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CHAFTER I
THE PROBLEM

Saint Thom2s Aguinas was called by Fope Leo XIII in
his encyclical, Frovidentissimus Deus, the foremost execgete
of Holy Ecripture smons the theologians of the thirteenth
century.l Santiago Ram:l.rez,2 Indeed, leaves little doubt
that Calnt Thomas l1ls still one of the foremost fheolcgians
of the Roman Catholic Church. That his synthesis of /ris-
totelianism, tinged with Elatonism,s and Chryistinn revela-
ticn is impresslive is attested by the energetic, 2lbeit
smnll, revival of it in the movement of lico=-Thomism which
began with the papal encyclical, Aeterni Fstris, of 1878,
in which Leo XIIXI urged a return to "those pure waters of
wisdom that pour forth from the works of Saint Thomas

Aguinas"; which found one of its early and ablest exponents

15, van der Floeg, "The Flace of Holy Scriptures in
the Theology of Szaint Thomas," The Thomist, X (1938), 3%&.

ZnThe Authority of Gaint Thomas Aguinas,™ The Ihomist,
XV (1esg2), 1-109. The article is primarily 2 collection
‘of papal utterances supporting the seclentific, canonical,
and general doctrinal authority of Thomas Aquinas.

d"Where there is a clash between fAristotle and the
doctrine of the Church, Aquinas shows that in certein fune-
damentals he is more Flatonic than Aristotelian." £. J.
Curtis, A Short History of lestern I sovhy in the Middle
Apes (London: Mecdonald and Co., Ltd., 1950), b. 156.
Tﬁomas had to depart from Aristo%le. for example, in the
doctrines of the immortality of the soul and the resurrec-
tion of the body.
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in Cardinal Mercier (d. 1926);% and which is capably repre-
sented todsy by Jacques Maritain. This is not to say that
Saint Thomas has found protagonists only within the Roman
Catholice Church. From the philosophical standpoint there
is Mortimer Adler of the University of Chicago, who regerds
Aristotle and Acuinas as the most eloguent and satisfac-
tory philosophers in European history.5 From the theolo-
gical standpoint there is Karl Barth, who has decisively
rejected the Roman Catholic principle and yet announces
that he regards "the rejection of the analogy of being,
central in Thomistic analysis, gs the only valid reason
for refusing to accept the claims of Foman Catholic author-
ity."6

Yet in the Thomistic synthesis, which has so strong
en appeal as a prhilosorhical structure, the Holy Scrirtures
are, according to Thomas, to be accorded the highest place.7
The question, therefore, arises as to the exact manner

in which the Seriptures teke thelr place. Or, to

“cee, 6. g., Mercier, A Manual of Modern Echolastic
Fhilosovhy '('St% Louis: B. Ferder Book CoO., %9 E.

Surpoblems for Thomists," The gggggﬁﬁ I (1938), 82.
The articles were revised anﬁ print in aok form by
Sheed and Ward, New York, 1940,

6Niels C. Nielsen, "Protestant Faith and Catholic
Unity," America, XCI (August 14, 1954).

73. van der Ploeg, op. cit., p. 42l.
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rut the cuestion in =2 broader frameuork, in what manner
does the Word of God, that is, the intelligible revclation
of God, £fit into the Thomistic structure? Is Thomas'
philosorhical and theological struecture really complete
without that Wor&? That in 2 certain sense it is not com-
plete without it is clear.® still in a certain sense it is
complete. Hawkins, for example, notes that

Aquinas puts the objection to himself that "nature

is not lacking in what is necessary." But nothing

is so necessary to msn as that through which he rsa-

ches his last end. Therefore, this is not lacking

to human nature.., Hence iman ean by his natural povers

reach beatitude,®
And it is in seeming answer to this that Fierre Rousselot
warns, "A first acquaintonce with Thomism does not give
the impression of the depth of spiritual life which his
System contains."t0 where revelation fits, then, is not
entirely cleer. But there is trustworthy evidence that
revelation 1s provided by God, as far as Acuinas is con-
cerned, because man has not the leisure or the training
or the time to discover by his natural poviers that which

revelation glves as necessary for his ultimate happiness.

8'*t:!e €efes the bibliography in Jose de hOlf.
Justifica%og de la Foi chez Thomas d'Agg%E et le
Houcselot Faris: Lesclee de Brouwer et s 19

. 9A Sketch of Medieval Fhilosophy (New York: Cheed
and ‘uiﬂ.!‘d. 1949). pe 110,

ellactu of & Thomas, translated by
Father .'bﬂng. fak 'i'"u‘fﬁﬁm’é%onw VT T T iard, 1935),

. 217.
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"VYery few men are metaphysicians whereas all men need to
be saved."ll

113, Gilson Reasg? and Revelﬂi%n the Middle Ages
(New York: Charies ceribner's Sons, 95%?, D. 82, wW. He

Kane, "Introduction to Fhilosophy," The Thomist, I (1938),
195 f., summarizes the place of revelation thus: "l. Life
itself is fundamental and prior to every perfection that
ve can attein because we must first be before we can act.
But we are not content merely with life. e all desire
more perfect knowledge and happlness « « « « 2. Nature
is not deficient in whst is necessary for the survival of
the human race. By the ordinary use of our natural pouers
we atitzin 2 lmowledge of the basic truths on which our
continued existence dapends, for example, that something
is not nothing, that half a loaf is better than no bread,
that what is desirable is to be sought after, and what is
undesirable is to be avoided . « « « HNature does not supply
us with all thet is required for the perfection oi our
knowledge and happiness, and hence nature is not sufficient
for 211 our nmatural needs, because of the magnitude and
difficulty of the task, the weakness of our intellects,
and chortness of time, and the necessity of other occu-
pations, ve do not obtain perfection in knowledge without
special effort and without sreciel aid » « « « 4. Some
of the truths which we can obtain by the use of our natural
rovers are required not only for the perfection of our
knouledge but alsc for the intelligent direction of our
life to the 2nd for which we exist. +hese truths are
contained in divine revelation, along with other truths
not naturally knowable to us because they sre so Important
and not all attained otherwise, especially not by chil-
dren and uneducated people, and because, since these
truths chiefly concern God, they are attained more cer-
tainly and more fittingly by way of divine revelation
than in sny other wvay . . . " Or again in Etienne Gilson's
words, "Even among those who humbly seek after truth,
very few find 1t by means of reason alcne, not only be-
cause few have the intelligence, the leisure, or the cour=-
age to undertske such a task, but above =2ll because those
who wish to undergo such a labor for the mere love of

wled are few, even though God has inserted into the
minds oif men & natural sppetite for knowledge. Intellec=-
tusl 1life, then, is 'intellectus=l' because it 1s know-
ledge, but it is 'life! because it is love.'" ijsdom and
lLove in Sxint @% Aguinas (Milwaukee: Marguette Uni-
versity Fress, 1951), pp. 38-39%.
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#hile it is possible tc find many references by conme
mentetors on Thowas to this plece of revelation in the sys-
tem, 1¥ not much hag been uritten on the meaning =nd func-
tion of the Word of God more specifically =s uritten ueord,
spoken Word, and Incaranate terd in the structure of reve-
lation; nor, again, ocn the question of where Jdesus the
Christ, as the Incarnate Word, fits iato the plan of man's
reaching beatitute. It is not difficult to be left with
the impression, as the quotation from Father Rousselot
indicates, that Christ 1s left in a place somewhzt off-
center, granted thst this may not a2t zll have.bveen Thomas®
intention, for Etienne Gilsonl3 is probably accurately re-
flecting faint Thomes!'! intentlion when he insists; "Wis-
dom was not philosophy; 1t was not even theology; in its
only perfect form wisdom was Christ" for Thomas.

