stands for what exceeds natural knowledge and is revealed by
God('s wisdom); this revelation will be open to those who are in a bond of
love with God; these secrets are the objects of faith, and even though they are
revealed, they remain incomprehensible and keep exceeding human reason;
they should be described in a veiled way; the word is more generally used for
God, and one can interpret it to be the doctrine-of-God parallel of mysterium,
which is primarily christological.
44 Secunda commendatur huiusmodi commissionis gratia ex officii magni­

tudine, quod est revelare et manifestare secreta dei, quae sunt magna et oe­
culta, puta, de magnitudine Christi et de salute fidelium facta per eum. De his
autem duobus est tatum evnngelium (In Eph.3, 2, 100). - Paul employs myste­
rium three times.
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to characterize the right way to read the Old and New Testament,
to characterize the mode and content of Jesus' teaching, and to ex­
plain the hidden aspect of the sacraments, especially of the Eucha­
rist. But above all, the word is christological: the mystery of Christ
is the ineffability of the union of natures, is the seemingly unreason­
able passion, death and resurrection, is the work that He has under­
taken. The lack of explanation of mysterium in Aquinas' christology
can be overcome when we place it against the background of talk
about God, of the articles of faith, of Scriptural signification and
signified, and of the sacraments. Person and work of Christ have re­
vealed what was hidden since the beginning of the world and yet
what is revealed stays hidden and exceeds human reason. God re­
veals Himself as the Hidden One. Any true human talk of God is a
union of a created human mode of signification with the uncreated
referent, as Scripture is a union of a literal meaning with a spiritual
meaning, as the sacraments are a union of a visible sign with an in­
visible power, as the person and work of Christ is a union of visible
'flesh' and acts with the invisible reality of the Verbum Dei, hidden
in God.45We can only begin to wonder about the profundity of this
analogy, especially when considered the other way around, as theo­
logy is permitted to do. Now we understand Aquinas' hermeneuti­
cal remark in the beginning of his treatment of Christ in the Sum ma
contra Gentiles (IV, 54, 1):

Si quis autem diligenter et pie incamationis mysterium consideret, inveni­
et tan tam sapientiae profunditatem, quod humanam cognitionem exce­
dat secundum illud apostoli: 'quod stultum est Dei, sapientius est homini­
bus.' Unde fit ut pie consideranti semper magis ac magis admirabiles rati­
ones huius mysterii manifestantur.

Otto Hermann PESCH,in his recent biography of Aquinas, has
awarded the late Marie-Dominique CHENU with the fictitious
Thomistic Nobel prize for the final exclamation of this passage: "Pé­
riodiquement, les théologiens sant entraînés vers le danger d'évacu­
er alors le mystère: belle tentation, oü la raison théologique trouve

rium three times.
45Sicut verbum quod latet in corde manifestatur verbo sensibili, ita ver­

bum Dei in corde Dei latebat, sed in came est manifestatum (In I Tim. 3, 3,
150).
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sa gloire et sa limite. Malheureux qui ne l'a pas éprouvée!"46Above
we have seen one of the ways inwhich Aquinas reminded his read­
ers of this sweet danger, indeed a reminder for all theology.

46a.H. PESCH, Thomas von Aquin. Grenze und Gröpe mittelalterlicher The­
ologie.Eine Einführung, Mainz, 1988,p. 130. M.D. CHENU,Introduction a "étu­
de de saint Thomas d'Aquin, Paris, 19503,p. 158.



EEN FILOSOFISCHE RECEPTIE
VANTHO~VANAQmNO

BOËTIUS VAN DENEMARKEN OVER METAFYSICA

Peter van Veldhuijsen

1. Woord vooraf

Het is bekend dat Siger van Brabant, Boëtius van Denemarken
en andere magisters van de faculteit der wijsbegeerte (facultas arti­
um) te Parijs grote waardering hadden voor Thomas van Aquino,
met name voor zijn openheid en sympathie ten opzichte van de wijs­
gerige traditie. Siger van Brabant bijvoorbeeld noemt in zijn studie
over de denkziel47 zowel Albertus Magnus als Thomas "praecipui
viti in philosophia." Officiële waardering blijkt spoedig na het be­
richt van Thomas' dood, wanneer de artes-faculteit op 3 mei 1274
een brief stuurt aan het Generale Kapittel van de orde der dominica­
nen te Lyon. Deze brief48bestaat uit drie delen: een uitdrukking van
smart om het verlies van "de diep vereerde leermeester, broeder
Thomas van Aquino" en twee verzoeken. Het eerste verzoek betreft
de beenderen van Thomas, want er is geen betere plaats om ze te be­
waren dan de stad waar Thomas intellectueel gevormd is, "de edel­
ste van alle universiteitssteden," Parijs. Ten tweede vragen de ma­
gisters om enkele geschriften van Thomas' hand of van de hand
van diens hulpbronnen op het terrein van de filosofie.Het gaat dan
om drieërlei werken: (1) Onvoltooide commentaren op Aristoteles,
''begonnen door Thomas te Parijs, onvoltooid gelaten bij zijn ver­
scheiden, maar voltooid - zo menen wij te denken - op de plaats
waarheen hij overgebracht is." Dit zijn zeer waarschijnlijk de com­
mentaren op De generaiione et corruptione, De caelo, Meteorologi­
ca en Politica. (2) Vertalingen door Willem van Moerbeke van het
commentaar van Simplidus op De caeloen dat van Proclus op de Ti­
maeus van Plato en de vertaling van de Pneumatica van Hero van

41 De animIl intellectiva, capitm (ed. BAZÁN),p. 81, 79-80 (= p. 81, rg. 79-80).
48 Zie voor de verschillende edities, een Engelse vertaling en noten: K. ros­

TER, The life of saint Thomas Aquinas. Biographical documents, london-Balti­
more, 1959,pp. 153-157.
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Alexandrië. (3)Tenslotte mogelijk nieuwe geschriften van Thomas
op het gebied van de logica.49

Hoe belangrijk de relatie tussen de filosofen (artistae) van de
universiteit van Parijs en Thomas van Aquino, misschien wel hun
meest filosofische contemporaine theoloog, ook geweest schijnt te
zijn, toch is er weinig onderzoek gedaan naar deze betrekking. Nog
het meest is studie gemaakt van de relatie Thomas-Siger. Behalve
de korte studie van T.P.Bukowski en B.DumoulinSOis er echter aan
de relatie Thomas-Boëtius van Dadë nauwelijks werk verricht.
Met het volgende wil ik dan ook verder aandacht geven aan deze
verhouding en wel via beider opvatting over metafysica.

2. Leven en werk van Boëtius van Denemarken

Het enig zekere dat tot nu toe bekend is over het leven van Boë­
tius Dacus of de Dada is dat hij uit Denemarken afkomstig is, dat
hij ca. 1270 onderricht gaf in de wijsbegeerte aan de universiteit
van Parijs en dat hij met Siger van Brabant en andere dissidente ma­
gisters verwikkeld was in de veroordeling van 7 maart 1277met be­
trekking tot vermeende heretische dwalingen. De 219 veroordeelde
thesen, die opgesteld waren door een commissie van theologen on­
der leiding van de bisschop van Parijs, Étienne Tempier, hadden
vanzelfsprekend alle partijgangers van Siger van Brabant, de insti­
gator van een onafhankelijke en zelfstandige beoefening van de
wijsbegeerte, op het oog, maar richtte zich in het bijzonder tot de
twee belangrijkste woordvoerders: contra Segerum et Boëtium he­
reticos, zoals een van de mss. de 219 stellingen rubriceert. Een an­
der ms. noemt echter als hoofdschuldige Boëtius van Denemarken:
prindpalis assertor istorum articulorum fuit quidam clericus Boëti­
us appellatus.51

S. Skovgaard Jensen heeft aangetoond dat Boëtius uit Dene­
marken afkomstig moet zijn en niet uit Zweden, zoals sommigen

49K.Foster, op.cit., p. 157,noten 8 en 9.
3) T.B. BUKOWSKI" B. DUMOUUN, "L'lnfluence de Thomas d' Aquin sur So­

èce de Dade," Revue des sciences philosophiques et théologiques 57 (1973),
pp.627-631.

51 Zie R. HISSETTE, Enquête sur les 219 articles condamnés tl Paris le 7
mars 1277, Louvain-Paris, 1977,pp. 11-12.



THOMASRECEPTIE: BOETIUS VAN DENEMARKEN 51

hebben gemeend.sz De naam 'Boëtius' is een verlatinisering van de
gebruikelijke Scandinavische naam 'Bo' en varianten als 'Bose',
'Bowe' .53Misschien is de Latijnse naam een reminiscentie aan de be­
roemde naam van Boëthius van Rome. De aanduiding 'de Dacia'
heeft tweeërlei betekenis: als zij verwijst naar een lid van de francis­
caanse of dominicaanse orde, dan houdt dit in dat hij behoort tot de
provincia Daciae, die geheel Scandinavië betreft; maar als 'de Da­
cia' verwijst naar een lid van de wereldlijke geestelijkheid, dan
wordt niets anders bedoeld dan dat hij afkomstig is uit Denemar­
ken. Gedurende de tijd dat Boëtius filosoof was aan de artes-facul­
teit - van enige jaren vóór 1270tot ca. 1272/73 - wordt hij als ma­
gister Boëtius de Dacia of magister Boëtius Dacus vermeld. Aange­
zien een professor aan de facultas artium te Parijs geen orde-geeste­
lijke mocht zijn maar alleen tot de clerus secularis kon behoren, is
het dan ook duidelijk dat 'Dacus' of 'de Dacia' slechts kan verwij­
zen naar het geboorteland Denemarken.54

Op 22 november 1276worden drie verdachte magisters van de
artes-faculteit - Siger van Brabant, Gozewijn van de Capelle en
Berner van Nijvel55 - voor het tribunaal gedaagd van de koninklij­
ke inquisiteur van Frankrijk, Simon du Val, en wel als "de crimine
haeresis probabiliter et vehementer suspecti' . Boëtius, die als mede­
verdachte tot deze groep behoorde, wordt echter niet genoemd.

sz Skovgaard JENSEN,"On the national origin of the philosopher Boetius
de Dacia," ClassiCIJet Mediaemdia 24 (1963), pp. 232-241. É. Gilson en diens vol­
geling A.A. MAURERbij voorbeeld spreken over "Boetius of Sweden." Zie E.
Gilson, History of Christian Philosophy in the Middle Ages, London, 1985
(1955), pp. 399-401 &: 725 and A.A. MAURER,Medil!TJalPhilosophy, Toronto,
1982 (1962),p. 199: "Boetius of Dacia (sometimes called Boetius of Sweden)."

53 Zie Skovgaard Jensen, art. cit.,p. 236. Vgl. B. HAtnrnAU, "Boetius, maitre
ës arts à Paris," Histoire Iittéraire de la France 30 (1988), p. 274: "un nom
barbare, latinisé d'une façon pédantesque."

54 Zie Skovgaard Jensen, art. cit., pp. 238-239;vgl. pp. 240-241.
$ Deze drie auteurs zijn met Boëtius van Denemarken de enige vier van

de dissidente artistae die ons met hun naam bekend zijn, hoewel van de twee
laatsten geen werken bekend zijn; vele anderen, voor zover hun werk be­
waard is, zijn helaas, maar om allerlei begrijpelijke redenen, anonymi geble­
ven. Aan Siger en Boëtius is het meeste onderzoek verricht. Zie voor Siger de
prachtige studie van F. VANSTEENBERGHEN,Maftre Siger de Brabant, Lou­
vain-Paris, 1977. Aan Gozewijn zijn twee korte notities gewijd: B. NAROl,in:
"Note per una storia dell' averroismo latino: IV. Sigieri di Brabante e maestro
Gosvino de la Chapelle," Rivista di storia della filosofia 3 (1948), pp. 120-122; F.
SASSEN,"Een onbekend aanhanger van Siger van Brabant: Gozewijn van de
Capelle," Studia ClJtholica30 (1955), pp. 301-303.Over Berner is mij geen onder­
zoek bekend.
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Het is bekend dat er in de jaren na 1271 geen werken meer van zijn
hand kwamen. Vandaar dat het mogelijk is dat Boëtius kort na 1271
zijn professoraat aan de filosofische faculteit heeft neergelegd en
opgenomen is in de orde van de dominicanen. Na 1272/73 zou zijn
intellectuele carrière daarom officieelopgehouden kunnen zijn.56
Volgens een vroeg veertiende-eeuwse bibliografische catalogus
voor de orde van de dominicanen (ca.1320) zou Boëtiusnamelijk do­
minicaan geworden zijn. Deze beroemde zogenoemde catalogus
van Stams spreekt dan zo: "[rater Boëtius, natione Dacus, scripsit li­
bros etc." Ook in een andere catalogus van de predikheren-orde
komt broeder, en niet magister Boëtius ter sprake. En in de dialoog
De viris illustribus Ordinis Praedicatorum van Leander van Bolo­
gna (1517) wordt de retorische vraag gesteld: "Agnoscisne Marti­
num et Boëtium Dacos? quorum posterior scripsit etc."57Het lijkt
dus zeer waarschijnlijk dat Boëtius is ingetreden in de orde van de
dominicanen.

De veroordeling van 1277 was zo zwaar, dat na die datum ei­
genlijk niets meer bekend is van de gevallen magisters en hun wer­
ken. Wat Boëtius betreft, aan zijn werk wordt af en toe nog wel her­
innerd, zoals aan zijn kleine meesterwerkje De summo bono. In de
vijftiende eeuw bijvoorbeeld wordt in een recommendacio licentia­
torum seu magistrandorum aan de artes-faculteit van Leipzig uit
dit opusculum geciteerd om de lot van de filosofieen de filosoof uit
te spreken.SB Niettemin verdwijnt Boëtius uit de geschiedenis van
de filosofie, totdat hij ca. 100 jaar geleden herontdekt wordt door B.
Hauréau.59 Deze historicus van de middeleeuwse filosofie bracht
niet alleen de persoon van Boëtius opnieuw in het licht, ook gaf hij
aandacht aan enkele van diens onuitgegeven werken: een commen­
taar op de Topica, de Modi significandi, en negen Sophismata. Te-

56 G. SAJÓ, "Introduction," BOETHII DAD Opera (CPhDMA, vol. V, pars 1),
Hauniae, 1972,pp.lxili-lxiv; J. PINBORG,"Zur Philosophie des Boethius de Da­
cia. Ein Uberblick," Studia Mediewistyczne 15 (1974), [pp. 165-185]p. 165.

SJ Geciteerd in: J. PINBORGe.a., "Introduction," BOETHII DACI Opera: Mod i
significandi (CPhDMA IV, 1),Hauniae ,1969, p. xxxii.

SBZie M. GRABMANN, "Die Opuscula De summo bono sive De vita philoso­
phi und De somniis des Boetius von Dacien," Archives d'histoire doetrinale
el littéraire du Moyen Age 6 (1931),pp. 294-295;Mitte/alterliches Geistesleben,
München 1936,vol. 2, pp. 200-224.

.9) Zie B. HAURÉAU,"Un des hérétiques condamnés à Paris en 1277," Jour­
nal des savants (1886),pp. 176-183;''Boetius, maître ès arts à Paris," Histoire lit­
téraire de la France 30 (1888),pp. 270-279.
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vens venneldt Hauréau dat Boëtius in zijn werken nogal eens in­
tern verwijst naar andere geschriften van zijn hand, zoals een com­
mentaar op de Metaphysica.60 De voortzetting van dit pioniers­
werk levert vooral in de twintigste eeuw veel vruchten op: nieuwe
vondsten, edities, historische en thematische studies. Een groot pro­
bleem blijkt echter steeds weer te zijn dat de mss. waarom het gaat
anoniem zijn. Vandaar dat de studie naar de authenticiteit een be­
langrijke plaats inneemt inhet onderzoek.

In 1963 publiceert G. Saj6 over de stand van zaken met betrek­
king tot de werken die aan Boëtius wel of niet toegeschreven kun­
nen worden.61 Het nu bekende authentieke werk van Boëtius wordt
uitgegeven in de reeks Corpus Philosophorum Danicorum Medii
Aevi. Tot nu toe zijn verschenen in de Boëtü Daci Opera (Hauniae
1969 e.v.):

- Modi significandi sive Quaestiones super Priscianum Maiorem,
J. PINBORG,H. ROOS & S. Skovgaard JENSENeds, 1969 (CPhDMA
IV,I).
- Quaestiones De generatione et corruptione, G. SAJÓ ed., 1972
(CPhDMA V, 1).
- Quaestiones super libros Physicorum, G. SAJÓ ed., 1974 (CPhD­
MA V,2).
- Quaestiones super librum Topicorum, N.G. GREEN-PEDERSEN
& J. PINBORGeds, 1976 (CPhDMA VI, 1).
- Opuscula. De aetemiiaie mundi - De summo bono - De som­
niis, N.G. GREEN-PEDERSENed., 1976 (CPhDMA VI,2).
- Quaestiones super Wm Meteorologicorum G. FIORAVANTIed.,
1979 (CPhDMA VIII).
In voorbereiding is nog het volgende werk: Sophismata.

M. GRABMANN gaf reeds in 1940 het werk Sophisma Omnis ho­
mo de necessitate est animal uit.62Op basis van dit inde reeks CPh-

(ij Art. cit. (1886), pp. 179-183.
61G. SAJÓ, ''8oetius de Dacia und seine philosophische Bedeutung," P.

WILPERT(ed.), Die Metaphysik im Mittelalter (MiscellaneaMediaevalia,Bd 2),
Berlin,1963,pp. 460-462. De lijstvan Saj6 werd in 1974aangepasten verbeterd
door J. Pinborg,art. cit.,pp. 1~169.