One answer i& offered by M,-J. Congar, thus:

The virtues of Christ and a2ll He achieved and suffered

12¢5 partial statement of his doctrine as offiecially
proclaimed by the Vatican reads: 'First, reason alone is
not enough to guide men; they need revelation « «  »
Secondly, reason and revelation, thought distinet, are
not opposed to each other. Llhirdly, feith preserves rea=-
son from error; reason should do service in the cause
of faith. Fourthly . . . 2) reason should . . . prove the
truths which faith presupposes . . . b) reason should ex-
plain and develop the truths of faith and should propose
them in scientific form.'" Hobert L. Ccoke, Fhilo

{ ]
Education gﬁg Ce;;a;g§§ (Grand fapids, Michigan: Zondervan
rublishing House, 1940), p. 97.

13i1sdom and Love in St. Ihopas fgulnas, p. £B.
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in the flesh, during the time of His sojourn among
Us . . . are vhat constitute His life redemptive,
merltorious, efficacious. These are the things vwhere-
by He is set up as our exemplar and pattern to be
contemplated ns the measure and standard of our oun

fashioning, becoming like unto Him in the movement
of our return touwards God, the return analysed in

the Secunda Fars fof the Summa Contrs Gentilesl and

filled in with the Tertia rFars in those elements

the new Creatlan thet i in Carist Japuagie o

Expressed in that way the role of Jesus Christ in
the plan of szlvation leaves something wanting to a theo-
logicsl approach which regards Him as the center and sole
cause of salvation. Is this how lhomas regarded the work
of Christ? Was this His understanding of the Incarnate
Jord when he wrote, "It 1s behooving that grace, on the
one hand, flow upon us from the Incarnate \iord by means of
sensible signs, 2nd, on the other hand, that external sen-
sible effects rroceed from the internal grace through
which the flesh ic subordinated to spirit"7l® Or is the
key to be sought in a word of Jacques Meritzin: “ihen we
meditate upon theological truths, it is we who do the
meditating but when we meditate upon the Gospels, it is

the Gospels uhich are speaking to us*?16

l4nThe Idea of the Church in Saint Thomas Aguinas,”
The Thomist, I (1938), 545-46.

15s, Th., I-II, . 108, 2. 1. Luoted by Mertin Grab-
mann, Thomag / as, His Fersonslity and Thought, trans-
lated by Virgi chel (New York: Lonsgmans, Green snd
Coey 1925). Do 174,

16The Range of Reagon (Wew York: Chearles Scribner's
Sons, 1952), p. 8.
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To help in finding an answer to these guestions is
the purpose of this paper. For the Word of God in this
sense of His intelligible self-revelation is a crucial
point in Christianity as such end in the distinction be-
tween Christian thought and philcsophy. It would, houever,
be beyond the reach of' a thesitc of this kind to examine =all
of the writlnge of Saint Thomas. It was necessary, there-
fore, to restrict the material examined, and for this
reason the Commentary on First Corinthians is belng used
as the chief cource of materisl. There are three reasons
vhy I chose this commentary. First, it seemed wiser to
seleect a commentary in preference to a gection of the Summa
Theolozica because a commentary, in its very implications,
necesslitates elther a direct or indirect trezstment of the
Vord of God; because, 1f there is to be an inconsistency
founid between Thomas®! philosophy as such and his Scrip-
tural theology as such, it would very probably be indicated
in 2 work of this kind:;l7 and becsuse, finally, little has
been written on his commentaries. &Secondly, it seemed
wiser, since it was also beyond the reach of this thesis
to have taken all of the commentaries, to take one whole

commentary rather than to select pertinent passages from

17
J. van der Floeg, op. cit., r. 418, hints that there
may be an inconsistency'not betweén Thomaé' philosorhy and
theology but between Thomas'® view of the Scriptures ana
that of the Council of Trent.

PRITZLAFF MEMORIAL LIBRARY
CONCORDIA SEMINARY
ST. LOUIS, MO,
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all of the commentaries for the reason that revealing
information is often given incidentally and by indirection
instead of pointedly and by Intention and that the whole
of a commentary might indicate something which selected
parts could not. Thirdly, I chose the commentary on First
Corinthiansl® in preference te some other one because the
epistle itself treats explicitly of the sacraments (and
they would seem to play & significant part in any discus-
sion of the Word) as well as of such things n2s speaking
with words of men's wisdom; because the commentary is long
enoush to provide =2 Jjust asmount of material; and because
it was among the last things that Saint Thomss wrote.l®

Zince, houever, it would be impractical, to say nothing
of unfair, to treat anything sald in the commentary apart
from the larger context of Aculnas?! whole synthesis, I have
felt it necessary to begin with a sketch of Saint Thomas'
life and thought. A~Accordingly, I have handled the topic in
two larger divisions: I. His Life 2nd Thought; II. An Ex-
anination of the Commentary on First Corinthians,

18me edition I have used is Super ¥pistolas S. Faull
Lectura, editio VIII revisa, cura F. haphaelis Cai, 0O.. P.
(Rome: Merletti, 1953), I, 233-425. A lectura was taken
down by a student, an expositio was written E:l the profes-
sor himself. "Between the lecturs and expositio of faint
Thomas there is hardly =any difference of style." J. van
der Floeg, op. clt., p. 401l.

19vVan der Ploeg . c;%. ppe. 400-401. Martin
Grabmann, op. cit., 5.257. D. aces it into the years l£69

to 1273,



CHAPTER IX
THE LIFE AND THCUGHT OF THOMAS AQUIRASI
A, His Life

Thomas was born ahout the year 1225 at Hoccasecea,
not far from Naples. The ssventh son, he had illustrious
family background on both sides; his mother of Horman
stock, his father of the Lombard nobility and nephew of
Frederick Barbarossa,

In St. Thomes, therefore, North and South met, and

their influence is visible both in his personal ap-

rearance and in his character =nd thought. He does
not correspond at all with the conventional picture
of an Italian. He is too big and heavy, too motion-
less, Yet the keenness of his mind anG of his vision
reminds one constantly of the clear-cub .colors of

his natlve landscape.

Wihen he was five he studled at Honte Cassino "and
learnt the blessing of that Benedictine pax which he was
never to rorget."5 At fourteen or fifteen he was removed
from the monastery by his father because of the renewed
attacks on 1t by Frederick Barbarossa. He was sent

then to Neples to continue his studies there in the Faculty

Lihese sections are condensations, extractions, and
restatements of M. C, D'Arcy, mas (Oxford,
1930), pp. 33 ff. Hereafter 1 shall refer to the book
simply as D'Arcy.

2D'Arcy, Pe 33
Ibid.
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of Arts.? Here in 1244 he became a member of the Dominican
Order--an act which eaused a furor among his aristocratic
relatives; but their attempts at dissuasion, even through
Fope Innocent IV, were unsuccessful. On his way to Faris,
for reasons not clear.5 he was waylaid by his parents and
kept at home for a2 year. +when he still persisted in
his voecation 25 a Dominicsn, his mother supported his
wishes and he returned to llaples. From there he went
to the house df £t. Jacques in Paris to study under Albertus
Magnus, who at the time was engaged in the endeavor to win
over current opinion to his Aristotelianism.

In 1248 he vwent with Ajbert to Cologne and remained
there until 1252, grouwing in the Aristoteli=anism of Albert.
In 1252 he returned to Faris as bachelor teacher and at
thirty-one (1£56) was made a master in theology. It was
during these years that he wrote his significant Le Ente
e% Essentia, in which appears the famous distinction be=-
tween essence and existence.b

4 word on his methods of study is of interest. He

told & novice:

Adrnat is, mathematics, astronomy, music, dialectic,
some classical authors like Czesar, Cicero, and Seneca.

Sihether because of his intellectual promise or be-
cause of pressure from the family is not known.

6See below for a definition of essence and existence.
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Since you have asked me in Christ, dear John, to
tell you how you must study to attain a treasury of
knowledgs, T shall mention the following points of
advice, Frefer to arrive at knowledge over small
streamlets, and Go not plunge immediately into the
ocean, since progress must go from the easier to the
more difficult. That is my admonition and your ine
struction. I exhort you to be chary of speech, and
to go into the conversation room sparingly. Take
great heed of the purity of your conscience. Hever
cease the practice.of prayer., Love to be diligent
in your cell, 1f you would be led to the uine cel=-
lar of wisdom . . . . . Make an effort thoroughly

to understand vhatever you read and hear. In all
doubt seek to penetrate to the truth. Ty alusys
to store avay as mucg as possible in the chambers
of your mind . « «

That Thomas produced thirty large volumes on the most dif-
ficult of subjeets in forty-eight years wouvld indicate that
he himself wasted little time.®

He lived a rather cuiet life these years, though
his fame grew to such a degree that he was even summoned
by Xing Louis to dinner,® was asked for sdvice by the
#¥ing of Cyprus, the Duchess of Brabant, and many others
of lesser significance., He was also summoned to 2id in
drawing up new constitutions of houses of studies. Wwhile
doing this work, he had his attention drawn to Spain
and the relations of Christians to the lioors. This prompted

Tiuoted by D'Arcy, pp. 37-36.
S1nig.

9It was here that, lost in thought, he suddenly ex-
claimed, "Ha! That settles the Manichees."” In reply
Louis called his secretary to take down the thought lest
it escape. D'!Arcy, p. 39.
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his Summa contra Gentiles, "the nearest in scope to 2
modern rhilosorhical treatise that he ever attempted.” 10

From 1252 until 1868 he was in Italy, where he urote
his Cstena Auren, Office of Corpus Christi, Compendium
Theolozlae, and some commentaries on the Eeriptures. His
Summa Theologica he began in 1267 and finished in 1£73.

In 1268 he was recalled to Faris to defend his and
Albtert's Aristotellanism sgalnst a new form that was rear-
ing its head, the Averrhoist form, which had beeh some
years already in the making and vwas gaining considerable
currency. Thomas was apparently rather successful in his
attack on the Averrhoists, for thelr influence subseguent-
ly declined.

In 1272 he returmed to Heples. In 1274 he died, en
route to the Council of Lyons at the request of Gregory X,
and although there was a temporary reaction to his systenm,
it wag already secure in the thought of the Foman Catholle
Church., Two years before his death, however, he had
ceased writing because of 2 vision given him in Naples
of things so grand that to write more on esrth was impos-
sible. "BRaynalde, non possum: quia omnia quae scripsi
videntur mihi palease."Ll

1051 arey, p. 4l.

11 g
Cuoted by Fierre Rousselot, Ihe .te ectua _75 of
St. Thomas (New York: Sheed and ﬁarﬁ, 0355), Pe KZDe
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B. Thomas! Thought

A Sketch of the Significant Points of His Systeml®

1. inciples of Knowledge

Let us look first at Thomas'! principles of knowledge.
However, it should bhe said that Thomas dld not regard it
necessary, 2s does most modern philosophy, to begin with
epistemology. For him experience, the world, and & dise
tinction between thought and that world viere self-evidently
valid. Even his admonition to "John" to seek the truthld
Win 2ll doutt” should be understood in the sense only of
ceritically examining the foundation of all truths. To
Thomas the fact that we can know means that we know reality.l4

In this knowledge of reality the princirle of contra-
diction and ldentity plays a major part. No one “"can
assent to the thought that he does not exist; for in the
very act of thinking he perceives that he exists."19

12prArcy, pp. 75-250.

13nsaint Thomas is fully aware of both the limitations
and value of human reason and, therefore, he makes his philo=-
sophical approach to the supreme question of the existence
and mode of existence of God in & spirit of profound hu-
mility combined wit?lassugedcconfig:nce“éﬁetggizgéggégzag?
human thinking.” Hilery J. Carpenter Y
Approach to God in Thomlsm," The Thomist, I (1938), 45.

14D’Arcy's vindication of this against Kant is not
entirely convincinge.

15Quoted by D'Arcy, Pes T7e
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This is to say that the intellect knows "being® (1t knows
that a stone is something and not nothing; 1t knows that

I am something and not nothing); what it says of being is
true (it knows re=lity as such); and the first laws of
being are found in the principle of ldentity and contra-
diction (the intellect knows that "this" is a "pencil'e-
ldentity--and thet it cannot be a "stone" at the same time

-~=contradiction). An observation of Jacgues Maritain 1is

.

Lthomistic:

If positivism, cld a2nd new, and Kantlianiem do not
understand that metaphysics and philosophy are authen=-
tically sciences, that is to say, fields of knou-
ledge cupzble of certitude which is demonstrable,
unlverszl, and necessary, it is because they do not
understand that the intellect sees. (For instance,
the intellect sees the primary principles--principles
of identity, of non-contradiction, of causality,
etc., because the intellect brings cut from sense
experience intelligible contents=-first of all that
intelligitle obJect, Belnge-which exict in things
but are not perceived by the senses.) In the eyes
of the Kantisns and Fesitlvists, the senses alone
are intuitive, {J-e intellect serving only to con-
nect =2nd unify. 6 :

But if the intellect knows "being," then wherein
is the difference batween 2 tree =nd & =tone, both of which
"are,” 1. €., have beilng? Is everything unity without
diversity? Thomas says there is & diversity exhibited
in the unity. (The problem is, it should be said, mete=-
physical and not logical.) "All the objects of our knov-

mgg% Range of Reason (New York: Charles Scribner's
Sons, 1952), p. 8.
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ledge have to be rigorously co-ordinated with the help
of the first principles, into a system of beinz and become
ing, essence and existence, substance, accident and re-
lation."l? (For clarity it should be remembered thet
being 1s not 2 genus, to which exlistence is related as
a specles.)

We speak of the objects of our knowledge. How do
we kinow realitye--by dircct intuition? Thomas says not.

Our kanowledge of objeects 1s direct but, nevertheless, by

means of concepts.

it is immedistely that one sees, for example, a
stone, though 1t is thanks to the internsl pouer
of the mind and the determining aspect of the thing
that one 1s enabled to see., &3ght is not concerned
with the condlitions of its seelnz, as if they theme
selves were visible things, but by means of these
intermedisries, thanks to these conditions, it 1s
concerned immediatfby with the viszible thing which
iz before the eye.

vhen I reflect.19 I know that I have judged "this"
to be a "stone," but I know also thatéhié conforms wlth

reality, +‘homas would say.eo what is known to a common,

17piarey, p. 69.
18Quoted by D'ircy, D. S2.