62 M. GRABMANN, Die Sophismataliteratur des 12. und 13. Jahrhunderts mit
Textausgabe eines Sophisma des Boetius van Dacien, Münster, 1940,pp. 77-
95(ed.).
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DMAnog ongepubliceerde sophisma (5.EBBESENed.) werd reeds
een Engelse vertaling ervan uitgegeven in 1988.63

3. Metafysica volgens Boëtius van Denemarken en Thomas van
Aquino

Een typisch kenmerk van Boëtius' stijl is dat hij nogal eens uit­
drukkelijk verwijst naar andere geschriften van zijn hand. Zo
spreekt hij op enkele plaatsen in zijn werk ook over 'Metaphysica
nostra,'64 waarmee hij zeer waarschijnlijk zijn eigen metafysica be­
doelt, d.w.z. zijn commentaar op de Metaphysica van Aristoteles.
Maar tot op heden is het niet mogelijk geweest om zo'n werk als au­
thentiek aan Boëtius toe te schrijven. In een van de beste artikelen
over de filosofievan Boëtiusbeweert J. Pinborg,65dat onder de wer­
ken waarbij Boëtius "als Verfasser kaum in Frage kommt" ook een
commentaar op de Metaphysica valt, aangezien het onderzoek van
J.J. Duinëë terzake "ohne sichere Ergebnisse (blieb)." Dit oordeel
lijkt mij echter iets te sterk. Duin zegt namelijk aan het eind van zijn
studie67over de eerste drie boeken van een commentaar op de Me­
taphysica (In I-VII Metaphys., ms. Cambridge, Peterhouse 152, fo1.
290ra-321vb): "il faudrait penser pour une eventuelle attribution à
Boècede Dade." Voor een goed begrip van metafysica volgens Boë­
tius is het echter het beste om ons voorlopig te richten op teksten die
zonder twijfel authentiek boëtiaans zijn.

63 N. KRElZMANN&: E.STUMP (eds), The Cambridge Translations of Medie­
val Philosophical Texts, vol. 1: Logic and the Philosophy of LAnguage,Cam­
bridge etc., 1988,pp. 482-510.

64 Zie bij voorbeeld Quaestiones super librum Topicorum II, q. I, sol.
(CPhD MA VI,1),p. 109,30; Ibid.,q. 7, sol., p. 126,31-32; Ibid. IV,q. 2,ad 2, p. 201,
52-53; Sophisma. Omnis homo de necessitate est animal (ed. GRABMANN),
1940, p. 88: Boëtius verwijst hier naar een 'disputatio de veritate' uit een (of
zijn) Metaphysica, boek II. Vgl. echter de Engelse vertaling op basis van een
nog niet uitgegeven kritische editie van het Sophisma in: N. KRElZMANN &: E.
STUMP,Medieval Philosophicaltexts, vol. I, Cambridge etc., 1988, p. 498: geen
verwijzing naar een eigen metafysica, maar naar een discussie over waarheid
in Metaphysica II [I, 993a30-b31].

fD J. PINBORG,"Zur Philosophie des Boethius de Dada. Ein Überblick," Stu­
dia Mediewistyczne 15(1974), p. 167.

66 J.J. DUIN, "A la recherche du commentaire de Boèce de Dade sur la Mé­
taphysique d' Aristote," P. WILPERT(ed.), Die Metaphysik im Mittelalter (Mis­
cellanea Mediaevalia, Bd2), Berlin, 1963,pp. 446-453.

67 Art. eit.,p. 453;vgl. pp. 447-453.
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Aan het begin van zijn speculatieve grammatica Modi signifi­
candi komt Boëtius uitgebreid te spreken over de hoogste filosofi­
sche wetenschap, de metafysica, en wel wanneer hij de vraag stelt
of de grammatica een scientia communis is. Geheel in de lijn van
Aristoteles' wetenschapsleer is een uiteenzetting over de herkomst
van de grammatica en haar eerste principes het eerste wat gedaan
moet worden ten behoeve van een traktaat over deze wetenschap
en haar problemen.6B Quaestio londerzoekt dan de vraag naar de
herkomst als de inventio van de grammatica: is het de grammaticus
of de metafysicus die haar ontdekt?69

Het centrale principe van Boëtius' wetenschapsleer luidt aldus:
geen enkele vakgeleerde kan iets bewijzen, bevestigen of ontkennen
zonder de grondprincipes van zijn eigen wetenschap (nullus arti­
fex70 potest aliquid causare, coneedere vel negare nisi ex principiis
suae scientiae).71Elke particuliere vakwetenschap is dan ook een in
zichzelf gesloten autonoom systeem, dat via gevolgtrekkingen op
grond van de eigen principes tot vakkennis kan komen. Maar deze
autonomie is voorwaardelijk en relatief, omdat geen enkele vakwe­
tenschap in staat is tot het opsporen en aantonen van haar eigen
principes. Voor het vinden en bepalen (invenire et confirmare) van
deze eerste grondslagen en daarmee voor het ontdekken en bevesti­
gen van een wetenschap (bijvoorbeeld de grammatica), is er vol­
gens Boëtius een 'superior artifex' en een hogere wetenschap no­
dig: de metafysica.72Alleen de metafysicus dus wijdt zich aan een be­
schouwing van de gemeenschappelijke beginselen van de vakweten-

6BModi significandi sive Quaestiones super Priscianum Maiorem, Prolo­
gus (CPhOMA IV, 1),p. 3,8 e.v.

(JJ Ibid., p. 4,26-28: Primo ergo quaerendum est de inventione grammaticae,
quis invenerit grammaticam, an sit grammaticus an philosophus. - Met 'philo­
sophus' bedoelt Boëtius de metaphysicus, zie bij voorbeeld argo 2, ad oppos.,
p.6,26.

70 Boëtius bedoelt de 'artifex specialis', zie In I Physic.,q. 15, sol., p. 156.
71Dit beginsel is passim in het werk van Boëtius te vinden. Zie bij voor­

beeld De aeternitate munäi, sol. (CPhDMA VI, 2), pp. 347, 335-348, 336. Vgl.
THOMASVANAQUINO,In Sent., prologus, q. 1, art. 3, q.la 2 , sol. (ed. Parma), p.
7, b: nee aIiquis artifex potest probare sua principia.

71Modi significandi, q. 1, pro 1-3,p. 5, 5-22;sol., pp. 6,32-8,63; ad 1 in oppos.,
p. 8, 75-79: [metaphysicusJ enim confirmare habet prima principia cuiuslibet
scientiae, si negentur, quia termini definientes prima principia cuiuslibet scien­
tiae specialis eadunt extra quamlibet scientiam specialem et sic eadunt in me­
taphysicam.
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schappen.73 Vandaar dat geen enkele particuliere wetenschap volko­
men is zonder de metafysica.74 Maar ook al is het de metafysica die
als enige universele wetenschap de prima principia en hun weten­
schappen opspoort en vastlegt, toch mengt zij zich niet in de eigen
aangelegenheden en kwesties van de vakwetenschappen. De meta­
fysicus brengt de eerste principes aan het licht in zoverre zij gemeen­
schappelijk zijn aan alle wetenschappen en in deze zin zijn zij ook
de eigen principes van elke wetenschap (eigen èn gemeen). Hij
houdt zich echter buiten elke specifieke, vakeigene toepassing (ap­
propiatio) van deze algemene beginselen.75

De eerste taak van de metafysica, zo kan uit het voorgaande op­
gemaakt worden, is het vinden en bepalen van de vakwetenschap­
pen en hun grondprincipes. Heeft de metafysica volgens Boëtius
nog meerdere taken, en zo ja, welke?

Boëtius geeft zijn visie op metafysica in het werk Modi signifi­
candi naar aanleiding van quaestio 8 of de grammatica een algeme­
ne en universele wetenschap is (utrum grammatica sit scientia com­
munis). Het probleem dat zich voordoet is namelijk dat sommige
wetenschappen als de logica en de grammatica evenals de metafysi­
ca algemene wetenschappen zijn. Maar is er misschien een verschil
tussen de algemeenheid van de eerste twee en die van de metafysi­
ca? Volgens Boëtius zijn de grammatica en de logica zowel vakwe­
tenschappen (scientiae speciales) als algemene wetenschappen (sci­
entiae communes). Wat de grammatica betreft,76zij is een vakwe­
tenschap omdat zij iets kenbaars onderzoekt dat specifiek verschil­
lend is van andere kenbare dingen. De grammatica immers zet zich
uiteen met de wijze van uitdrukken van een op realiteit gericht be­
grip via een overeenstemmend woord of taalteken. Kortom, zij be-

73 Ibid., P: 9,81-83: ... solus metaphysicus communes animi conceptiones et
dignitates sàentiis spedalibus communes considerat.

74 Quaestiones super libros Physicorum, q. 15, sol. (CPhDMA V, 2), p. 158,
33-34: nulla sàentia particularis perfecta est sine metaphysica.

75Modi significandi, q. 1, ad 2, pp. 9,91-10,96: Ad secundum, cum dicis,
quod metaphysicus non potuit invenire grammaticam, cum consideratio sua
non extendat se ad ea quae sunt sàentiarum particularium, dicendum quod
bene extendit se ad prima principia sàentiarum particularium, licet non ad
ea, quae sunt prima principia <prout sunt appropriata> in sàentiis particulari­
bus.

76 In quaestio 8 spreekt Boëtius wat de gestelde kwestie betreft niet alleen
over de grammatica maar ook over de logica. Over de logica als scientia spe­
cialis et communis spreekt hij apart in In I Topicorum,q. 2, pp. 13-15.
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studeert de modi significandi. Maar de grammatica is ook een scien­
tia of ars communis, en welomdat haar werk en betekenis geldig en
van belang is voor elke vakkundigheid en wetenschap.77 Samenge­
vat: grammatica autem ... ars est communis, eo quod docet modum
exprimendi mentis conceptum, quo utimur communiter inomni arte
et scientia.7s Hieruit kan dus geconcludeerd worden dat het algeme­
ne karakter van de grammatica alleen in een bepaald opzicht alge­
meen is: geen enkele wetenschap kan namelijk buiten het geschre­
ven woord en het taalteken. Maar de metafysica is een wetenschap
die zonder meer algemeen is, en zij is dit op drievoudige wijze (me­
taphysica est scientia communis tribus modis).79 Deze drie modi
heeft Boëtius zeer zeker, zoals uit het volgende duidelijk zal wor­
den, ontleend aan Thomas van Aquino.1I>Wat zegt Boëtius nu over
metafysica in de lijn van Thomas? Hiertoe geef ik eerst Boëtius' vi­
sie, daarna die van Thomas en tenslotte vergelijk ik beide opvattin­
gen.

4. Boëtius over metafysica

De eerste wijze waarop metafysica zich met name ontwikkeit
als scientia communis is, zoals al ter sprake gekomen, haar taak om
de eerste principes, waarvan alle vakwetenschappen gebruik ma­
ken voor hun bewijsvoeringen, kenbaar te maken.ët Deze principes
duidt Boëtius aan met drie namen, die echter alle inwerkelijkheid
hetzelfde betreffen, maar qua begrip verschillen. Het gaat om
"hoogste principes" (maximae propositiones), die als "verhevenhe-

77 Zie voor dit exposé Modi significandi, q. 8, 1-3 contra (grammatica est
sdentia spedalis); 1-2 pro (grammatica [et logica] est scientia communis); solu­
tio (grammatica [et logica] est et sdentia specialis et communis); ad 1-3 con­
tra, pp. 33,4 -36, 113.

78 Ibid., sol., p. 36, 94-96.
79Ibid., sol., p. 35, 63-M.
II> Zie H. ROOS, ''Der Unterschied zwischen Metaphysik und Einzelwissen­

schaft nach Boetius von Dazien," P. WILPERT (ed.), Universalismus und Partiku­
larismus im Mittelalter (Miscellanea Mediaevalia, Bd. 5), Berlin, 1968, [pp. 105-
120] p. 117: ''Die dreifache Einteilung der Metaphysik entspricht genau der Ein­
teilung, die Thomas von Aquin in seinem Kommentar gibt, obgleich die Rei­
henfolge der elnzelnen Teile verschieden 1st."

SI Modi significandi, q. 8, sol., p. 35, 64-66: ... ipsa (metaphysica) habet decla­
rare prima prindpia demonstrationum, quibus utuntur omnes scientiae sped­
ales.
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den" (dignitates) de "universele en algemene begrippen van het den­
ken" (communes animi conceptiones) zijn.82

Het is van belang om uit te leggen wat deze drie namen beteke­
nen. De term 'dignitates' geeft aan dat het verheven en waardig is
om geloof te hechten aan de eerste bewijs-principes, en wel wegens
de maximale klaarblijkelijkheid van de waarheid die in hen besloten
ligt. Vanwege deze hoogste evidentie als geloofwaardigheid zijn de
eerste principes dan ook per se nota, d.w.z. in zichzelf zonder meer
inzichtelijk. Zo zegt Aristoteles over hen in het begin van de Topica
(1, lOOb20)dat elk eerste principe voor zichzelf geloofwaardig moet
zijn.83Het zou kunnen zijn dat Boëtius de term 'dignitates' ontleend
heeft aan Thomas' commentaar op boek IV van de Metaphysica,
waar in lectio 6 (nr. 603) als primus inter pares het contradictie-prin­
cipe "dignitas omnium dignitatum" genoemd wordt.84

De eerste principes worden ook "algemene begrippen van het
verstand" genoemd, aangezien het welgeordende verstand onmid­
dellijk met hun waarheid instemt. Indeze principes ligt namelijk de
evidentie die zij aan het' verstand helder en duidelijk laten blijken.
Daarom zegt de Commentator, Averroës, over deze beginselen dat
zij ons van nature inwonen.S5 Zowel uitdrukking als betekenis van
dit tweede begrip van de eerste principes herinnert natuurlijk direct
aan het meta-axioma, dat als inleiding dient tot de eigenlijke axio­
ma's van De hebdomadibus van Boëthius van Rome: communis ani­
mi conceptio est enuntiatio quam quisque probat auditam.86 De ge­
dachte van de "natuurlijke inwoning" van de principes in het den-

8l Ibid., p. 35, 66-68: ... cuiusmodi sunt dignitates et communis animi con­
ceptiones et maximae propositiones, quae omnia idem sunt realiter.

83 Ibid., p. 35, 68-72: sed vide tarnen quod dignitates dicuntur, quia dignum
est eis credere propter maximarn evidentiam veritatis, quae est in eis. Unde
principia sunt per se nota, et de eis dicit Aristoteles J. Topicorum, quod opor­
tet unumquodque principiorum sibi ipsi esse fidem.

84De Latijnse tekst van Aristoteles leest overigens 'dignitates' voor 'ta axio­
mata' (Ill, 2, 997a). Thomas zou dan deze term meer nadruk gegeven kunnen
hebben, terwijl Boëtius hem verder uitlegt. Zie ook Thomas, In III Metaphys.,
100. 5, nr. 392.

85Modi significandi, q. 8, 501., p. 35,72-76: Dicuntur autem communes animi
conceptiones, eo quod intellectus bene dispositus statim eis consentit; in eis
enim est per quod se declarant apud intellectum; ideo dicit Commentator
Averroes de istis principiis, quod sunt a nobis naturaliter habita.
86Ed.LoEB, p. 40, 18-19.
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ken voegt Boëtius dan met behulp van Averroës toe als een redege­
ving voor de verstandelijke instemming.

Tenslotte kunnen de eerste beginselen opgevat worden als
"hoogste proposities," en welomdat zij in maximale zin machtig en
krachtig zijn om al die dingen die niet in zichzelf klaarblijkelijk zijn
te bewijzen en kenbaar te maken. Alles immers wat aangetoond
wordt over iets, moet uiteindelijk herleid worden tot datgene wat
evident is in zichzelf, èf er zal nooit een bewijs voor het een of an­
der geleverd worden.87Het zal duidelijk zijn dat deze uitleg een uit­
werking is van de typisch aristotelische wetenschapsleer in de Ana­
lytica posteriora,die voor haar bewijsvoering analytisch te werk
gaat. Via herleiding tot de ''hoogste principes," de meest evidente
proposities, worden allerlei beweringen van een wetenschap krach­
tig bevestigd, verhelderd en causaal verklaard. De zin (zie boven)
IIAlles immers wat aangetoond wordt etc." zou opgevat kunnen
worden als een allusio op Thomas' openingszin van De veritate, q.
1, a. 1, sol.: ... sicut in demonstrabilibus oportet fieri reductionem in
aliqua principia per se intellectui nota ita investigando quid est
unumquodque, alias utrobique in infinitum iretur, et sic periret omni-
no scientia et cognitio rerum.88 .

De tweede wijze waarop de metafysica zich uitdrukt als scien­
tia communis blijkt uit haar eigen onderwerp. Zij zet zich namelijk
uiteen met het zijnde in zoverre het zijnde is (ens secundum quod
ens) oftewel het gemeenschappelijke en algemene zijnde (ens com­
mune). De reduplicatie via de term 'in zoverre' duidt erop dat het
ens commune op zijn intelligibele inhoud kan worden onderzocht en
Boëtius spreekt dan, zonder overigens voorbeelden te geven, van
de kenmerken (passiones), principes en eigen differenties van zijn­
de.89Wat deze intelligibele inhoud betreft, kan gedacht worden aan

'G7 Modi signifiClmdi,q. 8, sol.,p. 35,76-80:Dicuntur autemmaximaeproposi­
tiones propter maximam potestatem, quam habent in probando et decIaran­
do alia, quae non sunt per se manifesta;omne enim quod notificatur de ali­
quo, tandem debet reduci in illud, quod est notum per se, vel numquam habe­
tur alicuiusprobatio.

88 A. ZIMMERMANN (ed. etc.), THOMASVONAQUIN. Von der Wahrheit. De
veritate (Quaestio 1), Hamburg, 1986,p. 4. Vgl. Aristoteles,Metaphysica IV,
cap. 4 ininit.

IJ} Modi signifiCllndi,q. 8, sol., p. 35,81-83:Secundo intelligendumest, quod
metaphysica est scientia communis, eo quod docet ens commune, secun­
dum quod ens, et eius passioneset eius principia et proprias differentias.- In
zijn Physica-commentaar boek I, q. 15, sol., p. 158,40-42,geeft Boëtius een
voorbeeld van een disjunct transcendens:aliqua communia, ut unitas et multi-
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de verschillende transcendentale namen die de verschillende perfec­
ties van zijnde uitdrukken (één/ eenheid, iets/ andersheid, ding/ stabi­
liteit, goed/goedheid en waar/waarheid). Maar van het zijnde als
zijnde kan ook gezegd worden dat het in zijn totaliteit (ens commu­
ne) afhankelijk is van een goddelijke oorsprong, een thema dat ver­
wijst naar de derde modus waarop metafysica zich uitdrukt als sci­
entia communis.