19mere is a difference of oprinion among Thomistic
commentators on the meaning of "reflection." See D'Arcy,
P. 83, for a discussion.

20ua fundesmental truth of the Thomistic theory of
being is the conviction of the reality of substance." M,
Grabmann, Thomas Aoulﬁggz His Fersonzlity and Ihought,
translated by virgi che ew York: nsmans..ﬁreen
and Co., 1928), p. 79. Common sense is not, for Thomas,
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illiterate men, who is unhesitatingly certain that the
stone he sees is real, is known 2lso to a literate philoso-
pher, who is likewise certaln of the stone's reality,
for "it is in so far as the intellect reflects upon it-
self that it realizes its truth."®l Truth is not known
by the corresprondence between the rsal world and the con=-
tent of our mind but in "reflection," the power of the
mind to know that it knows reality. '

But if the intellect can know reality, then why the
intermediaries of sense and concept? The sense organs,
Thomas ansuers, give us by intuition the content of our
sensation;®2 vbut the mind wants to know essences. The
senses give us the data of green-ness, brown-ness, height,

etc., that we call "tree,"” but our intellect wants to

an unreliable criterion and Jacgues Maritain, op. git.,

Pe “Zy is not in oprosition to Thomistic principles when
he makes an appeal to a2 kind of common sense in this way:
"We have a feeling that there is a mysterious unity of the
world, that the whole of menkind suffers from the inigui-
ties which each nne undergoes and is helped by the generosi=-
ty and love which each one displays in his individu=l life.
Somehou this feelings must be true." (Emphasis is mine,)

Or agein, "natural intelligence, the kind which is to be
found in common sense, is spontaneously focused on bteing,
as philosophy is in a systematic and premeditated way."

Ope. cite., Pe 210,

2luoted from De Veritate by D'Arcy, p. 83.

Z8nTn sense perception & sense orgen and a medium
are required--e., g£., in hearing, the ear 1s the sense or=-
gan and the air, in which certain vibrations are set up,
is the medium « « « « Aquinas considers the imaginztion a
sense, for he attributes a bodily organ to it, namely,
that part of the brain situated behind the frontal lobes."
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know "tree-ness," the whatever-it-is (substance, essence,
nature) that makes this object 2 tree end not a stone or
an automobile. Only by joining these concepts snd sen-
sations into synthetic Judgments can one know real things
or persons.®® The intelleet knows, in this wey, the
object "tree,” not as specles but as "this" tree. The
species 1s only the "instrument by which uwe lmow the ob-
Ject (guo intellizitur).v=4

In accordisnce with this theory of reality and the
knowledge of it, ‘homas places truth formslly in the judg-
ment and not in sensations or concepts, although these
latter are geparables wvhich are inherent in the gne act
of Jjudging and are not antecedent bits of knowledge.
Every Judgment, that is to say, is for “homas 2 synthetie
and not an analytic Judgment. Even a judgment of identi-
ty ("this" is a "stone") is synthetic. This fact accounts
for the frlllbility of reasoﬂ, for it may make a wrong
synthesis,

4 feuw words should be inserted here s2bout what Thomas

S. J. Curtis, A Sh History of iHestern I sonhy in
the Midd%e azes (London: = Macdonald and CO., Ltde, 1950),
Pp. 14 o

23mhe difference between this snd Kant's view is that
Kant places the "forms of sensibility"” in the structure
of the mind while ‘homas places them in the things them-
selves.

24z J. Curtis, op. cit., p. 162.
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means by the term, "concept." "By the word concept he means
something more like generation than image or copy."Z5
Concent, releated to the word "conception," 1s not a statiec
but an evolving process; snd "knowledge is a life."26
My lnowing that "this" is a "stone” is in some way a live-
ing process; somehow the stone and I are united in the
process of knowing; my knowing 1s basically an immanent

act.

Knowing consists neither in receiving an impression

nor in producing an imege; it is something much

more intimate and much more profound. To know 1s

to become; to become the non-I . . . «» To know,

therefore, consists of immaterially becoming anot%sr.

insofar as 1t 1s another, 2liud in guantum a2liud.
It mizght be pictured as the flowering of a plant which
takes over elements for its life from the sunshine and air
around it, but the picture must have limitations: 1) the
plant absorbs and tukes into itself the external and the
external no longer remains an object; £) the plant is not
self-conscious. While the mind in knowing does somehow
become one with the object, vet the object remains real
and remaihs "out there." Thomas is no rigid id=alist.
(Truth, remember, is for him the "recognized conformity

of the mind with its object.")®8 "The coincidence of the

26prarcy, p. 88.
26uoted by D'Arcy, p. 90.

273, Meritain, op. cit., pP. 12.
2851530y, p. 92.
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knover and the known, of the subject and the object in the
identity of one act, here is the whole metarhysical secret
of knowledge as such."?® In other terms: the humen mind
is potentiality while God 1s pure act. Act is the factor
in a being "which makes it a being of such or such perfec-
tion; sctuation is the communication of the act to the
potency, or correlatively, a reception of that act in the
potency. It 1s a self=donation, a union."90 uater is
ice potentislly, ice is ice actually; human mind is per=-
fect, immanent knowledge potentizslly, God is such actual-
1ly.

Conseqguently, man's knowing is a growth, 2 process
from potentiality (potency) to actuality (act). In this
process the mind needs assistance of the senses. They
provide, however, only the outward gulse of nature and not
its essence. With regard to these sense impressions the
mind is passive, but with regard to its own immanent =ct
it is active=-=i. e., it converts the sense data into its
owun life. The senses provide the grecific data, the mind
the universal concept, and the two are united into a syn-
thetic judgment. Moreover (and this is the raradoxical in
Thomas' theory of knowledge), "the intelligible being

29;9&9.. guoting J, Marechal.

SO0Thomes U, Mullany, "The Incarnstion: De la Taille
vs. Thomistic Tradition," The Thomist, XVII (1954), 3.
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understood is knowledge."9l The more I know myself, the
more I know that this or that object is not I; in one zsct
I know nyself and other things for what they are. Accore
dingly, since pure heing is also pure act, and since
self-consclousness increases as one ascends the ladder of
being, God, the perfect Being, ie also absolutely self-
congcious; He is such that in knowing Himself knows all;

He is pure subject.

2e The

=

ature of Reality

To understand how 1t is that the more I know myself, 2
the more I know things for themselves, it will be neces-
ary to exemine Thomas'! understznding of the nature of re-
ality. Being is for him of prime importance, as can be
seen in the following handy: llst of definitions of Tho-
mistic terms. (Note that they all center around the idea

of being.)

Essence is what a being isj : = .

Existence is the act by uhich a belng isj

Totency is that which can be, or the capacity for
gl

e ]
Act is that which exists;
Eubsgggce is that which has existence in itself;
Accident is that which has no sutonomous existence;
God is the Being that exists and cannot not exist;
avse is that by which being begins to be;
H&‘é‘; is that which exists by virtue of another being;

Slpiarey, pe 96.

%20 The knouer in the act of knowing is the knouwn it-
self in the act of being known."™ Maritain, op. cit., p. 1l4.
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Ipd is the reason for the exlstence of being;

The true is belng insofar as it 1s known;

The zood is being insofar as it is desired;

Becoming 1s the passage from non-being to being;

Viatter and form are the elementg.of substantial being,

which is created and corporeal.<®

How, then, does Thomas regard being in itself? Being
1s the aspect under which all reallity 1s known; 1t is
"what the intelleet conceives first as something best
known, and it is to being that it reduces 2ll other know=
ledge.""%4 The least we can say of this stone is that it
is something and not nothing (i. €., it has being); the
most we can say of it is that it is such-and-such = being.
Consequently, metaphysical study must begin and end with
a study of belng, with ontology; for unless some kind of
structure can be found in being itself, we really know
nothing.

Hence the guestion, "What are the necessary conditions
Tor objects to be real and to be thought of as real?"

Thomas proceeds from date of experience®® and notes

SSFrancesco Olgiati The Ke ;g,%he Studv of S
Thomas, translated by John &. ura (- .’%%ﬁib: B%;ﬁgbder
Book CO., 1925). Pe 45,

34pe Veritate, quoted by D'Arey, p. 99. Cf. also
Olgisti, op. cit., p. 23.

°53emember that Thomas 1s no ideslist; sense experience,
and not concepts, is the beginning of knowledge. INor, on
the other hand, is he a2 materialist. "Sense . . » 1s not
a meterial faculty; it receives the form of 2n external
object without its matter. Aquinas is a2 definite opponent
of materizlism," S. J. Curtis, or. cit., p. 140,
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that according to the law of contradiction a thing (a
being)9® cannot both be and not be; if it "is," then 1t
does not "not-be."” lherefore, to use his example, if cold
vater becomes hot walter, there nmust be something more than
coldness in the water. ¥‘his something is what Thonas,
folleowlng the standard medieval adaptatlion of Aristotle,
calls the potency (potentiality) to bs something else in
act (actuslity)e To the extent that a being i1s in act, it
is pure being; to the extent that it is only potency, it
is defective being. Allobjects of our expcrience, which
are not pure sct (God is that), are in some way composite.
ind yvet thelr being is only one, despite the fact that
thelr composites are separéble in thought and in reality;
i. e., potency is not simply an aspect of act, for non-
being and being cannot he aspects of each other, but they
are both, potency and act, realities.

TFurther, as a kind of sub=-division of potency and
act,37 Thomas makes use of the distinction between matter
and form. This is the second distinction. Just =s waber
is steam (or ice) in potency tut water in act, so, with

regard to extension, bodies have indivisibility in act

S6uwpeing® expresses the act of being (existence),
while "thinggls expgesses the essence. UL'Arcy, p. 120.
Grabmann, op. cit., pP. 76.

8779 call it a sub-division, as D'Arcy does, would
not meet with approval of all commentators. D'Arcy, p. 110.



25

(and that is their form) but divisibility in potency (and
that 1s thelr matter); they have, that is to say, pure
multiplieity eand pure unity at the same time. ZEvery object
1s one in zact (a2 window pane, for instance) and multliple
in potency (a smashed window pane); thers may be a thou-
sand fragments (multiplicity) to 2 window pene broken or
there may be a thousand trees, but the fragments are still
fragments of the window pane (unity) and the thousand
trees are still all exhibitions of tree-ness. In Aculnas!
words, "the principle of individuation is not the common
nature « « « 3 1t must be the materia signata guantitate
-=patter as marked or determined by quantity.“s8

Thomas! third distinction in being is that between
essence and existence, a distinction probsbly Heo-Flatonic
in origin, passed on to Thomas through Avicenna®® and
wWilliam of Auvergné. It was left to Thomas, however, to
attach to it "a profound importance."40 With this dis-
tinction Saint Thomas was able to make a clear-cut division
betueen God and contingent beings; in Him essence and
existence are identical,?l in all else there is a real

3801ziati, Op. Clbe, D 55
5QD'A:rcy, P. 1ll.

40r, c. Coplestone, Medis Fhilosophy (New York:
Fhilosophieal Library, 1952), p. 89.

4lon the term "exzistence" Hilary Carpenter, gr. cit.,
p. 54, has this to say. "Used substantively the word esse
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dlstinc tion between the two. That is to say, God alone
necessarily (essentizlly) "is," while creatures "are"
only contingently; the essence of man, for example, re=-
quires sanething besides 1tself to exist; it is not his
nature (or essence) necessarily to exist; he could not-
exist; his nature is intelligible even when he 1s dead,
One mizht say, then, that man's essence is the rotency of
his act of existence, where existence is act par excellence.

Fotency cannot realize itself (else it would be act--
a contradiction); there ie no such "thing" as "becoming,"
there sre only things which become. Yet potency is some=-
thing real, thoush never apart from act; it is that
which preserves distinction in being and which leads to
the ontologlical hierarchy in which the highest degree of
being is sct, the next is essence which is pure form (i.
€., vhich is in potency to existence), and the next, es-
sence which is not pure form but matter and form (in po=-
tency to existence and to matter). Man is the highest
among the beings of this last degree because, though made
of matter and form, he is able to reflect and to know
reality.%2

implies far more than the mere fact of existence; 1t is

synonymous with 'actual perfection.’ . . . The esse of

Peter, for example, signifies every actual perfection of
this man and not merely the fact that he exists."

42por Thomas' chain of being in chart form see E. J.
Curtis, op. cit., p. 180.
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Thomas speaks further of a twofold mode of belng,
the substantial and the actual. When we think of a tree
Wwe cannot help thinking of it as a subkject around which
are clustered4® the attributes of color, size, etec. For
Thomas, therefore, this necessity of thought means that
substance (subject) necessarily is, it is an intelligible
(not 2 sensible) reelity. The tree-ness of the tree is its
substance; the color, etc., are its accidents. "Eubstance
is a thing whose essence it is not to have its being in
enother thing."44 It is a2 mode (gup) of existence that.
is due to certain natures and not to others.4® And the
two, substance and accident, are joined in Thomss' dis-
tinction of mastter and form as the prineciple responsible
for toth the identity and the change in accidents. The
substance changes by its accidents,

But how is one being related to snother--a tree to
a stone or & horse to a man? There ic a unity (both are

“beings") and there is a diversity (a tree is not a stone),

43They are not to be pictured, however, as satellites
of a planet, for they lead us to the true nature of the
thing.

44cyoted by D'Arcy, p. 122.

45"Generally Saint Thomas employs the word essence to
express what the thing 1s, nature to express the essence
as the principle of activity, and substance for its mode
of existence." D'Arcy, p. 122, "He uses the word subsis-
tence, or hypostasis Qggpggg;&ymgi for a material sub-
stance which exists incommunicably snd person for a simi-
lar kind of being which is rational."” o
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but how explain it? Thomas uses the doctrine of anslogy
to solve the problem of the one and the many in being.
Things which sre analogous are partly the same and parily
different; “"analogous" is mid-way between “"univocal” and
"gguivocal.” To speak of infinite God as being and of
finite creatures as being is to use the term "being" ana=-
logously; it is not to identify infinite and finite.
ihile other vniversals, such as animal-ness, are univo=
cal (i. €., their differences lie outside the notion it-
self), this is not true of being (which, remember, is not
a genus)., Then wherein is the unity and wherein the di-
versity in analogy?46

Aquinas speaks of two kinds of analogy: proportion
(attribution) =2nd proportionslity. #4nalogy of proportion
regards the meaning of being as a unity with only relative
differences; analogy of proportionality regards the mean-
ing as a diversity with only relative unity. ZThe relation
of substance to accident or absolute to contingent would
be =n analogy of proportion. Analogy of proportionality
(wvhich D'Arcy and, according to him, most modern Thomists
believe was Saint Thomas! intention with the doctrine of
analogy)4” means that a common meaning is attributed to