Boëtius besluit zijn opvatting over de tweéde modus van de me­
tafysica met te zeggen dat een wetenschap algemeen genoemd
wordt op grond van de algemeenheid van haar eigen kenbare ob­
ject.90 Misschien dat hij deze opmerking hier invoegt, omdat met de
volgende, derde modus van de metafysica haar meest universele en
algemene kenobject ter sprake komt, waarmee tegelijk duidelijk
wordt dat er volgens hem graden van algemeenheid zijn. Eerste
principes zijn universeel, maar universeler is het eigenlijke sub­
ject/ object van de metafysica: het zijnde als zijnde.

Het universeeiste echter waar de metafysica zich mee bezig­
houdt als scientia communis zijn de eerste en allerhoogste oorzaken
van de zijnden, vóór dewelke er geen andere oorzaken zijn. De oor­
zakelijkheid van deze oorzaken strekt zich uit tot elk veroorzaakt
zijnde. En met een verwijzing naar de eerste modus, zodat Boëtius
aldus begin en einde van zijn betoog afrondend kan verbinden, zegt
hij dat die onveroorzaakte oorzaken de intelligentiae separatae
zijn, een bewering die als een eerste beginsel klaarblijkelijk is (quod
de se patet).91Meest universeel zijn de causae altissimae, omdat zij
zowel de universaliteit van de eerste principes als die van het ens
commune omvatten. Inhet licht van de allerhoogste oorzaken is het
ens commune en dus ook de eerste principes veroorzaakt. Zijnde als
zijnde of ens commune is dan ook met de woorden van Boëtius "om-
ne ens causatum" (rg. 87).Het isopmerkelijk dat Boëtius deze hoog­
ste oorzaken van al het zijnde hier niet tot één eerste oorzaak her­
leidt, zoals hij bijvoorbeeld in zijn traktaat De summo bono wel

tudo.
~ Modi significllndi, q. 8, sol., p. 35, 83-84: ... et scientia dicitur communis ex

communitate sui sdbtlls, quod docet.
91 Ibid., pp. 35,85-36,88: Est etiam metaphysica scientia communis, quia do­

cet primas et altissimas eausas entium, ante quas non sunt aliae causae, qua­
rum causalitas se extendit supra omne ens causa tum, et tales causae sunt in­
telligentiae separatae, quod de se patel
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doet.92Aangezien Thomas van Aquino in het Procemium tot zijn
Metaphysica-commentaarmeervoudig spreekt over de substantiae
separatae (of substantiae intellectuales, of intelligentiae) maar met
het enkelvoudige inbegrip van God zou het kunnen zijn dat Boëtius
hierin zijn voorbeeld Thomas is gevolgd als hij in het meervoud
spreekt over de allerhoogste oorzaak van de zijnden. Tot zover
heeft Boëtius laten zien dat metafysica op drievoudige wijze de uni­
versele wetenschap bij uitstek is.93

5.Thomas van Aquino over metafysica

Gesteld dat Boëtius het werk van Thomas nogal eens geraad­
pleegd heeft, dan blijkt dit met betrekking tot het voorafgaande dui­
delijk als gelet wordt op de drievoudige wijze waarop Boëtius over
de metafysica spreekt, want daarbij volgt hij op oorspronkelijke en
zelfstandige manier Thomas' visie op metafysica, zoals die tot ui­
ting komt in het Procemium van diens Metaphysica-commentaar.94
Wat zegt Thomas in dit woord vooraf en hoe volgt Boëtius op eigen
wijze?

Alle wetenschappen en vakkundigheden zijn, zo zet Thomas
zijn voorwoord in, gericht op één doel, namelijk de volmaaktheid
van de mens, zijn gelukzaligheid. Vandaar dat er één wetenschap
moet zijn die alle andere bestuurt en die met recht 'wijsheid' ge­
noemd wordt. Volgens Thomas moet deze wetenschap diegene zijn
die het meest verstandelijk is en handelt over de meest verstandelij­
ke dingen.95

Het meest intelligibele kan op drievoudige wijze gevat worden.
Ten eerste op grond van de orde van het kennen (ex ordine intelli­
gendi). Wat meer intelligibel is, schijnt voor het verstand de grond­
slag van zekerheid te bieden. Aangezien wetenschappelijke zeker­
heid verworven wordt vanwege oorzaken, schijnt de kennis van de
oorzaken het meest verstandelijk te zijn. Hoogste bestuurster in de

92 (CPhDMA VI,2) pp. 375, 176-183.
!B Modi significllndi, q. 8, sol., p. 36, 88-89: Et sic metaphysica tribus modis

est scientia communis.
91 Zie H. ROOS, ''Der Unterschied zwischen Metaphysik etc.," p. 117: "Die

dreifache etc." Roos werkt deze bewering niet verder uit,behalve dat hij aan­
dacht besteedt aan de verschillende indelingen van de metafysica bij Avicen­
na, Thomas en Boëtius (pp. 119-120).
!l; In Metilphysicilm Aristotelis commentaria, Prooemium (ed. M.-R.CATHA·

LA), Taurini, 1935, p. 1, a-b.



62 Peter van Veldhuijsen

orde van de wetenschappen is dan ook die wetenschap die in de cau­
sale orde de eerste oorzaken bestudeert.% Thomas noemt deze
vorm van de hoogste wetenschap, die hij sapientia heeft genoemd,
de "eerste filosofie" (prima philosophia), inquantum (sapientia) pri­
mas rerum eausas considerat.97

Ten tweede kan iets als het meest intelligibele opgevat worden
op grond van een vergelijking van het verstand met de zintuiglijke
ervaring (ex comparatione intellectus ad sensum). De zintuiglijke
kennis is gericht op het individuele en bijzondere en verschilt daar­
om van de verstandelijke kennis, die gericht is op een begrip van het
universele. Vandaar dat die wetenschap het meest verstandelijk is,
die handelt over de meest universele principes, namelijk zijnde en
zijn meest algemene of zijn transcendentale namen.98Zulke dingen
moeten niet volstrekt onbepaald blijven, maar evenmin in een vak­
wetenschap bestudeerd worden. Daarom worden zij behandeld in
één algemene wetenschap, die de bestuurster over de andere weten­
schappen is omdat zij het meest verstandelijk is.99Thomas noemt
deze vorm van de sapientia als de meest verstandelijke wetenschap
"metafysica," inquantum considerat ens et ea quae consequuntur ip­
sum.tOO

% Ibid., p. 1, b: Primo quidem ex ordine intelligendi. Nam ex quibus intellec­
tus certitudinem accipit, videntur esse intelligibilia magis. Unde, cum certitu­
do scientiae per intellecturn acquiratur ex causis, causarum cognitio maxime
intellectualis esse videtur. Unde et illa scientia, quae primas eausas conside­
rat, videtur esse maxime aliarum regulatrix.

sr Ibid., p. 2, b.
98Wij zullen in het vervolg zien dat tot deze eerste principes ook de eerste

beginselen van de wetenschappelijke bewijsvoering behoren.
99 THOMAS, In Metaphysicam, Prooemium, p. 1, b-2, a: Secundo ex compa­

ratione intellectus ad sensum. Nam, cum sensus sit cogn!tio particularium, in­
tellectus per hoc ab ipso differre videtur, quod universalia comprehendit. Un­
de et ilia scientia maxime est intellectualis, quae circa principia maxime uni­
versalla versatur. Quae quidem sunt ens et ea quae consequuntur ens, ut
unum et multa, potentia et actus. Huiusmodi au tern non debent omnino inde­
terminata remanere, cum sine his completa cognitio de his, quae sunt propria
alicui generi vel specie!, haberi non possit, Nee iterum inuna aliqua particula­
ria scientia tractari debent .... Unde restat quod in una communi saentia hu­
iusmodi tractentur, quae cum maxime intellectualis sit, est aliarum regulatrix.

tOO Ibid., p. 2, b. Over deze 'consequenties', d.w.z. implicaties van zijnde,
zegt Thomas tevens dat zij als 'transphysica' opgespoord worden via de weg
van de resolutio of de herleidende analyse, zoals het meer universele na
(post; vgl. meta- en trans-fysisch) het minder universele onderzocht wordt.
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Ten derde kan iets als het meest intelligibele opgevat worden
op grond van de verstandelijke kennis zelf (ex ipsa cognitione intel­
leetus). Het meest intelligibele is het meest vrij en gescheiden van
materie. Het meest separaat zijn die dingen die niet alleen geabstra­
heerd zijn van de geïndividueerde materie (zoals de vormen) maar
ook in volstrekte zin van de zintuiglijke materie. En dan nog gaat
het niet slechts om verstandelijke abstractie, zoals de wiskundige ob­
jecten separaat bestaan, maar om zijnsabstractie, zoals God en de
intelligenties separaat zijn (separata non solum secundum ratio­
nem, sed etiam secundum esse).Vandaar dat de wetenschap die de­
ze separate substanties in ogenschouw neemt het meest verstande­
lijk is en van de andere wetenschappen de vorstin of meesteres
is.tOtThomas noemt deze vorm van de sapientia "goddelijke weten­
schap" of "theologie", inquantum praedictas substantias conside­
rat.t02

Deze drievoudige beschouwing betreft niet drie verschillende
wetenschappen, maar één en dezelfde scientia, die Thomas in het
begin van zijn woord vooraf sapientia heeft genoemd. Waarom is
er sprake van deze éne wetenschap, de wijsheid? Het behoort tot
aristotelische wetenschap om zowel haar subject als diens eigen
kenmerken (passiones) als ook de oorzaken van dat subject te onder­
zoeken. Welnu, het eigenlijke formele subject van de sapientia - en
weI onder de naam van 'metaphysica' - is het gemeenschappelijke
zijnde (ens commune, ens inquantum ens) en zijn passiones. Van­
daar dat deze zelfde sapientia de oorzaken van het ens commune
onderzoekt, namelijk de intelligentiae en in uiteindelijke zin God.
De hoogste wetenschap als meest verstandelijk en universeel, de
wijsheid, heeft als meta- of transfysisch onderzoeksthema het zijn­
de als zijnde en zijn transcendentale eigenschappen. Via dit formele
zijnsopzicht beschouwt de wijsheid oftewel de metafysica onder de

tOt Ibid., p. 2, a: Tertio ex ipsa cognitione intellectus. Nam cum una quae­
que res ex hoc ipso vim inteUectivam habeat, quod est a materia immunis,
oportet ilia esse maxime intelligibilia, quae sunt maxime a materia separata .
... . Ea vero sunt maxime a materia separata, quae non tantum a signata mate­
ria abstrahunt, sicut formae naturales in universali acceptae ... , sed omnino a
materia sensibili. Et non solum secundum rationem, sicut mathematica, sed
etiam secundum esse, sicut Deus et intelligentiae. Unde scientia, quae de istis
rebus CDnsiderat, maxime videtur esse inteUectualis, et aliarum princeps sive
domina.

t02 Ibid., p. 2, b.
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algemene naam van prima philosophia en de bijzondere naam van
theologia of scientia divina de oorzaken van het ens commune.t03

6.De relatie Boëtius-Thomas over metafysica

Het zal ieder duidelijk zijn dat de opvatting van Thomas van
Aquino over de hoogste wetenschap van de wijsheid, zoals uiteenge­
zet, haast zonder twijfel voorbeeld is geweest voor de opvatting
van Boëtius van Denemarken. Maar hoe heeft laatstgenoemde zijn
voorbeeld verwerkt en ook eigen gemaakt? Laat ik enkele punten
naar voren halen waaruit overeenkomst en verschil blijken.

la. Het uitgangspunt van beide denkers is verschillend. Thomas
spreekt over metafysica in een voorwoord tot 'zijn' Metaphysica en
wel onder het opzicht van een begrip van het hoogst intelligibele ob­
ject. Boëtius' Metaphysica kennen wij (nog) niet met grote zeker­
heid, maar kennis van zijn visie op metafysica kan verkregen wor­
den in de context van zijn kwestie over de algemeenheid van met
name de grammatica. Ook al is deze vakwetenschap niettemin een
scientia communis, zoals wij hebben gezien, toch is de metafysica de
universele wetenschap bij uitstek en welomdat zij geen enkele parti­
culiere, vakwetenschappelijke zijnsinteresse heeft.

lb. Wij hebben gezien dat Boëtius' driedeling van de universali­
teit misschien bedoeld kan zijn in de vorm van stellende (eerste prin­
cipes), vergrotende (ens commune etc.) en overtreffende trap (hoog­
ste oorzaken). BijThomas gaat het alleen om het hoogst intelligibe-

tOl Ibid., p. 2, a-b; Haec autem triplex consideratia, non diversis, sed uni
scientiae attribui debet. Nam praedictae substantiae separatae sunt universa­
les et primae causae essendi. Eiusdem autem scientiae est considerare eau­
sas proprias alicuius generis et genus ipsum. ... Unde oportet quod ad earn­
dem sdentiam pertineat considerare substantias separatas, et ens commune,
quod est genus, cuius sunt praedictae substantiae communes et universales
causae. Ex quo apparet, quod quamvis ista scientia praedicta tria consideret,
non tamen considerat quodlibet eorum ut subjectum, sed ipsum solum ens
commune. Hoc enim est s'ubjectum in sdentia, cuius causas et passiones
quaerimus, non autem ipsae causae alicuius generis quaesiti. Nam cognitia
causarum alicuius generis est finis ad quem consideratia sdentiae pertingit.
Quamvis autem subjectumhuius scientiaesit ens commune,didtur tamen to­
ta de hls quae sunt separata a materia secundum esse et rationem. Quia se­
cundum esse et rationem separari dicuntur, non solum ilia quae nunquam in
materia esse possunt, sicut Deus et intellectuales substantiae, sed etiam ilia
quae possunt sine materia esse, sicut ens commune. Hoc tamen non contin­
geret, si a materia secundum esse dependerent
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le. Zo zijn de separate substanties als de eerste oorzaken van de din­
gen volstrekt vrij van materie en daarom maximaal intelligibel.
Maar ook het veroorzaakte ens commune, de terminus ad quem
van de schepping,104 kan volgens Thomas zonder materie en dus
maximaal intelligibel zijn.10S

2. Zowel Boëtius als Thomas menen dat de metafysica één we­
tenschap is en bijvoorbeeld niet in drie zelfstandige sub-wetenschap­
pen uiteenvalt. Thomas expliciteert deze opvatting en geeft er zijn
redenen voor, terwijl zij bij Boëtius impliciet aanwezig is: hij
spreekt namelijk over de metafysica als een enkelvoudige scientia
communis, die echter in drieërlei opzicht verstandelijk opgevat
wordt.

3. Zoals boven al opgemerkt, spreken Boëtius en Thomas beiden
in meervoudige zin over de hoogste oorzaak van het zijnde: sub­
stantiae separatae. Thomas echter voegt wel God toe: Deus et intel­
lectuales substantiae of Deus et intelligentiae. Uiteindelijk gaat het
Thomas in de wijsgerige theologie om één separate substantie,
God, die als allerhoogste alle andere te boven gaat.106Volgens Tho­
mas is dit ook de bedoeling van Aristoteles' Metaphysica, zoals
blijkt uit zijn commentaar op boek XII (bijvoorbeeld lect. 8, nr. 2543
en het slot lect. 12, nr. 2663). Boëtius noemt God niet expliciet in de
tekst uit Modi significandi, maar het is duidelijk dat hij in de lijn
van Thomas denkt. In zijn boekje De summo bono beweert hij dat
de filosoof die een beschouwing wijdt aan het veroorzaakte zijnde,
gevoerd wordt tot de hoogste oorzaken der dingen. Maar aange­
zien deze oorzaken veroorzaakt moeten zijn, wordt de filosoof ver­
volgens geleid tot een beschouwing en kennis van de eerste oor­
zaak, hoc est primum secundum philosophos et secundum sanctos
deus benedictus.107

104 Zie J.J. AERTSEN,111Uit God zijn alle dingen'," Philosophia Reformata39
(1974), p. 135.

105 In Metaph., procernium, p. 2, b: ... ilia quae possunt sine materia esse,
sicut ens commune.

106 In III Metaph., lect. 10, nr. 465, p. 155, b: substantiae intellectuales, qua­
rum suprema est Deus.

1117 (CPhDMA VI,2) p. 375, 176-183;pp. 376, 211-377, 213; vgl. Quaestiones
super librosPhysicorum, q. 15, sol. (CPhDMA V, 2), p. 158, 23-26: lieet intelligen­
tiae sint entia particularia (d.w.z. alle intelligenties, behalve God), tarnen quia
sunt universales causae entium, ideo metaphysicus eas considerat et nullus
artifex specialis, et ideo solus metaphysicus potest redueere effecturn in pri­
mum principium simpliciter.



66 Peter van Veldhuijsen

4. Het meest opvallend is natuurlijk dat Boëtius een driedeling
toepast, zoàls ook Thomas doet. Maar gesteld dat diens Procemi­
urn hem als voorbeeld diende, wat is dan Boëtius' eigen inbreng?
De sapientia als prima philosophia richt zich, aldus Thomas, op de
eerste oorzaken van de dingen, want kennis van de oorzaken is qua
intelligibiliteit het meest verstandelijke. Maar het is de vraag waar­
om Thomas deze prima philosophia invoert, aangezien hij haar la­
ter onderbrengt bij de wijsgerige theologie. Scientia divina sive the­
ologia is in feite een toespitsing van de meest intelligibele kennis
van de oorzaken; d.w.z., Thomas bepaalt in deze theologia de eer­
ste oorzaken tot Deus et intelligentiae. Je zou dus kunnen zeggen
dat de onderscheiding van prima philosophia overbodig is en wel
omdat het subject van de sapientia (ens inquanturn ens) onderzocht
wordt in de metafysica, terwijl de oorzaken van dit subject in de sci­
entia divina onderzocht worden, waarmee aristotelisch gezien de
structuur van een wetenschap volledig, dat is volmaakt, bepaald is.