46momists differ on interpretation here. I am of-
fering mainly D'Arcy's exposition,

47nFather D'Arcy suggests that Aguinas was feeling
his vay towards a final statement {on proportion end
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Several things owing to a resemblance exizting between
tvwo sets of relations or proportions. One can speak of
six and four having this in common that as six is the
double of three, so four is the double of two. <+his is
ihomas' example, Accordingly, when we speak of God's
knowledge, vwe mean (by analogy of proportionality) that
as our knoviledge 1s to our contingent being, so God's
knowledge is to His absolute Deing; we do not me=n that
our knowledge ig to His !mowledge as accldent 1s to sub-
stance. /And as the mode of existence of an accident is
in prorortion to its being, so is that of substance to
its being.%® This is, in 2 limited way, an agnosticism.
If the only knowledge, let us say, that we have of six snd
of three is what we can know from four end two, then in
a gense we cannot know six and three at sll; but only in
a sence Iis that so, for Thomas insists that analogy does
really tell ue something meaningful about that which ue

cannot know except by analogy.

proportionality’'s On this theory we should expect him

to hold to the analogy of proportion in hls earlier works
and then, later, to adopt proportionality. 7This is pre=-
cisely what Szint Thomas does not do. appeals in turn
to proportion or proportionality, so that one can only
admit that he has not given his attention to a definite
theory of anslogy but suits his terminology to the partic-
ula{ problem he has in hand." &. J. Cyrtis, gp. ik,

P. 162,

48The difference from Kant is egain that Thomas re=-
gards the anslogy as a part of the real world cf existence
and essence while Kant regards it simply =25 a category.
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In other words, in the following analogy of propor-

tionality:4°
God created objec
Fis Being ST its beﬁ
there are not two unknowns (God and His Being) but only

one (His Being). Ve gcan know God by the five proofs
(section three below) and, ther:fore, we can know also
His Being from this anclogy. Or, again, in the follouwing
analogy :

contingent being . First Cause
its being —_— His Being

the tuwo terms on the left we know by direct experience;
the third term we know indirectly by causality; and,
therefore, we can al:o know the fourth term, His Being,
by proportionality.

In general, then, “the doectirine of analogy is nothing
more than a restatement of act and potency in the light
of concept and prec’eication.“so

As substance and accident are modes of being in our
experience, so, at the top of the ontological ladder,
being has three transcendental attributes, or modes (i. e.,
ways of being regarded): unity (unum), truth (verum),
and goodness (bonum). (Beauty is significantly omit-
ted.)®l As: such modes of being, these three characteris-

4%s, J. curtis, or. cit., p. 162.

5°D'Arey. Pe. 1353,
Slgee D'Arcy, pp. 140 ff.
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tics are present in varying degrees in all beings. ELEvery-
thing has something in it of unity, of truth, and of good=-
ness., &vil, therefore, In a substance consists in its
lack of something which it is naturally apt and ought to
have--2 man without an ear, for example.®® It has no
meaning save in reference to an existing good, and it can-
not be caused except by vhat is good.

Analogy, then, preserves, it explains the unity and
diversity of being, but in substances composed of form
and matter, the diversity (the principle of individuation)
is in the matter and the unity in the form. The form of
tree is universal; that there are treeg is due to the
natter, "matter as quantified" (materis signsts cuanti-
tate). Remember that for Thomas matter is not intelli-
gible, only form is; it is, therefore, matter that individue-
ates, that adds nothing to our knowledge of the essence

of a tree®? and yet makes thig tree different from that

52(uoted by D'Arcy, p. 148.

S37This presents a slight difficulty in men. If mat-
ter (body) is the principle of individuation, then the
soul after death will have no individuslity. So Thomas
regarded the body and soul more closely knit: the soul
wes not a substance residing in, hampered by, end walt-
ing to be freed from body. Rather body and coul are one
human being; the soul "informs" the whole body. Moreover,
the soul, in contrast to other forms, is not only intel-
ligible tat intelligent: the form can free itself from
the particularity of its matter. From this ‘homas de-
duces its irmortality. See Jacques Maritain, ITne Esnase
of Heason, pp. 59 ff.
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tree. If one asks what the rslation between this tree
and that is, Thomas ansvers that relation itself is a re-
ality, 2 unique kind of entity. There are three sorts:
a) a rclatlon reel from one side only (e. g., that betuween
lmower and known); b) relation purely rationis (e. g.,

in identity: “man" is a "rational =2nimal"); or, negs-
tively: a loaf of bread is better than nothing; e¢) s re-

lation of species to genera, which is real from btoth sides.
Relation has reality, it is a thing; but, just as aceci-
dent has reality only in relation to substance, so rele-
tion has reslity only in terms of something else. Ve
may, for instance, have all the sense datz, the facts,
about a thing without seeing their inner connection:
without knowing, that is to say, the reality of relation.
The fundamental character of this theory of being
will be apparent in our next three sections: God, the
Universe, Man, and Ethics.

. Ihe Existence and Nature of God

Wiith regard to the existence of God, Thomas, in ac-
cerd with his whole system, rejects sny /Anselmic ontologl-
cal argument but proceeds from experience., He does not
argue from the concept to the existence of God but from
human experience to the reality of God. The five argu-
ments are well known: the argument from motion, from ef-

ficient causality, from the possible and necessary being,
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from the gradation of things, from the subjection of
things to guldance (this last also called the argument
from design).54

Of the nature of God it can be said that He is per-
fection, goodness, visdom, life, intelligence, and all
other such gunlities that contain in them no imperfection
(reason is able to determine what they are). By saying
this, we are saying something different from the asser-
tion that He is pure Being. Because of anzlogy, it does
mean scmething to us to attribute aualities to Him. £t.
Thomas vias not interested in retalning the remoteness and
withdrawn self-sufficiency of fAristotle's god; he, there=-
fore, attempted to avoid it by the doctrine of analogy and
by the insistence that God does know 2ll creatures indivi-
dually by name, though "how He does so must be in great

part, at least, his own secret,"9%

4, God and the Upniverse

God is, for Thomas, transcendent; He is "in all things
by essence, but by His own essence."®® The universe is

the outcome of His goodness, "a finite subsistent partiei-

54D'Arcy, pp. 164 £f., has an extensive and lucid de-
fense of these arguments.

55D'Arcy, rp. 174 ff.
56g, p,, Ia., q. 18, a. 3. Quoted by D'Arcy, p. 177.
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pation with an order in it based on the degree of resem=-
blance to the dilvine prototype,“57 a2 creation which leaves
the Creator unchanged {actio ast in passo); creation is not
a change but a relatlon to b:ing ltself whieh includes
also conservation. Whether creation were in time or ab
agterno could not be proved, Thomas thought, by reason:
crcation means only that beings in creation are contingent
on the Creator; as far as reason is concerned, the con-
tingency could be finite or infinite either in number or

duration or in both.%®
5. HNature and idan

The world is made up of bodies composed of matier
and form. JIhe presence of matter is chown by passivity,
divisibility, 2 readiness to suffer change; form is re-
sponsible for the distinctness and determinateness and
activities of bodles, IMan is

one heing, composed of matter and form: there can
ve only one form in a substance, as it is the form
which determines the subject to be what it is. The
soul in man is the form of the body, determining 1t
to be a human body; but the soul has an activity
which intrinsically is immaterial . « « « There=-
fore the soul itself, the subject gg this activity,
must be immaterial and subsistent.