Volgens Boëtius behoort het onderzoek van de eerste principes
van de bewijsvoering tot de metafysica. Wat zegt Thomas hiero­
ver? In zijn Procemium laat hij dit grondslagenonderzoek terzijde,
maar in boek III, lect. 5, nr. 392)van zijnMetaphysica-commentaar
zegt hij dit: ... ad philosophum potius pertinet consideratio dignita­
tum, inquantum ad ipsurn pertinet consideratio entis in communi,
ad quod per se pertinent huiusmodi principia prima, ut maxime ap­
paret in eo quod est maxime primurn principium, scilicet quod im­
possibile est idem esse et non esse. Thomas beweert met deze woor­
den het volgende:

a. Tot het subject van de metafysica, dat volgens het Procemi­
urn het ens commune is, behoren wezenlijk de eerste principes van
het bewijs.

b. Het meest duidelijk blijkt het verband tussen zijnde als zijnde
en deze eerste principes, omdat er een maxime primurn principiurn
is, namelijk het principe van non-contradictie: iets kan niet tegelij­
kertijd en in het hetzelfde opzicht zijn en niet-zijn.

c. Inzoverre het tot de filosoof, de metafysicus, behoort om het
ens commune in ogenschouw te nemen, behoort het veeleer (potius)
tot zijn werk om de eerste principes (dignitates) te onderzoeken.

Via drie thema's geeft Thomas orde aan het eerste gedeelte van
zijn commentaar op Metaphysica boek IV,lect. 1-11:ten eerste be­
handelt hij de kwestie van het eigen subject van de metafysica (lect.
1); ten tweede de kwestie van de eigen kenmerken van dit subject,
de per se accidentia of transcendentalia (lect. 2-4); en ten derde de
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kwestie van de eerste principes van de bewijsvoering (lect, 5-11).108
Wat het laatste thema betreft, dit bespreekt Thomas in tweeërlei op­
zicht. In lectio 5maakt hij duidelijk dat een beschouwing van de eer­
ste bewijs-principes in algemene zin behoort tot de metafysica, ter­
wijl hij in lectio 6 uiteenzet dat het contradictie-principe als het ma­
xime primum principium in het bijzonder behoort tot de metafysi­
ca.109De reden dat de metafysica een beschouwing dient te wijden
aan de eerste principes is dat zij geen particuliere wetenschap is,
maar die wetenschap die het zijnde in universele zin (inquantum
ens) onderzoekt; zij is met de woorden van Boëtius een scientia com­
munis.110Zoals blijkt, heeft Thomas in tegenstelling tot zijn Procemi­
um in boek IV van zijn Metaphysica wel aandacht gegeven aan de
intrinsieke relatie tussen de eerste principes als het deel-subject van
de metafysica en haar hoofd-subject, het zijnde als zijnde. Thomas
heeft deze relatie anders dan Aristoteles geïntensiveerd door het
contradictie-principe afhankelijk te maken van de eerste verstands­
notie 'zijnde', zo dat hij met deze transcendentale fundering (zijnde
is het eerste transcendens) een nieuwelement heeft ingebracht in de
aristotelische zijnsleer.111

Boëtius' ideeën over de eerste modus van de metafysica - de be­
schouwing van de eerste principes - zou nu opgevat kunnen wor­
den als een verbetering van Thomas met behulp van Thomas zelf.

a. Boëtius spreekt niet over een modus die Thomas 'prima philo­
sophia' heeft genoemd. Zijn reden hiervoor zou de boven reeds ver­
melde bedenking kunnen zijn, namelijk dat een prima philosophia ei­
genlijk valt onder een theologia en dus als distinctie onnodig is.

b. Voor Boëtius is het van het hoogste belang dat de eerste mo­
dus van de metafysica zich bezighoudt met de eerste principes van
het bewijs. Hij zou voor deze in zijn ogen primus inter pares ge­
dacht kunnen hebben aan Thomas, die in zijn Metaphysica-com­
mentaar boek III, lect. 5, nr. 392 zegt, zoals boven al besproken, dat
het veeleer (potius; d.w.z. in het bijzonder, op de eerste plaats e.d.)
behoort aan de filosoof om een beschouwing te wijden aan de eer-

108 Zie voor een uiteenzetting van deze drie thema's en hun samenhang
J.J. AERTSEN, "Die Lehre der Transzendentalien und die Metaphysik. Der
Kommentar von Thomas von Aquin zum IV. Buch der Metaphysica," Freibur­
ger Zeitschrift fiJr Philosophieund Theologie35 (1988), pp. 293-316.

109 Aertsen, art. cit., pp. 310-311.
110 In 11Metaph., lect.5, nr.590; zie Aertsen, art. cit.,p. 311.
m Zie Aertsen, art. dt., p. 312.
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ste principes in algemene en niet geapproprieerde zin (vakwe­
tenschappelijk toegespitst).

c. Aldus zou Boëtius' visie op metafysica gezien kunnen worden
als een volgen van Thomas' Proeemium wat de tweede en derde mo­
dus betreft (zijnde als zijnde en de hoogste oorzaken van dit zijnde)
en een volgen van Thomas' traktaat over de eerste principes en me­
tafysica in boek IV van diens Metaphysica-commentaar.
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SUMMARY

APhilosophical Receptionof Thomas Aquinas:
Boetius of Denmark

Boetius of Dacia or Denmark, one of the targets of the move­
ment that resulted in the condemnation of 1977,was a master at the
University of Paris around 1270, who later may have joined the or­
der of the Dominicans.

Several of his remarks concerning the relation of metaphysics
to grammar show some affinity with views of Thomas Aquinas on
first philosophy. Likemetaphysics, grammar and logic are common
sciences (scientiae communes), for they study first principles that
are important for and valid in all particular sciences. They have,
however, also their own particular subject matter, that is not rela­
ted to the other sciences, and are therefore particular sciences or ar­
tes (scientiae vel artes particulares) as well. Hence, they are com­
mon in a certain aspect, whereas metaphysics is simply common. It
is common according to three modi: (a) as it makes manifest (decla­
rat) the first principles of demonstration of all special sciences:
these are called 'nobilities' (dignitates), 'highest or greatest proposi­
tions' (maximae propositiones), and 'common conceptions of the
mind' (conceptiones animi communes); (b) as to its object: 'being as
being' or 'common being' (ens commune); (c)as it concerns the very
first or highest causes of all things, the separate intelligences (intelli­
gentiae separatae).

In Thomas we find also a tripartite treatment of metaphysics or
wisdom (sapientia) as it deals with what is most intelligible: (a) ex
ordine inielligendi it studies the first causes of all things; (b) ex com­
paratione intellectus ad sensum it studies the most universal princi­
ples, 'being', and the transcendentals; (c) ex ipsa cognitione intellec­
tus it deals with what is most separate from matter.

The point of departure of both authors is different: Boetius
deals with the subject in relation to a property (that of being 'corn­
mon') of the art of grammar, whereas Thomas does this in his treat­
ment of sapientia as the study of the highest intelligibilia; for neith­
er does the tripartition in question result in three different sciences,
but it concerns one single science of metaphysics; and finally, both
speak of the first causes in the plural: the separate intelligences and
God, but Thomas pays more attention to God as the very first
cause.
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L'Institut Thomiste de Varsovie est un centre scientifique, créé
en 1958, sous la direction des Dominicains de la Province Polonaise,
afin de subvenir aux besoins de I'EgIise en Pologne dans les condi­
tions nouvelles établies après la seconde guerre mondiale.

Lespertes énormes en hommes, la ruïne des bibliothèques, l'ar­
rêt, depuis 1939 et pendant toute la durée de la guerre, de tout tra­
vail intellectuel, les difficultés et entraves à l'établissement, dans les
années 1945-1956, de nouveaux contacts, nous ont déterminé à
nous joindre, par une active coopération, à l'activité de l'Eglise et
au développement de la pensée théologique.

D'autant plus évident et plus urgent apparut Ie besoin d'un cen­
tre de documentation en théologie et disciplines apparantées, dispo­
sant d'une collection de publications et documents au niveau d'une
bibliothèque moderne. Car, non seulement il nous fallait rattrapper
Ie retard, maïs aussi créer une base, solide et bien pourvue, d'infor­
mation, sur laquelle puisse se fonder la future pensée constructive,
done une pensée qui non seulement ferait siennes les solutions adop­
tées par d'autres, mais qui participerait activement, par ses propres
expériences, au développement de la pensée théologique occiden­
tale.

Ce double programme - d'information et de recherche - se
trouva, dès Ie début, à la base de l'activité de l'Institut Thomiste de
Varsovie.

1. Information

Nous sommes tous conscients de l'importance et du röle de l'in­
formatique dans les recherches scientifiques modernes.

Après une période d'essais et de travaux préliminaires, l'Insti­
tut parvint à élaborer un système propre de recueil d'informations
en matière de théologie, philosophie et sciences sociales chrétien­
nes. Bibliographies, bulletins, revues, notes critiques paraissant
dans divers pays sont, au fur et à mesure, étudiés et analysés. Les
renseignements obtenus sont portés sur des fiches qui comprennent
une note bibliographique et un bref résumé du contenu. Le matériel
analysé et étudié de la sorte a donné un total de 2millions de fiches
documentaires, méthodiquement classées selon 18.000 "mots-in-
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dex", qui permettent de suivre les différents problèrnes dans leur
évolution et leur contexte.

Ces informations annotées constituent un auxiliaire efficace
lorsqu'il faut signaler les problèrnes nouveaux qui se posent et les
tentatives de solution respectives. Evidemment rien ne peut rempla­
cer les sources qui dolvent nécessairement être consultées, mais les
données recueillies peuvent déjà montrer la voie à suivre pour les
trouver. Et c' est de là que découle l'importance et le röle de la biblio­
thèque de I'lnstitut qui réunit, dans ses collections, nombreux ouvra­
ges importants publiés ainsi que la littérature la plus récente - dont
essentiellement périodiques et revues scientifiques - dans les disci-
plines qui l'intéressent. .

Ce matériel d'information (fiches, revues, livres) est tenu à la
disposition des chercheurs (prêtres et laïes) intéressés.

Des ouvrages destinés à un public plus large sont en outre
élaborés, à savoir:
a. Bulletins d'information à I'intention des théologiens à la deman­

de du bi-mensuel "Ateneum Kaplanskie" (Athénée du Clergé)
sur la littérature et les problèmes du domaine de l'ecclésiologie,
de la mariologie, de la sacrementologie, théologie de la vie spiri­
tuelle, pastorale, problèrnes d'aclualité de la vie de l'Eglise, etc.
C'est ainsi que, durant la période qui suivit le Concile Vatican
II, furent relevés et étudiés les problèmes posés dans les docu­
ments du Concile.

b. Un cataloque détaillé (deux éditions: de 1958 et 1968) des revues
et périodiques théologiques et philosophiques dans les 68 biblio­
thèques (ecclésiastiques et d'Etat) polonaises. L'utilité de cette
publication, qui comprend 1854 titres, est incontestable si l'on
considère qu'après la guerre les collections des bibliothèques, en
Pologne, se trouvaient décomplétées et éparses dans tout Ie
pays.

c. En coopération avec l'Académie de Théologie Catholique de
Varsovie,l'Institut a publié un "Index Bibliographique" bilingue
(polonais et français) annoté, qui contient tous les titres des ou­
vrages parus en Pologne dans le domaine de la théologie, de
l'histoire de l'Eglise, du droit canon et de la philosophie chré­
tienne.
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d. L'lnstitut a repris, depuis quelques années, la publications d'un
annuaire Ie ''Przeglad Tomistyczny" (1'Annuaire Thomiste), oü
sont publiés les résultats des recherches effectuées.
L'Annuaire, dont les trois premiers tomes ont déjà paru et le
quatrième se trouve actuellement sous presse, est destiné à des
échanges avec d'autres bibliothèques en Pologne et à l'étranger.

Gräce à un don généreux, l'Institut s'est enrichi demièrement
d'un ordinateur qui permettra d' améliorer ses méthodes de travail,
et nous sommes à la veille de faire introduire dans sa mémoire les
nouvelles données bibliographiques.

2. Etudes et recherches

Les études et recherches menées dans le cadre de l'Institut étai­
ent poursuivies dans cinq Sections groupant des spécialistes appe­
lés à étudier, réunis par équipes, des problèmes choisis. Les travaux
étaient effectués selon une méthode interdisciplinaire propre, élabo­
rée par l'Institut, consistant en ce que, au cours de réunions convo­
quées à des intervalles réguliers, les membres de l'équipe donnée
présentaient un rapport sur les résultats des recherches auxquels ils
avaient abouti, rapport qui, ensuite, était mis à discussion, permet­
tant ainsi non seulement d'élaborer une conception d'un caractère
universel, mais devenant en quelque sorte un modèle d'inspiration
pour les études ultérieures et faisant éviter des définitions trop va­
gues et scolaires.

a. Dans le cadre de la Section théologique,un groupe de biblistes,
patrologues, liturgiens, historiens de la doctrine, dogmaticiens,
moralistes et théologiens de la pastorale a travaillé, pendant
ces 15 demières années, par la méthode dont je viens de faire
mention, sur les problèmes de la loi naturelle, de lamariologie,
de l'économie du salut et de l'enseignement de Vatican II.
Les résultats de ces travaux sont publiés dans notre série "Stu­
dia Instituti Tomistici," oü on peut trouver également les traduc­
tions d'importants ouvrages théologiques contemporains et aus­
si dans d'autres périodiques et ouvrages collectifs.Voici les pu­
blications plus importantes:
- L'encyclopédie mariologique "Gratia Plena" (1965, 612 p.),

''Les Chemins du Salut" (1971,508p.), "l'Enseignement de Va­
tican II" ( 1975),''Le St. Esprit dans la vie de l'Eglise et des Fi-
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dèles,""L'Histoire de la Dogmatique en Pologne aux XVIIe­
XIX siècles" (1975), une partie d'un ouvrage collectif publié
par l'Université Catholique de Lublin sous Ie titre "Histoire
de la théologie catholique en Pologne."

b. La Section historique est appelée à effectuer des recherches sur
les sources (matériaux publiés et, surtout, documents d'archi­
ves) du développement de la pensée religieuse chrétienne en Po­
logne.
Actuellement sont en cours d'étude principalement les périodi­
ques et les mémoires du XVIIIe et XIXsiècle. Le système de tra­
vail dans cette section consiste à réunir des extraits de textes se
rapportant aux moeurs et à la vie religieuse, à leur contexte so­
cial et historique. Les matériaux sont collectionnés selon une clé
spéciale et constituent une base authentique et objective pour
des études futures.

c. Dans Ie cadre de la Section de recherches sur le moyen-age une
équipe de spécialistes s'appliquent à déchiffrer des sources non­
publiées, dont les plus anciennes datent du XIV siècle. Y sont étu­
diés en outre les textes d' éminents théologiens et philosophes
polonais en vue de leur publication (munis d'introduction et
commentaires), envisageant la possibilité d'une traduction polo­
nais de certains des textes latins.
En cours de préparation sont actuellement: les écrits de Benoit
Hesse, Mathieu de Cracovie, Bitterfeld, et les sermons de Pere­
grinus d'Opole. Les résultats de ces êtudes sont surprenants et
jettent une lumière nouvelle sur cet héritage de I' êpoque du moy­
en-Age.

d. La Section de la culture est appelée à répondre à la nécessité qui
s'imposa après Ie dernier Concile, de reprendre (et "repenser")
les problèmes soulevés par celui-ci, dont principalement ceux
abordês dans la Constitution pastorale sur l'Eglise dans Ie mon­
de contemporain. Le problème est devenu d'une actualité parti­
culière, car, jusque-lä, l'oeuvre littéraire était considérée unique­
ment du point de vue de son contenu, en passant presque sous si­
lence sa valeur humaniste et celIe de son expression artistique.
La nécessité d'une interprétation nouvelle s'impose.
A ce jour, sont mis à l'êtude Ie romantisme du XIXe siècle, dont
particulièrement l'oeuvre de l' éminent poète catholique Cypri­
an I<amil Norwid.
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e. La Section de la théologie de la familie
Le Conseil scientifique de l'Institut Thomiste, à sa session
de 1972,reeonnut à l'unanimité comme prioritaire le problème
de Ia famille polonaise contemporaine. L'Institut, en
coopération avec l'Université Catholique de Lublin, a effectué
adressée aux jeunes fiancés une enquête sociologique détaillée
sur: le modèle de la familie chrétienne en Pologne. Les rêsultats
en furent très instructifs et une équipe, relativement
nombreuse, de chercheurs s'est chargé de l'analyse, du point de
vue sociologique et théologique, du maténel obtenu et des con­
clusions qui en résultent pour la pastorale.

Le nombre des sections scientifiques fonctionnant dans le cadre
de l'Institut Thomiste pourrait facilement être augmenté au fur et à
mesure qu'apparaissent de nouveaux problèmes, que se posent des
questions nouvelles exigeant une réponse. Ceci nécessiterait pour­
tant un aggrandissement de la base de nos recherches, une informa­
tion plus ample et plus exhaustive ainsi que I'enrichissement et la
mise au jour des collections (revues et livres surtout) de notre biblio­
thèque. Malheureusement les moyens dont nous disposons sont, à
l'heure actuelle, absolument insuffisants pour développer cette acti­
vité.



MAGISTERIUM OR MAGISTERIA ?

A HISTORICAL NOTE TO A mEOLOGICAL NOTE

Jan van Laarhoven

doctrina scholastica, cui
praelati non multum intendunt
(Contra impugn., II, I, ad 2)

It is curious to hear the Roman Congregation for the Doctrine
of the Faith warning against ... Thomas Aquinas. In the Instruction
of the ecclesial vocation of the theologian of 24 May 1990, a small
note, but the longest of the 43 ones, forbids theologians to refer to
some thomistic texts as support for an opinion. Note 27 runs as fol­
lows:112

The notion of a "parallel magisterium" of theologians in opposition to
and in competition with the magisteriurn of the Pastors is sometimes sup­
ported by reference to some texts in which St. Thomas Aquinas makes a
distinction between the "magisterium cathedrae pastoralis" and "magiste­
riurn cathedrae magistralis" (Contra impugnanies, c. 2; Quodlib. Ill, q. 4, a.
1 (9); In IV Sent. 19,2,2, q. 3 sol. 2 ad 4). Actually, these texts do not give
any support to this position for St. Thomas was absolutely certain that
the right to judge in matters of doctrine was the sole responsibility of the
"officium praelatorum".

Three things at least are striking: the term 'sometimes', the expres­
sion 'some texts', and the reason why Thomas' distinction cannot
give support of the notion of 'a parallel magisterium'. Since the
valuable studies of Y. Congar on tradition and magisterium the
notion of a double 'magisterium' has been revalorized both by his­
torians and theologians.113 That there are more than just some
texts will be clear from our first terminological Appendix. And the
final sentence of n. 27 seems to be an example of a theological non
liquet argumentation.