57D'Arcy, Pe 179
58gyabmann, op. cit., p. 1l12.

59p¢arey, p. £11. Our soul, unlike our body, is not
limited by time and space. It is, therefore, an lmmaterial
substance and not subject to end. See note 55 above.




Finally, a woxd about Thomas' ethics. His

general standpoint can be easily summed up as fol-
lowz: man is composed of matter and spirit. Hav-
ing such a nature he als: has a definite end or
good, and that will be good for him which is in
accordance with the law of his naoture and tends to
its perfection. But being spirit, with the imma-
nent activity of a spirit, he is conscious of himself
to some extent and of the law of his being; again,
being spirit, he is aware of objective truth and
objective goodness; in other viords, he is aware of
an absolute standard. DIe must bow to truth and
follow goodness as duty. It is his reason which is
his specifiec characteristic, and 1t is reason which
glves him absolute standards. Tperefore, he must act
according to risht reason, and he must regulate

the various tendencies in him by this criterion.

All that tends to the perfection of his manhood will
be good bhecsuse it 1s natural; but as this nature

ie revedled to him in consciousiness in his resson,
he must develop his body, his sensitive powers, his
instincts, his socizl, mental ant artistic inclinae-
tions, not irresponsibly, but by the rule revealed
to him in consciousness, which is for him as funfa=
mental as the first principles of being and truth.90

Ultimate happiness is this that one knows even as one is
knoun, that one has the Beatific Vislon, that one knows

God's Essence.

5°D'Arcy. pr. 321 f.



CHAPTER III
THE WOHRD IN THE COMMENTARY ON FIRST CORINTHIANE

Keeping this philosophical structure in mind, ve
turn to what Saint Thomas says in his commentary on First
Corinthians with regard to the iviord of God. <Ihe subject
will be treated under the foll-wing seven headings:
The viord in its: a) preaching-teaching function; b) nor-
mative function; c¢) sazlutary function; d) relation to
natural knowledge; e) relation to the Incarnate vord;
f) relation to the Church; g) relation to love and faith.
Two preliminary observations are in order. First,
the "Word of God," treated in this vay, is to be under-
stood, as I have already stated, in its general sense
of intelligible revelation of the supernatural, that
which cannot be attalned by human reason without revela-
tion, though 1t can (end should) be "prowved and defined
ageinst those who deny it."} It includes the spoken Word,
the written Yord, and the Incarnate word, but as a general
term implies no distinction. Secondly, that revelation
is without error and without contradiction for Thomas hard-

ly needs proof; such was the general assumption of his

13. van der Ploeg nihe P1ace of Holy Scriptures in

233 Thgolggyiogi Saint {eomzz u ﬁmﬁl X (1947)- 598~
® « Ulgls g}

translated by John S. Zybura S . fagﬁpﬁga
COo., 1925).
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time and there are abundent indications of it in the First
Corinthians commentary.®

4. Preaching-Teaching Function

Saint Thomas recognizes 2 necessity for the admonition
that Paul as apostle gives the Corinthians.® It is neces-
sary to speak the VWoxrd of God; it 1s necessary to preach,
In preaching, furthermore, the uwisdom =2nd the pover of
the preacher make a difference in the effect of the Vord.

« « » Christ sent apostles for both [preaching and
baptizing], in such a way, however, that they would
do the preaching themselves in person (rer seirsos),
25 they themselves said in Acts 6:2 . . . « He
would baptize, however, through the lesser minis-
ters, and this it due to the fact that in baptism
the sincerity or the yirtus of the baptizer effects
nothing: for it is of no import whether the baptism
is glven through a greater or lesser minister; but
in the preaching of the Gospel the wisdom and wirtus

£v0ne single error in the Bible or in the dogmatic
teaching of the Church would be sufficient to undermine
the whole of religion." Plerre Rousselot, Ihe ;g%gllggsg,
%;1sm of St. Thomas, translated by Fr. James O'

Nevi York: S£heed and wWard, 1953), p. 72 (note). 4 dis-
tinction is to be made, however, in locating an error.
"Jhen we know from revelatlon that Christ is man, or that
man rmust serve God, the ldea 'man' has become the object
of revelation. Therefore, Saint ihomas analyzes it and
many other ideas in order that we might better understand
the sense of revealed truth. 7This understanding is, of
course, human, fallible, and not to be identified with
faith. It is the product of theological thinking." J.
van der Ploeg, op. cit., p. 413.

Ssuper Epistolas S. Lectura, ed. viii revisa,
e e is, O. F. PR L 3. "1983), I, Feo-

tion 21l. The location of the guotations will be incdicated
henceforth by a simple numeral, usually in parentheses
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of the preacher have much effect, and so the office

of preaching the apostles, as the greater ministers,

exercised, Just as it 1s said of Christ Himself, John

%égs that He dld not baptize but His disciples did.
The most effective preaching is that done by the wisest
preacher, that is, the preacher who knows most of the
things of God, and by the most "virtuous" preacher, that
is, the preacher who has most of the power of God.% 1Is
the wisest and most powerful preaching the most effective
because it hinders less the Spirite-and the perfect sermon
vwould be the perfect channel of the &£pirit--or does it
have a more positive function, apvart from the Spirit working
through it? Saint Thomas has more to say on the subject
when he writes of gapientia and its use. He says, rela-
tive to Faul's not preaching with the wisdom of man (non
in sgrientis verbi, 1 Cor. 1l:17), that a distinction must
be made between teaching in sanientia verbl and using sa=-
plentia verbi in teaching.

He teaches with wisdom of word who takes the wisdom

of the word as the principel root of his doctrine,
in such a way, namely, that he accepts only those

following the quotation or reference, the numeral referring
to the sect of the commentary. With regard to citation
I have followed this practice: Cuotations occurring in
the text of this thesis I have trancslated as literally as
possible (and, therefore, often crudely) into lnglish.
Those occurring in the footnotes I have reteined in the
original Latin.

4mnis is a conjecture as to the exact meaning of
virtus here.
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things which contain wisdom of word and rejects those
things which do not have wisdom of word; and this
tends to corrupt faith, He, on the other hand, uses
:iidomfoghth% worg who,(huving accepted the fundamen-
als o ¢ true falth (suppositis verae fidel funda=-
mentis), uses in the service of t e-fgi%h anything
that he may find of_truth in the teachings of the
philosophers. (43)°
For whoever

leans principally on teaching with wisdom of word =as
such makes the cyoss of “hrist in vain (evacuat).
Therefore, to teach uwith wisdom of word is not a
proper manner for “nristian faith. This is why
[Feul] says, "lest the cross of “hrist be made of
none effect,” that is, lest, if I should want to
preach with wisdom of words, falth be removed from
the power of the cross of Christ. (45)
And this is a violation of the root of Christian teaching,
viz., salvation through the cross of Christ.® The word
of the cross, that is, the proclamation of the cross of
Lhrist,7 is, therefore, central to Christian teaching
and preaching.®
S0 it seems that theology is Justified in using rhi-
losophy and preaching in using oratory, a distinction being

made between teaching with wisdom of words and using wisdom

Sce. alse 77: "Ut scilicet supra dixit quod non fuit
intentionis cquod sua praedicatio niteretur philosophicis
rationibus, ita nunc dicit non fuisse suse intentionis
niti rhetoricis persvasionibus."