112 Note 27 to nr 34 (on "dissent"), in the English version, Vatican City,
1990,p.21.

113 Yves CONGAR,La tradition et les traditions, vol. I, Paris, 1960, pp. 233-
297, and vol. II, Paris; 1963, pp. 93-101;idem, "Pour une histoire sémantique du
terme 'magisterium'" and "Bref historique des formes du 'magistère' et de ses
relations avec les docteurs," Rev. des sciences phil. et thiol. 60 (1976),pp. 85-
98 & 99-112. Broad perspectives in: Walter KERN (ed.), Die Theologie und das
Lehramt (Quaestiones disputatae 91), Freiburg i. Br., 1982.
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But this article is not intended to reopen a centuries old debate.
It will give only a short historical comment to the 'magisterium'­
texts of Thomas and will suggest a link with the canonistic tradition
of the twelfth century which goes mostly unnoticed.

A complete survey of terms in the works of Thomas Aquinas is
possible nowadays thanks to Busa's indispensable Index Thomisti­
cus.114 So, we can note that magister occurs 1,525 times, magiste­
rium 70 times, and magistralis 26 times. Of course, a notional evalu­
ation can never be reduced to a mere terminological enumeration;
in this context one has to think only of concepts expressed by terms
like auctoritas (2,577 times in Thomas' works), doctrina (2,844
times), and the compounds with theolog. (707 times), or traditio
(262 times). However, a limited investigation, strictly confined to
the two terms magisterium and magistralis, may be already of
some use, for words are signals, "thy speech agreeth thereto."
Therefore, Appendix I lists all the sentences where the two terms oc­
cur, sometimes, if appropriate, enlarged to the greater context.115
For ease of consultation they are numbered and referred to by
square brackets.

1.Two terms

A first thing to note is the fact that in most cases 'magisterium'
and 'magistralis' have a mere matter-of-fact meaning in that they
denote a function in medieval society. Here Congar's historical stu­
dy, mentioned above, bears its fruits. A classic magister (litterally:
one who is maior, in fact: a superior) was a person with a function
of guidance, for instance in the army ('magister militum'). In medie­
val Latin it could mean: a foreman, a market officer, a mint-man,
an alderman of a craft guild; in an ecclesiastical context it might be

114 Roberto BUSAa.o, (eds), Index Thomisticus ... , 49 vols, Stuttgart, 1974-
80, esp. Sectio I, vols 4-8: Singillata distributio lemmatum et [ormarum, and
Sectio II, vols 1-23: Concordantia prima.

115 Since a statistical sample of 69 texts is too small for an investigation of
personal development (if any), the texts have been ordered according to the
last edition of the Opera omnia, I-VI, Stuttgart, 1980. A chronological order
would run as follows: first Parisian period (1252-59):texts 1-7,28-37,26-27, 16-
17,61-63; Italian period (1259-68):42-60,39-41,18-19,8; second Parisian period
(1269-72):9, 38, 20-25,64-66, lO-12;Neapolitan period (1272-73):13-15;uncertain:
67-69.
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a provost, or more specifically, like in our texts, a 'schoolman,' that
is to sayan offical teacher having a licentia docendi.

The abstract derivative magisterium denotes mostly that func­
tion itself. So, we must constrain ourselves to hear in 'magisterium'
its medieval sound and not interpret it immediately as a theological­
ly loaded term; see for instance the magisierium of geometry or
grammar in (3)and [14].In many cases and in most of our texts ma­
gisterium can be replaced and 'translated' simply by officium; see a
typical example in text [26].Itmeans a normal medieval profession
attainable after long years of study [35-36].

The same profane meaning counts for the adjective magistralis:
it sounds in all our texts like 'professorial' in modern university jar­
gon. See for a good example text [37],where Thomas opposes an
'authentic' statement against one of the many senientiae magisteri­
ales: the last ones give but an opinion of a modern magister and
have only authority on account of his arguments, even if this magis­
ter is a so famous and venerated one as Hugh of Saint-Victor [10];
cf. also [69].

Yet, a typical development of the meaning of magisterium has
to be noted. The profession of an official 'university' teacher was a
desiderable one; hence the accusation against the new friars that
they pursued a worldly honour [28-34].A magister in the school had
in fact a kind of lordship [17],he was seated [61] so to say on his
throne [47-48]and with his own distinctives [32].Thus, the function
itself had dignity and, within its own field, authority. Both aspects
may resound in the term magisterium (not yet in magistralis in the
modern sense: masterly), but only the context can decide if this
meaning is connoted or - what seldom happens - dominates. This
does happen in some texts regarding the teaching of God [16], of
our Lord [60& 65], and perhaps of St Paul [41]and John the Baptist
[56 & 64). But always the fundamental meaning of professional
teaching remains present; a direct translation by 'authority' would
be overstating the normal Latin term.

2.Two functions

Attention is called to a second fact: the juxtaposition of two
functions or 'magisteria' .116 They could be combined because both

116 See the excellent historical contribution by Max SECKLER, "Kirchliches
Lehramt und theologische Wissenschaft. Geschichtliche Aspekte, Probleme
und Lösungselemente, Theologie und Lehramt" (quoted above in n. 113), pp.
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regard teaching and they could be compared because of their diffe­
rent object.Holy Scripture is the nexus and in the same time the dif­
ference of the two functions. There is not any doubt for Thomas
that both leading functionaries, the official 'school officer' and the
official 'church officer,' have to teach the Bible: the praelati (read:
bishops) on their cathedra pastoralis, the magistri (read: professors
of theology) on their cathedra magistralis (see [6], [20],and esp. [23-
24]). Consequently, both magisteria (read: functions) have dignity
and authority, but each in their own field and according to the rules
of their own 'school.' The magistri have to explore and to search, to
explain and to combine the Scriptures, and to learn their students
what kind of arguments are valid in an 'expositie textus'; see the
beautiful description of the aims and targets of a teacher in text
[25].The praelati have to preach [6], that is to 'translate' the Bible
for their flock and to goyern the faithful [63] in a life according to
the Scriptures; their function is a typically "spirituale magisterium"
[38Jon a "pastoral chair" [24].

A good example of this juxtaposition is given in the famous text
to which the note of the Congregation refers [23, cf. 24], wherein a
threefold distinction of both functions is explained. A new bishop ac­
quires a new power ('potestas'!) which he did not have before; this
is a power over others; and the required condition for this power
must be charity. A new professor does not obtain anything new but
only the possibility to communicate the science he had already; it is
a capability of his own; and the only requirement for this profession
is sufficient knowledge, "scientia." A nice advantage of this scienti­
fic profession is that knowing can be known [9, 11, the end of 23,&
24J,whereas with regard to the perfection of charity [38, cf. 12Jyou
never know! Therefore the risks of the pastoral function are more
dangerous and more difficult to avoid than those of the
professorial function [24].

It is noteworthy that in all these texts wherein the functions of
the episcopal and of the professorial teacher are placed side by side
and also, mutatis mutandis, where bishops and monks are com­
pared [12& 38J, both magisteria are described as self-reliant, one
could say self-supporting, functions with own criteria, own meth­
ods, and own rights. Both kinds of rnagistri are teaching "per ver­
bum" [63](and we might indeed add: "de Verba"!),but to a different

17-62, esp. pp. 26-33 (his second model: "Die Idee einer eigenständigen theolo­
gischen Wissenschaft und die Theorie der zwei Lehrämter bei Thomas van
Aquin").
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audience, with a different purpose, and in a different language
game (see again [25]).

3.Two disciplines

Why could Thomas juxtapose so innocently the two magisteria
that are at the same time so intimately connected by their common
object and functioning in the one medieval 'church'? There is no
need to repeat here the known phenomenon of the genesis of that
third force in medieval society: along with sacerdotium and regnum
we see emerge in the course of that revolutionary twelfth century
the studium as a new and conscious factor, striving for indepen­
dence in a turbulent society. Chenu, among others, has shown how
eagerly theologians tried to accommodate themselves to the new
sphere and how the traditional doctrina developed into a real scien­
tia in the then modem sense of the word.117 In this development
Thomas' position as magister is quite understandable, see for in­
stance his clear statement in text [9].

But it may be allowed to call attention to an illustration from an­
other discipline which emerged in the same time as the theologia
scholastica, their nexus being symbolised by the meaningful legend
of the consanguinity between Peter the Lombard and Gratian. In
the works of Thomas the last name is mentioned only eight
times,118but he must have read his famous Concardaniia discordan­
tium canonum, let alone the 415 references to the Decretum which
he came across in the Liber Sententinrum of 'the' Magister. And eve­
ry theological student was obliged to study the so-called ''Tractatus
de legibus," i.e., the first twenty disiinciiones of the first Part of the
Decretum, wherein Gratian exposed nature and general character­
istics of the law (Dist. 1-14) and proposed a theory of special law fin­
ding for canonists (Dist. 15-20). As 'sources' of canonistic law he
mentioned consecutively: councils (Dist. 15-18: the four sacred
ones, papal councils, and episcopal synods), then papal decretals
and letters (Dist. 19), and finally (Dist. 20) the "expositores sacrae

117 Marie-Dominique CHENU, LA théologie au douzihne siècle (Études
de phil. médiév. 45), Paris, 19662, esp. pp. 323-365 ("Les Magistri. La 'science'
théologique. Authentiea et Magistralia").
118 InW Sent.,d. 17,q. 3,art.5, expo (Busa 1,541. 2e); ST I, q. 94, art.4, resp.

ad 1 (2,480. Ie); STn-n,q. 68, art. 4, resp. ad 3 (2,616. 2a); Contra impugn., pars
2, cap. 1, resp. ad 2 (3, 530. 2d: bis); Lc., cap. 3, argo22 (3,533. 2d), l.c.,cap. 6, resp.
ad 5 (3,545.3b); l.c.,pars 4, cap. 3, resp. ad 1 (3,552.2c).
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scripturae," for instance Augustine and Jerome, but also other "trac­
tatores" (read: theologians). The problem with the last category
was: their learning. What, if this was greater than the erudition of
papal decretals and letters? For, in Gratian's own words: (d.a.c., 1
D. 20; Friedberg 65)

... quo enim quisque magis ratione nititur, eo maioris auctoritatis eius ver­
ba esse videntur. Plurimi autem tractatorum, sicut pleniori gratia Spiritus
sancti, ita ampliori scientia aliis praecellentes, rationi magis adhaesisse
probantur. Unde nonullorum pontificum constitutis Augustini, Jeronimi
atque aliorum tractatorum dicta eis videntur esse praeferenda.

The solution is found by a distinction between "causis terminum im­
ponere" (read: legal/iuridical decisions) and "sacras scripturas di­
ligenter exponere" (read: scientific theology). For the first one, says
Gratian, "non solum est necessaria scientia sed etiam potestas," ta­
citly suggesting that for the second one only 'science' is required.
And his conclusion, after quoting the promise of the "claves regni
caelorum" to Peter (Mt. 16, 18):(I.e.)

Apparet, quod divinarum scripturarum tractatores, etsi scientia pontifici­
bus praernineant, tamen, quia dignitatis eorum apicem non sunt adepti,
in sacrarum scripturarum expositionibus eis praeponuntur, in eausis ve­
ro diffiniendis secundum post eos locum merentur.

Mark the final clause: papal decisions come first! That is the point
of interest for our 'Roman' canonist. Only in order to strengthen his
papal thesis, he admits: Sure, the expositores precede them in scrip­
tural knowledge, but these learned theologians have not the dignity
of the legal power. The concessive clause aims to reinforce the deci­
sive clause. But for any reader interested in the position of the 'trac­
tatores' the conclusion is clear: these second ones have the first
place in the exposition of the Scriptures. Precisely because Gratian
intended to uphold papal authority, his concession, taken for grant­
ed and mentioned as a self-evident matter of course, is so illustra­
tive.119

119 Joan RANGE,Gratian's Vision of the Church. A Reconstruction of Gra­
tian'« Understanding of the Church through an Investigation of its Canonica!
Structures and Sanctifying Activity as Presented in the 'Decretum' (diss.),
Fordham Univ., 1972, p. 96, quotes Gratian's statement as having a relation to
"the modern term theologian" but does not explain why it is "a very enlighten­
ing text." Stanley CHOOOROW,Christian Political Theory and Church Politics
in the Mid-twelfth Century. The Ecclesiology of Gratian's Decretum (Center
for Med. and Ren. Stud., 5), Berkely, 1972,pp. 165-170,comments on the power
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Nobody can prove that this remarkable statement directly in­
fluenced Thomas' views, but it is in perfect concordance with hls
texts mentioned above. The sister discipline of canonistics comes to
the rescue of the elder sister Theology!

A short investigation into direct magisterium-statements in the
Decretum, possible nowadays thanks to the recent Wortkonkor­
danz,t20 yields no new results. The term theologia does not occur in
the 712pages of Friedberg's edition, and our Appendix II confirms
the traditional use of the word magisterium in the sense of an offici­
um with dignity and authority (note the expression "pastorale ma­
gisterium" in text [c».

Byway of conclusion one more text may be quoted where Tho­
mas defends Gratian "contra impugnantes." The opponents of the
friars had alleged the old dictum of Jerome: ''Monachus non docen­
tis sed plangentis habet officum," quoted by Gratian, P. II,C. 16,c. 4
(Friedberg 762).Thomas replied: You have to distinguish "inter per­
sonam monachi et personam clerici." Moreover: (c. impugn., pars
2, cap. I, resp. ad 2;Busa 3, 530.2c)

Patet etiam quod Gratianus loquitur in UIaquaestione de doctrina praedi­
cationis, quae ad praelatos pertinet; non autem de doctrina scholastica,
cui praelati non multum intendunt.

As for the translation one may hesitate: bishops do not aim at it,
they do not practise it, or most probably they are not interested!
And the intention is clear: there is but one doctrina, preached and
studied by two kinds of functionaries. Both have their own magiste­
rium: a good thing too for the Doctrine!

for Med. and Ren. Stud., 5), Berkely, 1972,pp. 165-170,comments on the power
of the keys but does not take up the last sentence of Gratian's dictum. Cf. Con­
gar, Tradition(quoted above in n. 113)vol. I, pp. 156&: 180,n. 14, and vol. II, pp.
147&: 191-192&: 324, n. 20 (reaction!).

13) Timothy REUTER &:Gabriel SILAGI(eds),Wortkonkordanzzum Decre­
tum Gratillni, I-V (Mon. Germ. hist., Hilfsmittell0), München, 1990.
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APPENDIX I

Magisterium and magistralis in the works of Thomas of Aquino

NB.: Texts are quoted according to S. ThomaeAquinatis Operaom­
nia ut sunt in Indice Thomistico (Roberto BUSA ed.), I-VI, Stuttgart,
1980 (1, 55. 2a = vol. I, p. 55, second column, top of the column)

[1] In I Sent., d. 19,q. 5, art. 1:
diversae definitiones de veritate: Augustinus ... , Hilarius ... , et
alia magistralis [1,55. 2aJ

[2J L.c.,d. 40, q. I, art. 2, argo5:
praedestinatio est praeparatio gratiae ... secundum magistralem
definitionem [1,106. 2bJ

[3] In u Sent., d. 22, q. 2, art. 2, exp.:
habere voluntatem non sciendi geometriam peccatum non est ei
qui illam non profitetur per officiummagisterii [1, 189. 2aJ

[4] L.c.,d. 43, q. I, prol.:
(Lombardus) ponit assignationem quandam peccati in Spiritum
sanctum magistralem [1,251. 2dJ

[5] In W Sent., d. 4, q. I, art. 2b, argo 1:
non bene assignetur alia definitio magistralis [1,436.2b]

[6] L.c.,d. 19, q. 2, art. 2b, resp. ad 4:
docere sacram scripturam dupliciter contingit. Uno modo ex offi­
cio praelationis, sicut qui praedicat, docet .... Allo modo ex officio
magisterii, sicut rnagistri theologiae docent [1,551. IbJ

[7] L.c., d. 49, q. 5, art. 3c, argo 3:
glossa (ad Mt. 4, 5) dicit quod diabolus multos decepit honore ma-
gisterii inflatos [1,700. IbJ

[8] ST I, q. lOB, art. 2, resp. ad 2:
quanto perfectius scit qui potest doeere quam qui non potest, et
quanto perfectius donum aliquis communieare potest, tanto in per­
fectiori gradu est, sicut inperfectiori gradu magisteriiest, qui pot-
est docere altiorem scientiam [2,339. le]
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[9] ST I-II, q. 111,art. 4, corp.:
ad (instructionem in rebus divinis) tria requiruntur: (plenitude
cognitionis, argumentatio, communicatio). Quantum igitur ad pri­
mum, tria sunt necessaria, sicut etiam apparet inmagisterio hu­
mano: (principia illius scientiae; principales conc1usionesscienti-
ae; cognitio effectuum) [2,516. 3a]

[10] ST II-D,q. 5, art. 1, resp. ad 1:
quamvis dicta Hugonis de Sancto Victore magistralia sint et ro­
bur auctoritatis non habeant, tamen potest dici quod [2,532.2a]

[11] L.c., q. 63, art. 1, corp.:
non est personarum acceptio .,. si aliquis promoveat aliquem ad
magisteriumpropter sufficientiam scientiae .... Ad personam au­
tem refertur ... , si aliquis promoveat aliquem ad praelationem
vel magisterium, quia est dives vel quia est eonsanguineus suus.

[2,608.3a]

[12]L.c., q. 185,art. 8, corp.: .
status religionis ad perfectionem pertinet quasi quaedam via in
perfectionem tendendi, status autem episcopalis ad perfectionem
pertinet tamquam quoddam perfectionis magisterium ..... Unde
status religionis comparatur ad statum episcopalem sicut discipli­
na ad magisterium, et dispositio ad perfectionem. Dispositio au­
tem non tollitur perfectione adveniente ... ; quantum ad id quod
perfectioni congruit, magis confirmatur, sicut discipulo, cum ad
magisterium pervenerit, non congruit quod sit auditor, congruit
tamen sibi quod legat et meditetur, etiam magis quam ante.

[2,754.2a]

[13]ST III, q. 15, art. 8, corp.:
quod miratur Dominus, nobis mirandum esse significat .... Cm­
nes ergo tales motus eius non perturbati animi signa sunt, sed do-
centis magisterium [2,794.2d]

[14] L.c., q. 35, art. 5, corp.:
si aliquis est aliquorum magister in grammatica et aliorum in logi-
ca, alia est ratio magisterii utriusque [2,822. Id]
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[15]L.c., q. 81, art. 2, corp.:
quia Christus debuit nobis esse exemplum iustitiae, non convenie­
bat eius magisterio ut Iudam, occultum peccatorem, sine accusato­
re et evidenti probatione, ab aliorum communione separaret, ne
per hoc daretur exemplum praelatis ecclesiae similia faciendi

[2,908.3aJ

[16JDe veritate, q. II, art. I, resp. ad 1:
glossa ad Mt. 23, 8: prohibemur hoc modo hominem vocari magis­
trum, ut ei principalitatem magisterii attribuamus, quae Deo com­
petit, quasi inhominum sapientia spem ponentes

[3,73.3bJ

[t7]L.c., q. 11, art. 2, sed c. 2:
magisterium importat relationem superpositionis, sieut et domi­
nus .... Ergo nec aliquis potest dici sui ipsius magister [3,74.2bJ

[18JDe malo, q. 3, art. 14, corp.:
si loquamur ... secundum sententiam antiquorum sanctorum, vel
etiam secundum sententiam Augustini, .... Si autem loquamur se­
cundum dicta magistralia, quae non sunt contemnenda, sic did
potest [3,294.Ia]

[19JL.c., resp. ad 2:
secundum expositionem antiquorum sanctorum et etiam secun-
dum expositionem magistralem [3,294.tel

[20JQuodlib. III, q. 4, art. I, argo1:
doctores sacrae scripturae adhibentur ministerio verbi Dei, sieut
et pralati. Sed non licet alicui petere praelationem .... Ergo neque
alicui lieet petere cathedram magistralem ad docendum in sacra
~~. ~~~

[21JL.c., argo2:
Augustinus dicit: locus superior ... , etsi administretur ut decet, in­
convenienter ... appetitur. Ergo et inconvenienter petitur. Pari er­
go ratione cathedra magistralis, quae est etiam locus superior

[3,45O.2eJ
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[22] L.c., argo3:
sed contra est quod Gregorius dicit ... quod gradus magistrorum
est periculosus, gradus autem discipulorum est securus. Sed hoc
videtur ad perfeetionem pertinere ut aliquis propter aliquod bo­
num periculis se exponat. Ergo videtur esse laudabile quod aliquis
cathedram magistralem appetat et pro se petat [3,450.2d]

[23] L.c., corp.:
oportet triplicem differentiam eonsiderare cathedrae magietralts
ad cathedram pontificalem.
Quarum prima est, quod lie qui accipit cathedram magisiralem,
non accipit aliquam eminentiam quam prius non habuerit, sed so­
lum opportunitatem communicandi scientiam, quam prius non ha­
bebat: non enim lie qui licentiat aliquem, dat ei scientiam sed auc­
toritatem docendi. rue vero qui accipit cathedram episcopalem, ac­
cipit eminentiam potestatis, quam prius non habebat ....
Secunda differentia est, quod eminentia scientiae, quae requiritur
ad cathedram magistralem, est perfectio hominis secundum seip­
sum; eminentia vero potestatis, quae pertinet ad cathedram ponti­
ficalem, est hominis per eomparationem ad alium.
Tertia differentia est, quod ad cathedram pontificalem fit homo
idoneus per caritatem excellentem; unde (Ioh, 21, 15); ad cathe­
dram autem magistralem redditur homo idoneus ex sufficientia
scientiae. [3,450.2d]
... Si lie qui dat licentiam ad cathedram magistralem, posset erni­
nentiam sapientiae dare, sicut ille qui promovet ad cathedram
pontificalem dat eminentlam potestatis, esset simpliciter expo­
scenda .... Cum autem ille qui accipit licentiam ad cathedram ma­
gistralem, accipiat solam opportunitatem communieandi, quod H­
eet, petere huiusmodi licentiam quantum in se est, nullam videtur
turpitudinem continere; quia communieare aliis scientiam quam
quis habet, laudabile est et ad caritatem pertinens secundum illud
Sap.7, 13 ....
Potest tamen turpitudinem continere ratione praesumptionis,
quae esset si lie qui non est idoneus ad docendum, peteret docen­
di officium, sed haec praesumptio non aequaliter est in petentibus
licentiam ad docendum et in petentibus pontificatum. Nam scien­
tia, per quam aliquis est idoneus ad docendum, potest aliquis scire
per certitudinem se habere; caritatem autem, per quam aliquis est
idoneus ad officium pastorale, non potest aliquis per eertitudinem
scire se habere [3,450.3a]
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[24]L.c., resp. ad 3:
quod aliquis periculis spiritualibus se exponat, est valde vitupe­
randum. Imminent autem pericuia spiritualia his qui habent ma­
gisterii locum. Sed pericula magisterii cathedrae pastoralis devi­
tat sdentia cum caritate; pericula autem magisterii cathedrae ma­
gistralis vitat homo per sdentiam, quam potest homo scire se ha-
bere. Unde non est similis ratio de utroque. [3,450. 3b]

[25]Quodlib. W, q. 9, art. 3, corp.:
disputatio ad duplicem finem potest ordinari. Quaedam enim dis­
putatio ordinatur ad removendum dubitationem an ita sit; et in ta­
li disputatione theelogica maxime utendum est auctoritatibus,

[3,46I.Id]
quas recipiunt illi cum quibus disputatur .... Quaedam vero dispu­
tatio est magistralis in scholis non ad removendum errorem, sed
ad instruendum auditores ut inducantur ad intellectum veritatis
quam intendunt: et tunc oportet rationibus inniti investigantibus
veritatis radicem et facientibus scire quomodo sit verum quod dici­
tur: alioquin si nudis auctoritatibus magister quaestionem deter­
minet, ... auditor ... nihil sdentiae vel inte11ectus acquiret et vacu-
us abscedet [3,461. 2a]

[26]Quodlib. VIII, q. 4, art. 1,corp.:
aliquis homo potest dici ... melior altero dupliciter. Uno modo sim­
pliciter; et sic melior est qui in caritate est perfectior. Alio modo se­
cundum quid; et sic dicitur aliquis melior altero vel ad militiam vel
ad magisterium vel ad praelationem ... , qui non est melior simpli­
citer: eo quod in singulis officiis ... requiruntur aliqua praeter mo­
ralem bonitatem ad hoc quod quis sit idoneus ad illud officium exe­
quendum ... , ut sunt sdentia, industria, potentia, et alia huius-
modi. [3,485.2a]

[27]Quodlib. X, q. 6, art. 1, corp.:
accipere personam differt contra accipere causam .... Si in aliqua
controversia detur sententia pro aliquo quia est litteratior, erit ac­
ceptio personarum; si autem ex hac consideratione in licentiando
ad magisterium allis praeferatur, non erit acceptio personarum

[3,497.Id]
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[28)Contra impugnantes, pars 2, cap. 1, argo 1:
Mt. 23, 8: "nolite vocari rabbi"; quod quidem consilium esse di­
cunt a perfectis observandum. Unde ... omnes religiosi ... a magis-
terio abstinere debent [3,529. Id)

[29) L.c., argo 3:
"superbia vitae" (1Joh. 2, 16) = honores. Magisterium autem ho­
norem esse dicunt: Mt. 4, 5 "super pinnaculum templi": inPalesti­
na plana desuper erant tecta, et ibi erat sedes doctorum ... : ubi
multos cepit diabolus vana gloria, honore magisterii inflatos. Un­
de concludunt, quod doeere est contra religionis votum

[3,529.2a]
[30) L.c., argo 4:
religiosi ... debent humilitatem servare quod nullo honore potian­
tur. Magisterium autem est honor, ut probatum est. Ergo magis-
terium est eis illicitum [3,529. 2a)

[31)L.c., argo 7:
2 Cor. 10, 13: "secundum mensuram regulae". Unde cum nulla re­
ligio insui principio habuerit magistros, nulli religioso licet ad ma-
gisterium promoveri [3,529. 2c]

[32)L.c., resp. ad 1:
quod ... dicunt, esse Domini consilium de vitando magisterio, pa­
tet multipliciter esse faIsum. Primo quia supererogationes de qui­
bus dantur consilia, habent praemium eminentius: Le. 10, 35 ....
Doetoribus autem debetur praemium excellens, sicut et virgini­
bus, se, aureola: Dan. 12, 3 .... Inconveniens est dicere, quod absti-
nere ab actu docendi sub consilio cadat. ... . [3, 530. Ic]
Ea quae ad solemnitatem docendi pertinent, non causa elationis fi-
unt, sed sunt ordinata ad auctoritatem officii ostendendam; et
ideo nihil obsistit perfectioni, si quis magistralibus insigniis uta-
tur .
Est magis ridiculum dicere quod etsi abstinere a docendo sub con­
silio non cadat, tarnen abstinere a magisterii nomine sub consilio
cadit. Non enim potest esse praeceptum vel consilium de eo quod
non est innobis sed inalio. In nobis quidem est doeere vel non do­
cere, de quo non esse consilium probatum est. Sed doctores aut
magistros vocari . [3,530. Id]
non est innobis, sed ineis qui sic nos nominant. ...
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Restat ergo dicendum quod ... "nolite vocari rabbi" non sit
consilium, sed praeceptum ad quod omnes tenentur; nec
prohibetur actus docendi vel magisterii nomen, sed ambitio
magisterii [3,530. 2a]

[33]L.c., resp. ad 3:
non potest did quod honor sacerdotii ad mundum pertineat, et si­
militer nee honor magister;;;... sicut ergo religiosi per votum non
abrenuntiant sacerdotio, ita nec magisterio. Item hoc est falsum
quod magisterium sit honor: est enim offidum cui debetur honor.

[3,53O.3b]
... Nec propter hoc aliquis debet abstinere a magisterio, quia dia­
bolus aliquos inflatos honore magisterii dedpit; sicut nec a bonis
operibus [3,530.3c]

[34 ]L.c., resp. ad 4:
patet ex dictis quod magisterium non est honor [3,530.3d]

[35] L.c., resp. ad contr. 1:
quod ... in uno religiosorum collegio duo doctores esse non debe­
ant, manifeste ... iniquum ... , cum religiosi non sint minus habiles
ad docendum quam saeculares.... Non maior via pateret toti uni
multitudini religiosorum veniendi ad magisterium quam uni sae­
culari, qui singulariter per se studet, qui magister fieri potest, si in
studio profidat. ... [3,531.1b]
Ita studenti est impedimentum ad studium, si ei magisierium sub­
trahatur, quod est quasi studentium praemium. Item hoc reputare­
tur in poenam infligi alicui, si ei postquam in studio profecerit, ma­
gisterium denegaretur. Si ergo religiosus in magisterio conse­
quendo plusquam alii impediatur ex hoc ipso quod religiosus est,
punietur ....
Sic contrarietas, non pluralitas doctorum prohibetur. Vel magis
secundum litteram prohibetur ut non quilibet indifferenter ad ma­
gisterium assumatur, sed discreti et in scripturis docti. [3,531. le]
.. , Velloquitur de magisterio quod competit praelatis ecclesiarum:
prohibetur enim ne unus pluribus ecclesiisaut plures uni ecclesiae
praesint [3,531.1d]

[36] L.c., resp. ad contr. 3:
non esset conveniens determinatum numerum magistrorum esse,
ne hac occasione idonei a magisterio repellantur [3,531. 2a]



MAGISTERIUM OR MAGISTERIA 89

[37]L.c.,pars 4, cap.B, resp. ad 1:
ut patet per glossam .... Sciendum tamen quod illa glossa non est
authentica sed magistralis: quod patet ex hoc quod est quaedam
condusio ex verbis Augustini illata [3,552. 2c]

[38]De perfectione, cap. 19:
religionis status perfectionem non praesupponit, sed ad perfeerio­
nem inducit; pontificalis autem dignitas perfectionem praesuppo­
nit: qui enim pontificatus honorem suscipit, spirituale magisteri-
um assumit [3,564.3d]

[39]In Dionysii De div. nom., cap. 2, lect. 1:
(nomina causalia:) Ex hoc potest accipi regula magistralis, quod
omnia nomina designantia effectum in creaturas pertinent ad di-
vinam essentiam [4,547.3d]

[40]L.c.,lect. 4:
perfectus Hierotheus, id est institutus, ad unitionem et fidem ipso­
rum, idest ut eis quae dixit, uniretur per fidei unitionem; dico:
indocibilem, idest quae humano magisterio doceri non potest

[4,550.2a]

[41] L.c., cap. 7,lect. 1:
supematurali modo intelligens Paulus, qui fuit divinus vir ex par­
ticipatione divinae sapientiae, et fuit sol, idest suo magisterio illu-
strator Dionysü [4,571. 2a]

[42]Cat. aurea in Matth., cap. 4, lect. 3:
Glossa. (Mt. 4, 5): ideo duxit eum (diabolus) supra pinnaculum,
cum vellet eum de vana gloria tentare, quia in cathedra doctorum
multos deceperat inani gloria, et ideo putavit istum positum in se-
de magisterii inani gloria extolli posse [5,143.3d]

[43]L.c., lect. 8:
Rabanus. (Mt. 4, 25): "secutae sunt eum turbae multae", quae qua­
dripartitae sunt: alii propter caeleste magisterium, ut discipuli;
alii ob curationem infirmitatum; alli sola fama ... ; alli per invidi-
am [5,146.2b]
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[44JL.c., cap. 5, lect. 3:
Chrysostomus. (Mt. 5, 5): "qui lugent": siquidem praeceptum is-
tud totius philosophiae magisterium est [5,147.1d]

[45JL.c., cap. 6, lect. 10:
Cyprianus. (Mt. 6, 13): "Amen": quid mirum si talis oratio est
quam Deus docuit, qui magisteriosuo omnem precern nostram sa-
lutari sermone breviavit? [5,157.2c]

[46JL.c., cap. 8, lect. 3:
Augustinus. (Mt. 8, 10):quod miratur Dominus, nobis mirandum
esse significat ... : omnes enim tales motus eius non perturbati ani-
mi signa sunt, sed docentis magisterium [5,166.IdJ

[47]L.c., cap. 211ect. 4:
Chrysostomus. (Mt. 11,28): "in qua potestate?", ac si dicerent:
numquid magistralem suscepisti thronum? sacerdos consecratus
~ ~~~

[48JL.c., cap. 23, lect. 2:
Chrysostomus. (Mt. 23,8): "rabbi vocari": quod erat omnium ma­
lorum causa, idest thronum appetere magistralem, hoc in medi-
um dudt ad discipulos instruendum [5,219.3dJ

[49JCat. aurea in Marcum, cap. I, lect. 13:
Gregorius. (Mc. I, 44): miraculum fadens taceri iussit, et tarnen
taceri non potuit ... ; quid velIeeius membra debeant ... r doctrinae
magisterio exemplum dedit [5,250.IbJ

[50JL.c., cap. 10, lect. 5:
Beda. (Mc. 10,32): "disdpuli stupebant", ne lie, cuius vita et ma­
gisterio gaudebant, inimicorum manibus occumberet [5,267.1bJ

[51JCat. aurea in Lucam, cap. 14, lect. 7:
Theophylactus. (Le. 14,34):non solum autem eos qui donati sunt
magistrali gratia, sed etiam idiotas exposdt ad modum salis fieri
utiles proximis [5,337.3bJ
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[52]L.c., cap. 19, lect. 2:
Ambrosius. (Le. 19,13.18):possumus decem mnas decem verba in­
telligere, idest legis doctrinam; quinque mnas magisterii discipli­
nae; sed legisperitum in omnibus volo esse perfectum [5,349.3d]

[53]Lc., lect. 6:
Beda. (Le. 19,47):ideo lesum perdere quaerebant, quia, suo magis­
terioneglecto, plures ad eum audiendum confluere cemebant

[5,351.2d]
[54] Cat. aurea in Joh., cap. 1, lect. 23:
Beda. (Joh. 1, 35): stabant cum illo (Joh.Bapt.) discipuli, quia ma-
gisterium illius corde sequebantur immobili [5,375. te]

[55] L.c., lect. 24:
Alcuinus. (Joh.1,38):nolunt (discipuli Ioh.) transitorie uti eius ma-
gisterio, sed inquirunt ubi maneat [5,375.2d]

[56] L.c., lect. 26:
Alcuinus. (Joh. 1, 43): (Jesus a Judaea abüt), deferens honorem
Baptistae, ne videatur magisterium eius minuere, dum adhuc sta-
tum habet [5,376. tb]

[57]L.c., cap. 2, lect. 3:
August. (Joh. 1, 37): scriptura evangelica non solum illos duode­
nos appellat discipulos eius, sed omnes qui in Deum credentes ad
regnum caelorum magisterio eius erudiebantur [5,378. la]

[58] L.c., cap. 3, lect. 3:
August. (Joh.3, 3): nemo ex spiritu nascitur nisi humilis fuerit ....
me autem (Nicodemus) magisterio inflatus erat et alicuius mo­
menti sibi esse videbatur, quia doctor erat ludaeorum [5,380.2b]

[59] L.c., lect. 4:
August. (Joh.3, 9): notata eius (Nicodemi) imperitia, qui se ceteris
de magisterio praeferebat [5,380.3a]

[6O}L.c., cap. 16, lect. 3:
Didymus. (Joh. 16, 12):tunc non poterant (discipuli sufferre), nisi
primitus in capite nostro magisterium et forma crucis praeiret

[5,426.3e]



92 Jan van Laarhoven

[61] Report. sup. ev. Matthaei, cap. 5, lect. 1:
(Mt. 5, 1): "cum sedisset": hoc pertinet ad dignitatem magiste-
~ ~~~

[62]L.c.,cap. 22, lect. 4:
(Mt. 22, 37): "ex tota anima": magistralis quaedam glossa expo­
nit quod anima est imago Dei secundum ... memoriam, intelligen-
tiam, et voluntatem [6,200. Ic]

[63]L.c.,cap. 23, lect. 1:
(Mt. 23, 6-7): illi amant cathedras qui amant locum sacerdotum.
Qui autem debent esse magistri, sunt proprie episcopi; unde illi
volunt vocari rabbi, qui amant esse episcopi. ... [6, 201. 2bJ
(Mt. 23, 11): "qui maior est vestrum, erit minister vester". Notan­
dum autem quod qui primatum habet, habet instruere et gubema­
re; quorum primum est proprium magistri, secundum patrum ....

[6,201.2cJ
(Mt. 23, 8-9): "vos autem omnes fratres estis". Et hoc ostendit ex
aequali conditione. Inmagisterionon fecit düferentiam in qualita­
te conditionis, sed in paternitate conditionem apponit ....

[6,201.2d]
(Mt. 23, 10): "nec vocemini magistri, quia magister vester unus
est Christus". Unde Christus sibi magisterium attribuit, quia
Christus verbum est; et ideo ipsius est docere, quia nullus docet ni-
si per verbum [6,201.3a]

[64JReport. sup. ev. ]ohannis, cap. 1, leet. 16:
(Joh. 1, 43): postquam baptizatus fuerat a loanne, volens hono­
rem deferre Baptistae, exivit in Galilaeam, ... ne sua praesentia
... minueret loannis magisterium, dum adhue statum haberet

[6,245.1dJ
[65]L.c.,cap. 2, lect. 2:
(Joh. 1, 37): discipuli Domini in evangelio dicuntur non solum illi
duodecim ... , sed etiam omnes qui in eum credentes eius magiste-
rio ad regnum caelorum erudiebantur [6,248.2e]

[66]L.c.,cap. 3, lect. 2:
(Joh.3, 10):cum dicit "tu es magister", ... non reprehendit eum Do­
minus ut insultaret ei, sed quia confidebat adhue de magisierio
suo, praesumens de sua scientia [6,252.3b]
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[67]Report. ineditae Leon., In Mt. 5, 13:
"nisi ut mittatur foras", de ecclesia SC., Apoc. 22, 15:"foris canes".
Item ut auferetur ei dignitas sacerdotalis magisterii, Os. 4, 6:
"quia scientiam repulisti" [6,361.2c]

[68] t:«; In 1Cor. 11,26:
nota quod memoria dominicae passionis ... facit: inflammat ... ,
commendat ... , inducat '" ; ... est nobis ad speciale magisterium
virtutum [6,369.2c]

[69] Report. sup. 1Tim., cap. 5, lect. 2:
(1Tim. 5,9): "unius viri uxor": sicut enim requiritur in episcopo,
quod sit vir unius uxoris, ita in vetula .... Glossa: hoc dicit prop­
ter praedictum sacramentum. Haec glossa est magistralis et pa­
rum valet. Non enim videtur ratio sumi ex aliquo sacramento,
quia mulieres non suscipiunt aliqua sacramenta administranda.
Sed hoc dicit propter firmitatem, ut sc. habeant continuum propo-
situm servandae viduitatis [6,497.2b]
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APPENDIXD

Magisterium in the "Decretum Gratiani"

NB.: Texts quoted according to Decretum magistri Gratiani (Cor­
pus iuris canonid I - Emil FRIEDBERG ed.), Leipzig, 1879, reprint
Graz, 1959

[a] Pars I, dist. 12,c. 13 (cone, Toletanum, 975):
in psallendo teneant modum, quem metropolitana in sede cogno­
verint institutum .... Sicenim iustum est, ut inde unusquisque su­
mat regulas magisterii, unde honoris consecrationem acdpit, ut
... quae uniuscuiusque sacerdotalis dignitatis est mater, sit ecde­
siasticae magistra rationis [30-31]

[b) L.c., dist. 14,d.p.c, 12 (Gratianus):
sacerdotalis sensus ... vigil debeat esse ... ; ideo edacitatis vitio ob­
noxü in sacerdotes ungi non debent. Hi enim, ut ait Gregorius in
Moralibus, qui adhuc vitiorum bello subiacent, nequaquam per
praedicationis usum praeesse magisterioceterorum debent [160]

[e] L.c.,dist. 49, c. 1,§12:
quia igitur paucis ad pastorale magisterium dignus qualiter veni­
at ... ostendimus, qui ad illud digne pervenerit, in eo qualiter vive-
re debeat demonstremus [177]

[d) L.c.,dist. 73, c. 2 (epist. Attid patr. Constantin. +425):
secundum canonicam auctoritatem litteras ... dedimus, per quas
... concedimus, ut (clericus Hermannus) sub vestro magisteriodivi­
nae servituti insistens suae deserviat utilitati, ... ut, si dignum
eum iudicaveritis, ad sacros ordines promoveatis [261]

[e) Pars U,causa 1,q. 4, c. 5 (epist. Leonis IVpapae +855):
quia praesulatus nostri ... magisterium non solum de sacerdotum
verum etiam saecularium utilitatibus debet esse sollidtum, prop-
terea fraternitatem vestram scire volumus [419]

[f] Pars III, de cons., dist. 2, c. 3 (epist. Cypriani ep. Carth. +258):
hoc (i.e. eucharist.) ... quod nos Dominus facere exemplo et ma­
gisterio docuit [1315]



THEKNO~EDGEOFGODIN
ALBERT THE GREAT AND NICHOLAS OF CUSA121

J.H.M. Remmé

1. Introduction

Though this paper is called "The Knowledge of God in Albert
the Great and Nicholas of Cusa," I wish to put emphasis on Albert
the Great. I hope to justify this by pointing out that in this seminar
Nicholas has been treated extensively so far, while Albert the
Great, with whom I would like to compare Nicholas of Cusa on the
topic of knowledge of God, is still in need of attention.

The reason for this comparison is that both philosophers have
spent quite a lot of effort on the problem of how to acquire know­
ledge about God. In dealing with this problem they have both been
inspired by the theology of pseudo-Dionysius the Areopagite. Also
Albert, who lived two centuries before Cusanus, seems to have in­
directly influenced Cusanus. Nevertheless, Cusanus severely criti­
cized the scholastics, to whom Albert belonged, and sought an alter­
native to their interpretation. This constitutes for me the final rea­
son for a comparison between Albert the Great and Nicholas of Cu­
sa.

There are some aspects of Albert's philosophy that I would like
to draw attention to first. One of them lies in the fact that Albert, liv­
ing and working at the time when more or less all the writings of
Aristotle had become known to the Western academic world, was
one of the first scholastics to work with the results of the Aristote­
lian tradition, as well as with those of the Platonic tradition. In
addition to this, in one way or another he has inspired two very dif­
ferent schools of thought: on the one hand, the more Aristotelian in­
fluenced philosophy of Thomas Aquinas and his followers, and on
the other hand, the strongly Platonic influenced, so-called "German
Dominican School," the school of thought that was based in Co­
logne and that had among its contributors such men as Thierry of

121 The research of which this paper is the result has been made possible
by a research-grant offered by the Nederlandse organisatie voor Weten­
schappelijk Onderzoek (NWO). The paper was read at the Cusanus Work­
shop at the "Conferenceof the society for the research of the ultimate mean­
ing of existence,"September,1990.
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Freiberg and Master Eckhart.122Now Albert is often mentioned as
one of the scholastics whose views Nicholas seems to have explicit­
ly rejected,123 but he is also the founding father of a school of
thought that influenced him.124Now the question might be raised
whether Cusanus was right in his rejection of views attributed to Al­
bert. Hopefully the following will help to elucidate this question.

The subject of this seminar and the focal point of my com­
parison between Albert and Nicholas is the knowledge of God. This
is a tricky subject for someone who is not a theologian, but a philoso­
pher, as Iam. As you well know, the problem of the knowledge of
God goes back to pre-Christian times, into the tradition of Pla­
tonism. Though both Plato and Aristotle can be said to have had a
certain notion of "god", it seems, that for neither one of them
knowledge of God was a real problem; it could even be considered
anachronistic to look for it in their works. For as far as Plato is con­
cerned, he does not have a clear and well-described notion of "god"
- although in his Republic some mention is made of a "god"125 -
and he does not draw much attention to the problem of the know­
ledge of God. With Aristotle the perspective changes, as he focuses
on the empirically perceivable world. It is from that perspective
that Aristotle speaks about God; and it is while discussing the dyna-

122 A. DE LIBERA, Introduction It la Mystique rnënane. D'Albert Ie Grand
It Maitre Eckhart, Paris, 1984; E. VANSTEENBERGHE, Le Cardinal Nicolas de
Cues (1401-1464). L'action, la pensée, Paris, 1920,p. 423.

123 K. FLASCH, Das philosophische Denken im Mittelalter. Von Augustin
zu Machiavelli, Stuttgart, 1986, pp. 540-541; Vansteenberghe, p. 416. It is not
clear whether Cusanus really rejected the views he attributed to Albert, or
whether this is just an impression that might arise from the reading of some
of his works. It is also not clear whether Cusanus knew Albert through his
works or through the works of members of the German Dominican School; if
the latter is true, he probably would have received a somewhat biassed no­
tion of his ideas, as the members of the German Dominican School focussed
on the Platonic elements in Albert's thought.
124 R HAUBST,"Zum Fortleben Alberts des Grossen bei Heymeric von

Kamp und Nikolaus von Kues," Studia Albertina (B.G.Ph.Th.M., Suppl. Bd. 4),
1952,pp. 420-447;Vansteenberghe, p. 422.

125 The concept in Plato's philosophy that comes closest to that of a
"god" is that of the "good" (Republic, VI). It has to be admitted that Socrates
states there that defining the "good" is too great a task for him, even though
he does make an attempt at describing it. Right after this (Rep., VIl), we find
the famous parable of the cave, where Plato could have discussed the pro­
blem of how to know the "good", but rather chooses to direct his attention to
the problem of how to know the material world.
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mic of the physical reality that he comes to talk about GOd.126In this
way, since Aristotle more or less deduces what he knows about God
from what he knows about physical reality, the knowledge of God
is not a problem for him. Focusing on the physical reality, he does
not need to know more about God than what he can deduce from
physical reality.

InNeoplatonism that is not the case. With Neoplatonist thin­
kers as Plotinos and Proklos, two important concepts of Plato were
combined - the concept of the absolute "one", taken from the Par­
menides, and the concept of the "good", taken from the Republic­
and they were formed into the Neoplatonic concept of the first prin­
ciple of the whole of reality.127The result was a concept of a first
principle that was - much more than had been the case with Plato
and Aristotle - separated from the (physical) reality of mankind.
The reason for this was mainly the plurality that is so characteristic
of (physical) reality, whereas its first principle had to be absolutely
bereft of every form of plurality; it had to be "one". In this way
knowledge of the first principle, the "One", becomes a problem, be­
cause of its strict separation - ontologically speaking - from the re~
ality of the agent of the knowledge.

Such was also the case for pseudo-Dionysius, who stood as a
Christian in the tradition of (Neo-)Platonism. As such he saw God
first of all as a creator - even more so: a creator ex nihilo -, which
is meant in a wider than just a temporal sense. This means that, on
the one hand, he saw God as fundamentally different from the
world, and, on the other hand, as the primal cause of that world
and therefore somehow linked to it (a cause is linked to what it cau­
ses and comparable to it, even though it is in principle different
from it). Because of this, there are certain things which we, depar­
ting from our knowledge of the world, can say about God; but we
must also deny the use of most of our knowledge, since it stems
from the world that is so fundamentally different from God. For
this reason, pseudo-Dionysius developed a dual theology of affir­
mations and negations.128The affirmative theology is based upon
that which has to be said about God, whereas the opposite of these
things would, when said of God, amount to utter nonsense; for in-

126 Metaphysics, XII, 7; Physics, VIII.
127 C. STEEL,''L'Un et Ie Bien. Les raisons d'une identification dans la tradi­

tion platonidenne, Rev.sc.ph.th. 73 (1989), pp. 69-&5.
128 J. JONES, Pseudo-Dionysius Areopagyte. The Divine Names and Mys­

tical Theology,Milwaukee, 1980, pp. 15-26.
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stance, it makes perfect sense to call God "good", it is even compel­
ling to do so; whereas it makes no sense at all to think of God as
''bad''; and one can call God ''being'', while it is very hard to ima­
gine God to be "non-being". This is, however, based upon that
which makes sense to us and what we can imagine, and we know
that our knowledge is essentially limited. It is in negative theology
that we realize that we have to be modest and that we criticize the
concepts we use. We know, for instance, that God has much more
to do with ''being'' than with "non-being" and that He is not "a be­
ing," because He would otherwise no longer be fundamentally dif­
ferent from the rest of the world, which is a fact we cannot deny;
but we also know that He is the cause of "being," and that is why
we should not callHim ''being,'' but rather "beyond being," to indi­
cate, that He is beyond our concept of ''being.''129For the same rea­
son He should, according to pseudo-Dionysius, be called "beyond­
good," ''beyond-life,'' etc. Through this effect of the negative theolo­
gy, the affirmative theology can become more precise.

Pseudo-Dionysius' theology has been very influential in medie­
val thought, starting with Hilduin of St Denis and John Seotus Eriu­
gena and lasting at least until Nicholas of Cusa. It was well-known
in scholasticism, in which Albert the Great was the first to teach
about all the works of pseudo-Dionysius, and Thomas Aquinas was
one of those he taught it to and who later used it in hisown work. It
has also strongly influenced Nicholas of Cusa.13O

2.The knowledge of God inAlbert the Great

Albert the Great commented extensively on the works of pseu­
do-Dionysius and also used his thought in his own independent
works.131In his commentary on pseudo-Dionysius' Divine Names
he first of all points out that the problem of the knowledge of God is
not a matter of whether God "is", but of what God "is".132 This is

129 Jones, p. 37.
130 Vansteenberghe, pp. 410-414.
131 See, for instance, S.Th., tr. 3, q. 13, c. 1, p. 40,54; I amhere, and else­

where, referring to the new critical edition of Alberts works, the Aschendorff
edition.

132 Super Dionysium De Divinis Nominibus, I, c. 51, p. 32, 12-22:A nobis
tamen non est cognoscibilis nisi confuso intelllectu, quia non comprehendi­
mus de deo 'quid' est, sed tantum 'quia', et hoc confuse ... ; also: I, c. 20, p. 10,
64 & VU, c. 27, p. 358, 1.
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the famous distinction that has also been used by Thomas Aquinas
and that goes back to Aristotle,133between the quia est and the quid
est. It is the question "quid est" that pseudo-Dionysius' theology
has to be applied to. Now Albert seems to have a twofold interpreta­
tion of that theology. Firstly, he makes a distinction between the res
significata and the modus significandi, between the "thing" that is
referred to and the way of referring to it.134In this view, affirma­
tive theology concerns itself with those "things" that, taken in the
strictest sense, can only be affirmed of God, but that in a lesser de­
gree can also be found in reality. Examples are '1ife", "wisdom",
''beauty'', notions that will never be found in the world if taken in
an absolute sense, but are always found in a mixed and imperfect
way. When these concept are applied to God, however, they have
to be true in an absolute and perfect sense. Nevertheless, we should
not forget that these concepts are derived from the imperfect mean­
ing in which we become acquainted with them and for that reason
we have to be aware of the way in which we use them. Thus we
have to be aware of the modus significandi, and this is where nega­
tive theology comes in: to help us to abstract these concepts from
the finite and limited way in which we acquired them. This is, by the
way, also the point of view of Thomas Aquinas.l35

The other view draws our attention to the subject/predicate­
structure of human statements (and thoughts). It holds that whatev­
er in affirmative theology is affirmed about God has to be shaped in
a subject/predicate-structure, because of the way in which lan­
guage (and thought) works.136In that case negative theology points
out that such a structure cannot be true regarding God, who is
thought of as being absolutely simple and undivided. It cannot be
true, strictly speaking, to call God a "good God", because that
would mean that we have knowledge of a God in whom we discern
a certain quality, "goodness", that we can use in naming Him; this
makes perfect sense with just about everything else, but it cannot be
so with God, and for that reason we have to take some distance

133 Posterior Analytics, 1,1, 71a12-15& II, 7,92b4-11.
134 In Mysticam Theologiam,c. 5, pp. 473, 49-474, 6; C. STEEL,"Albertus'

commentaar op de mystieke theologie," Stoicheia3 (1989),pp. 41-50.
135 STI, q. 13,a. 3.
136 Of course, what Albert says about language has to be limited to the

Latin and German languages he knew. It might be very well possible, that the
subject-predicate structure can be found in the mentioned languages and is
absent in, for instance, Chinese.
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from this way of speaking.137Thus, after looking at the two inter­
pretations offered to us by Albert, one could wonder if the result is
wholly satisfying. Is it not possible to say more about God than
pseudo-Dionysius' theology allows?

There is certainly more that has been said by Albert, although it
has to start with his interpretation of pseudo-Dionysius' theology.
The third treatise in Albert's Summa Theologiae is titled "On the
knowability, nameability and demonstrability of God." In the solu­
tio of the fust chapter of the first question, which concerns itself
with the question "whether God is knowable," Albert refers to pseu­
do-Dionysius138 when saying: "we do not know God unless in a
symbolical or mystical manner."139 This is not a simple statement,
so he goes on to explain what he means by it. It appears that what
he means by a "symbolical manner" is a comparison (proportio) of
qualities (proprietates) of God with qualities of embodied beings. Ac­
coding to him, such a comparison can be made. He goes on to ex­
plain that what he means by a "mystical manner" is a way of know­
ing God "per eminentiam," which consists in focusing on what has
to be associated primarily with God and only secondarily with crea­
tion. The examples he gives are "essence", ''life'', and "intellect", of
which he says that "they are not unknown to Us."140We, however,
know these concepts through their existence in creation, and in that
form it is not proper to associate them with God; they have to be
taken far "above" - Albert even says: infinitely far "above" - this
mode of understanding and seeing them, in order for them to be
applicable to God. Finally, he explains the first part of the quoted
statement: "we do not know God." But is that really the case?
Referring to Augustine, he claims that in a way we do, and he
quotes Augustine's saying that "we see God through the mind, but
we least of all comprehend Him."141 The point Albert wants to

137 Super Dionysii Mysticam Theologiam, c.5, p. 474, 7-28.
138 The reference is to The Heavenly Hierarchy, c. 4, par. 3.
139 P. 40, 54: Hoc autem probatur sic secundum Dionysium: Non cogno­

scimus deum nisi symbolico vel mystico modo.
140 P. 40, 64: quae nobis non innotescunt.
141 According to the edition, Albert is here referring to Epistola 147, c. 9, n.

21: "Aliud est enim videre, aliud est totum videndo comprehendere," con­
form to what is also said in Sermo 177, c. 3, n. 5. Itseems to me, however, that
Albert does not rightly base his argument on this text of Augustine. What is
probably the case here is that Albert quotes, as he often does, not from a
text, but from memory.
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make here is, in his own words, "that through the knowledge of the
created and human intellect God and the divine substance is at­
tained in a simple vision and the intellect is poured into the same
through the consideration of the vision, but it is not grasped by com­
prehension."142Thus a certain knowledge of God is possible after
all. But not a comprehensive one, for, as Albert explains, "compre­
hension means the contact of the intellect with the limits of some­
thing."143He comes back to this a little later, when he responds to
the arguments put forward by a number of authorities (auctorita­
tes), who stated that knowledge of God is not possible. He says
there: "For the authorities who said Him to be unknowable have
spoken about certain and finished cognition, which is the cognition
of comprehension."l44 Of course, it makes perfect sense to say that
we cannot have a comprehensive knowledge of God, for God is­
ontologically speaking - "before" reality and thus also - He Him­
self being perfectly simple - before every finiteness. But apparently
it is possible also to have an unformed kind of intuition through
which we are able to reach up to God. This might, I think, very well
be the reason why Albert made the distinction mentioned before, be­
tween the quid est of God, which we cannot (really) know, and the
quia est of God, which we can know. It seems to me that the un­
formed kind of knowledge, that is more like intuition, can tell us
that God is, but hardly anything more than that. For further know­
ledge we need comprehension, which is by its very nature not fit to
reach up to what God has to be.

Thus we may conclude that Albert makes a distinction between
(at least) two types of knowledge. To these correspond two very dif­
ferent objects of knowledge. First, there is God as He is, and of that
we can only really know that He is and hardly anything else. Next
there is a vast plurality of beings and of those we can have know­
ledge, in the way of a definition, that is: through knowing their lim­
its. This kind of knowledge enables us to grasp mentally the objects
of our knowing. For as far as these objects are concerned, there is
not much of a problem for Albert, so it seems. What concerns us

142 P. 41, 3-7:quod notitia intellectus creati et humani deus et substantia
divina aHingiturper simplicernintuitum et diffunditur intellectusin ipso per in­
tuitionis considerationem,sed non capitur per comprehensionem.
143 P. 41, 11-12:comprehensioenim est contactus intellectus super termi­

nosrei.
144 P. 41,21-24:Auctoritatesenim, quae dicebant eum incognoscibilemes­

se, loquuntur de cognitionecerta et finita, quae est cognitiocomprehensionis.
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here, however, is that he comes in this way to a dual way of ap­
proaching God. As he states in his Summa Theologiae,145

in that the divine substance is divided from everything else, it rises over
it excellinglyand it is unnameable in an infiniteway. However, that it, as
the cause of everything, designs the goodnesses (bonitates),which flow
forth from it, and it designs them, in such a way that they are in it in the
manner of causes and not in the manner of effects,thus from the names
of all itwiD be named.

As will be clear, this latter approach is the approach of affirmative
theology. It becomes even more clear through the examples which
he gives of the mentioned "goodnesses", such as "essence", "sub­
stance", '1ife", "intellect". These concepts are almost typical of affir­
mative theology, in that it makes much more sense to attribute
them to God than not to do so. They appear here as names of God.
However, at this stage it is more important to note that one aspect
is added by Albert, ie.,causality: these concepts are to be attributed
to God because they indicate His causal relation with reality. As Al­
bert argues inhis Summa, there is nothing in the world that can be
the cause of it, so it had to be caused by something external, which
must be God.146Pseudo-Dionysius refers to God as "cause," too,
and Albert quotes that passage of his,147but it isAlbert who speaks
of "designing."148 This indicates that Albert has more articulate
ideas about the way in which God causes.

On the subject of causality Albert was inspired by the theories of
Aristotle, by whom he was strongly influenced.149He was of course
familiar with Aristotle's fourfold scheme of causality: the material,

145 P. 82, 46-52: Inquantum enim segregata est substantia divina ab omni­
bus, excellentereminens et infinite innominabilisest. Inquantum autem prae­
habet ut causa omnium bonitates, quae f1uunt ab ipsa, et praehabet eas, ita
quod in ipsa sunt per modum causae et non per modum effectuum, sic ex
omnium nominibus nominatur.

146 S.n; tr. 3,q. 14,Co 1,p. 51,59-65.
147 On the Divine Names, 3,596A.
148 The Latin has "praehabere", which literally means "to have before­

hand". I have chosen for the translation "design", because that was the most
conciseand direct translation I could think of. There is, however,a dear differ­
ence in intention:while the word "design" puts emphasis on the product that
is to be designed, the word- "praehabere" puts emphasis on the original as it
is in themind.
149 Sometimes he indicates this explicitly; see, for instance, Super Dion.

De Div. Nom, D,p. 13,41-42.
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the efficient, the final, and the formal cause. These causes had to ori­
ginate in God, who could not be otherwise than perfectly simple.
Now it was not so unusual for a plurality to originate in God, but it
had to be explained how this was possible, either through the Holy
Trinity - the first plurality emanating from God - or otherwise. Al­
bert did this by giving one of the four causes superiority over the
others. To him, that had to be the formal cause. That may be not so
much of a deviation from the Aristotelian idea, considering that for
Aristotle too, form prevailed over matter, and also there seems to
have been a tendency in Aristotle's thought to merge the formal, fi­
nal, and efficient causes together and oppose them to the material
cause.150Albert discusses this causality in his commentary on pseu­
do-Dionysius' On the Divine Names. There 151he discusses the way
in which reality comes forth from its first principle, God. First, he
discusses the view of Plato and Avicenna (as apparently Albert con­
siders them to agree completely on this matter). He does so, be­
cause he sees the reduction of the causes to a single formal cause as
problematic, and he wants to make clear that this is not his view.
What he then describes is the Platonic/ Avicennian theory of the
"Giver of Forms" (the Dator Formarum),lS2 according to which all
the forms are contained in a universal manner in the first principle;
by the movement of that principle, as the first mover, these forms
are supposed to be "particularized," according to Albert. It appears
that Albert is not satisfied with this theory. That is why he turns to
the view which he, correctly, attributes to Aristotle.1S3So he states
that everything in reality is according to that which is proper to
it:l54

For we see that every nature is for the sake of something and follows
with certainty its goal in natural movements and actions; and that could
not be, if the concepts of all the natural perfections would not already ex­
ist in some directing prináple.

150 H. TREDENNICK, "Introduction," ARlSTOTLf.Metaphysics, Cambridge
(Mass.)-London, 1933,p. xxvili.

151 pp.12,35-75, 11.
152 He also refers to this theory in his commentary on the Liber de Cau­

sis: De Causis et Processu Universitatis (BORGNETed.),vol. II, 1, p. 435.
153 Metaph., 12, c. 4, 1070h30-35.
154 P. 73,51-55: Videmus enim omnem naturam esse propter aliquid et

certidunarie consequi suum finem per motus et actiones naturales; et hoc
non posset esse, nisi intentiones omnium perfectionum naturalium praeexis­
terent in aliquo dirigente.
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Now this looks at first hand to be a lot like the "Giver of Forms"­
theory. Albert probably realized this and that is, I think, why he
adds: "Such fonns, however, are not brought into the matter from
the outside, but they already existed in there in potency."1SSWhat Al­
bert had thought to be unsatisfying about the Platonic/ Avicennian
view was that it did non explain where matter came from. That is a
problem, because if you cannot explain where matter comes from, it
has to be eternal, which Albert considered to be "contrary to faith"
(contra fidem).IS6 He tried to get around this problem through the
Aristotelian way of looking at it. That is why he talks about "natu­
ral movements and actions": he needs a dynamic in "nature" itself
in order to account for the becoming of matter. He even states that
nothing is put into matter by the first mover that was not already in
it - matter itself has in potency what was actual in its origin, the
pure act of the first mover -, but it is taken out from matter because
of the potentiality of matter and itwill be made concrete in so far as
it is more or less fit to resemble the first mover.t57Now we have to
keep in mind that he does not want matter to end up as eternal.
What he cannot allow for is forms which emanate from the first
principle (as if they had their origin therein). What he thus goes on
to defend is a bipartite process: first, God creates the things as they
are constituted in form and matter; secondly, they have their own
process, though not independent from God, through the potentia­
lity of matter and the fonns which result form it.lSSHe is so con­
vinced of the truth of this view that he calls it the "catholic opinion"
(opinio catholica). He further defends his view by referring to
pseudo-Dionysius - let us not forget: Albert is commenting on one
of his books here - in saying that the first principle goes forth in
everything that is caused "in a exemplary and efficient way" and

155 P. 73,58-60: Huiusmodi autem formaenon inducuntur in materiam ab
extrinseco,sed praeexisterunt in ea in potentia.
156 See for this considerationp. 73,35-40.
157 P. 74,2-7:... ita etiam nihil, quod sit in primo motore,ponitur in mate­

ria, sed per motum eius edudtur, quod erat in potentia, et terminabitur motus
materiae in similitudinemmotoris priml plus et plus, secundum quod materia
est magis disposita.
158 P. 73, 7-11: ... quod primum propter efficaciamsuae actiOnisjroducit

totam rem secundum materiam et formam ... et tunc potentlae a formas
erunt in materia per aeatlonem.
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not "in an essential way";1S9God "designs," or "molds," as it were,
the thing itself and causes it to be, whereas He does not just work
out a universal form and then leaves that form to work on matter;
the latter view is the one which Albert accuses Avicenna of holding.
In this context he also speaks of participation as "exemplary."16O
Thus God is the "causa exemplaris," just as the "one" - the most ex­
cellent attribute of God - is called the "exemplary cause" of every­
thing that is one.161

Thus we apparently can have some knowledge of God through
his causality. But can the cause be named by the same name as the
caused? As indicated before, the treatise in the Summa Theologiae,
concerned with the knowledge of God, also concerns itself with the
naming of God; the two go together. Now it has also been said that
the aspects of reality on which affirmative theology focuses serve
as names for God. In this way, however, we are applying a term
for a part of reality to God also. How are we to do that meaningful­
ly? Byanalogy, Albert replies.162This is discussed by Albert inhis De
Divinis Nominibus-commentary, in the solutio of a questio called
"whether God can be called 'one'."163In this questio two objections
are raised that God cannot be called "one", because whatever IS
"one" can be added to something else and in adding the essence of
whatever is one, it is multiplied; there are then more entities with
that essence. Albert holds, of course, that God can be called "one".
In replying to the two objections,he says that God cannot be added
to something else in the proper meaning of the word (proprie),but
in a way that is possible in an analogous meaning of the word, "in
which there is one word used in many different ways."164Albert

159 P. 73, 11-14:Et secundum hoc intelligitur, quod hic dicit Dionysius,
quod primum procedit in omnia causata exemplariter et efficienter et non es­
sentialiter.

160 P. 73,66-67: ... quod participatur quidem exemplariter, sed non partici­
patur essentialiter. - This notion of exemplarity is typical for Albert's philoso­
phy.
161 See what he says about the "one" in Super Dian. De Div. Nom., in a

question on "whether 'one' is the cause of everything," XIII, 8, p. 436, 61-71.
162 This is also the answer of Thomas Aquinas; see: ST I, q. 13,a.5;Th. VAN

VELTHOVEN, Gottesschau und menschliche Kreativitlft. Studien %ur Erkenntt­
nislehre des Nikolaus van Kues, Leiden, 1977,p. 18.
163 C. 13,21,pp.444,56-445,68.
164 P. 445, 56-57: incommuni tate autem analogiae est aliquid unum in plu­

ribus diversis modis.
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then refers to the classic text on analogy in Aristotle's Metaphys­
;cs.165 I doubt, however, if he is correct to refer to Aristotle, because
what he does with the concept of analogy is different from Aristo­
tle's use of it. Aristotle wanted to explain how it can be that the
term ''being'' is used in so many different senses. For this reason he
gives the example of "health," which is also used in many different
senses, as the "health" of urine is very different from the "health"
in food. These different senses all refer to the same thing: the quali­
ty of the body called ''health''; so all the different senses of ''being''
all refer to ''being as being." What the different senses have in com­
mon is a reference to the same thing. This is not quite Albert's con­
cept of analogy, as he uses it for the names that are given to God.
He says:166

therefore there is not in God anything of the aforementioned that He
holds in common with something else, but there is however some form
of analogy between Him and the creatures, not in such a way that the
same is found in both, but that there is a similitude with what is in God to
be found in the creatures according to their ability.

So with Albert, "analogy" is not so much a matter of referring to
the same primal meaning, but one of expressing more or less ade­
quately the quality that in its highest meaning is only to be found in
God and is caused by God. The very relationship between God and
the creatures is an analogous one. Thus we go back from naming to
knowing.

3. A short comparison of Albert and Nicholas of Cusa

Now, how different is Cusanus' view from all this? It seems
that Cusanus was influenced by Albert,161but his philosophy was
quite different from Albert's. Some parallels can be seen, neverthe­
less. Let ine try to briefly indicate how different and how compar­
able they were. Albert and Cusanus agreed on the fundamental dif­
ference between God and creation, as had also been emphasized by

165 Met., IV,l003a33-b5.
166 P. 445, 62-86: et ideo non est in deo aliqua dictarum communitatum ad

a1iquid allud; sed est tamen a1iquis modus analogiae ipsius ad creaturas, non
quod idem sit in utroque, sed quia similitudo eius quod est in deo, invenitur
in creaturas secundum suam virtutem; also: S. Th.,tr. 3, q. 15, c. 2, pp. 59,34-42
& 67, 56-58;c. 3, p. 75,34-44.
161 Vansteenberghe, p. 422.
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pseudo-Dionysius, who has significantly influenced them both. Cu­
sanus however accused Albert (and Thomas) of misinterpreting
pseudo-Dionysius.168 Letme start with the fundamental difference,
so strongly emphasized by pseudo-Dionysius, between God and cre­
ation. Cusanus wanted to approach this difference in another way
than the scholastics had done. Albert and other scholastics based
themselves on pseudo-Dionysius' doctrine of negative theology
and sought the knowledge of God through the systematical denial
of what is typical of creation, "above" which God emanates. They
appear to have used negative theology as a way of making affirma­
tive theology more precise. Cusanus estimated that in this way God
was drawn into the structure of distinctions that, according to him,
is so typical of creation; and he thought that it was this structure of
distinctions that God is outside of, for God does not have an oppo­
site or counterpart.169 For something to have a counterpart it must
be distinct from others, which is not possible in the case of God.
This also has implications for the names given to God.

As has been said before, pseudo-Dionysius prefers to give to
God names starting with "super-" ("hyper-"), to indicate that the.
name should not be taken in a litteral sense, but should be surpas­
sed. Cusanus agrees with this intention, because the referring of na­
mes is done by the ratio,170which because of its very nature is not fit
to reach up to God. The ratio knows in a comprehensive manner,
which is, as had also been said by Albert, unsuited for the know­
ledge of God. The name for God Cusanus prefers in his De Docta
Ignorantia is "Unity", while he later preferred the name ''Non-oth­
er" (Non-aliud).171 The names Albert uses are to be considered as
analogies. This is different from what Cusanus is doing, as he tries
to avoid the application of distinctions to God and names Him in ac­
cordance with His being outside of the realm of distinctions. In a
sense, analogy has to use a distinction: that between a primal mean-

168 Vansteenberghe, p. 416.
169 Van Velthoven, p. 22.
170 Van Velthoven, p. 75.
171 Ibidem, p. 219. I doubt if the name ''Non-aliud'' for God makes a great

difference, because it too is involved in the rational system of distinctions, as
it is opposed to "aliud": there are things that can be an "aliud" and there is
God, who can only be a ''Non-aliud''. Of course, Cusanus, in using this name,
tried to escape from the framework of distinctions and contradictions. What
the name does, however, is indicate this intention, while it is not possible to re­
ally escape from distinctions and contradictions. Besides, is this not getting us
into the "third man argument" rather than offering a meaningful alternative?
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ing and the secondary meanings. With Albert, analogy is also
intimately linked with causality - involving a cause that, having a
primal meaning, causes creatures that have the same meaning se­
condarily -, which is what constitutes the difference between his
analogy concept and those of Aristotle and Aquinas. Analogy does,
however, playa role in Cusanus' philosophy, as he sees an analo­
gia proportionalitatis between God and number in God on the one
hand and man and number in man on the other.l72 For Cusanus the
creation of number is a sign of the creativity of the human mind,
which it can only be said to have in reference to the divine intellect
and its creativity. He appears strongly influenced by the notion of
man as the imago Dei, the "image of God." In this way Cusanus'
notion of analogy, like Albert's, is linked with his idea of causality.
At least a parallel can be seen.

A comparison can also be made on the subject of causality,
which seems to be much more important for Albert than it is for
Cusanus. While Albert indicates that reality is "designed" in God,
Cusanus seems to contradict this by saying that all distinctions
come together in God as their origin. He has to admit, however,
that they have to come forth from God. It seems to me that both Al­
bert and Cusanus - who significantly both emphasize the role of
the formal causel73- have problems in explaining how the plurality
of creation is caused by the unity that is God.

There further seems to be a difference between Albert and Cusa­
nus in that Albert grounds the knowledge ofGod in empirical know­
ledge, while Cusanus is very sceptical of the activity of the senses
and wants to take as a foundation the immaterial and creative intel­
lect, as the image of the Divine Intellect; according to him, the hu­
man intellect is hindered by its bond to the body and its functions.174
This is not as wide a difference as it might seem. For Cusanus ad­
mits he has to take the function of the ratio into account,l75 and Al­
bert as well is critical about the ratio and mentions a visio directaby
the intellect, apart from the ratio. The impression remains that Al­
bert and Cusanus emphasize different aspects of the problem of the
knowledge of God. I wonder, nonetheless, whether their doctrinal
difference is as wide as Cusanus thought it was.

172 Van Velthoven, pp. 98,120,178-179 &258.
173 ForCusanus: Van Velthoven, p. 24.
174 Van Velthoven, pp. 107-109.
175 Van Velthoven, p. 211.