6uprincipale . . . autem in doctrine fidel christia-
nase est salus per crucem Christi facta." 46.

T"Verzgm crucis, 1d est anmmtiatio crucis Christi
v n

€ipollos showed from ihe Scriptures Jesus as Christ. 136.
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of words in teaching, the latter being permissible. In
other words, the principalis radix is not gapientia but is,
rather, the presuppositions of faith: what determines the
truth of a thing is not whether it is understandable but
whether it is a part of revelation. To the presuppositions
of falth is added in gbsecuium fidei whatever in the tecach-
ings of the philosophers is true. But how does one dGis-
cover what are the yera in these teachings? Or from
wuhere do the suppositaz fundementa fidei derive? Thomas
does not say explicitly. However, one might conjectureg
that the belliever can jJjudge what is trve, since the cross

is foolishness only hecause of & defectus sapientise which

is the characteristic of non-believers. The defect is

removed: Faul

shows how God removes (supplet) the stated _defects
[of wisdom, of power, and of righteousness] in His
preachers through Christ. ¥First as to the defect
of wisdom, when He says, "who," nzmely Christ, "“is
made unto us" preachers of faith, and, through us,
to 2ll the faithful, "wisdom,” because we arec made
wise by clinginz to Him, Who is the wisdom of God,
eand by participating in Him through grace . « . »
Christ ls said, moreover, to have been made our
righteousness inasmuch as through faith in Him we
are justified. . . . We are sanetified through
Christ, inasmuch as through Him we are Joined to
God, in Whom 1s true nobilitas. (71)

Freaching does in some way remove the defect in man.

9n | . . Considerandum quod id quod est in se bonum,
non potest alicui stultum videri, nisi propter defectum
sapientiae. Hueesest ergo causa quare verbum crucis quod
est salutiferum credentibus, guibusdam videtur stultitia,
quia sunt ipsi sapientia privati." 49,



59

Through faith in Christ, by Whom we are joined to God, ve
acquire wisdom. Apparently faith is, then, the acceptance
of what revelution says as true without understanding the
rationale of it: an acceptance of the fundamenta fidei
which is not bssed on the "wisdom of word"” inherent in
them. Wisdom consists in not letting humsn vanity pre-
vent the acceptance of those fundamenta by faith. But
the faith that brings Christ into the heart is caritatel®
formatas;ll it not only accepts as true what revelation
says but dcsires the Hevealer.l®? It is vanity too, ap-
rarently, which rejects caritas. Yor Eaint Thomas says
of vanity:

As a disciple comes to kmow the wisdom of his teacher

through the words which he hears from him, so men

was able to come to Mnowledge of the wisdom of God

through the creatures made by Him . » « « Bub man,
because of the vanity of his heart, strayed from a

right knowledge of God gggcgitgd%ge divinse cogni-
tionis) . . . and so God leads the fE%E%?ﬁ% to a
saving knouwledge of lim through other things, which
are not found in the structure (ratio) of the crea-
tures themselves because they are regarded as foolish
by worldly men, who consider only the structure of
human things. And of this kind are the teachings

(documenta) of faith. It is as though 2 teacher, no=-
ting that his meaning is not understood by the hearers

10caritas: "a love given entirely to God." Anders
llygren, Agape and Lros, translated by Fhilip €. vatson
(London: £, F. C. K, 19563), p. 622.

11155,

12yveren, op. cit., pp. 626.ff., believes that Frotes-
tant objections to the scholastic idea of grace and of
szlvation miss the point in not centering around the mista-
ken notion of love in scholasticism. See also pp. 642 ff.




40

in the words that he has used, seeks to use other

Kggﬂﬁaggi?ug?sg?ich to make clear what he has in
Because man in his vanityl® had strayed from a 4nowledge
of God, God had to "ge% through" to him by different meth-
ods. Divine wisdom (i. g., knowledge of Who He is and
how He aets) is no longer grasped by man., <herzfore,
God uses the cross. It is as though I should explain to
someone in words who and what I am; that someone does not
understand what I am trying to say; consequently, I show
it by sction. Mankind is zinllarly deaf to the words of
God and so has to turn to the cross which it can see,
Fresumably, then, God has revealed His essence in the
01d Testamentl? (and through philosophy?), but most people
niss the peoint because of their vanity. Ergo the Son is
born and is crucified. Though man is deaf toc God's words,
he can see with his physical eyes God's wisdom and God's
power in the Cross.io

And yet what he sees seens foolishness to man.

SArSeesiie Shat Bod ba Rate SERieREiS lzcnl Saipk o0

according to His humsn nature; on account of a de-
fect of prudentis, however, they conslder it improper

15This would seem to make man's estrangement from God
moral rather than epistemological.

145ge Htienne Gilson, The Spirit of Medieval Fhiloso=-
phy (New York: Charles Scribner's Sons, C.1236).

15ote: the word of the cross is stultitia.
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(inconveniens) that a man would bear a cross, "de-
Spising the shome," as is sald in Hebrews 1l2:2. (49)

Pe continues:
It seems to be against the nature (ratic) of human
wisdom that God should die and that a just and wise
man should voluntarily expose himself to the most
ignominious death. (58)
In what sense 1s it foolishness to man? As 2 logical con-
tradiction? A contradiction to everyday experience? A
contradiction to what man's vanity would dictate=-=-that
is to éay, one who has power (Cod) would never give it
up oy death, and one who 1s wise (i. e., who lives ac-
cording to his nwn best interests), if he iz also Just
(1. e, i3 not a criminal)}6 would not voluntarilydie?
Does the world misunderstand iustus, therefore, also?
If so, to what does vanity pervert its meaning? The wis-
Gom of God 1s such knowledge as leads to God (179); is
the foolishness of man, in contrast, that which leads auay
from God? Thomas does not give a full answer in this
commentary, but he hints at it. Take another passage:
e » o Cod 15 in all creabures--in vhich He 1s hy
ilis essence, power, and rresence--, filling all
thinge with Fis goodness (bonitates) . . . . But
spiritually God is said to live in the saints--as
one lives in a home--whose mind can grasp God (ca-

pax est Dei) through knowledge and love (amor)
evon thouszh they themselves may not know and 15?3

(diligere) in act, until they have the ggp;;gfhof
faith love (charitas) by grace, as is pla
concerning baptized children. And knowledge without

164, does iustus here mean "faithiul"?



42

love (dilectio) is not enough for the indwelling of

God, according to 1 John 4:16: "He that duelleth

e

gr through inform faith in whom, 9B{$rtheless, the

Spirit of God does not live. (173)

As such a house, or temple, of God man can be corrupted
elther by false doctrine or by mortal sin (174); that is
to say, he can be corrupted either by word or by work.,
The temple of God is where He lives as saving God, or in
vhich He duells as Spirit. It can be deflled by false
teaching, when something is said of Sod which is not in
accord with Fim as He really is,1® or by mortal sin, when
something is brought into the temple that does not befit
Cod.

I may know God, let us say, as first cause (by natural
knowledge) or as pure being (by metaphysical knowledge or
inform faith accepting the revelation of "I am that I am"),
but that is not saving knowledge if it is not mown in
love. I may know, for example, that my father supports
the family, but if I do not lovel? the father who does it,
my knowledge will not make me & real part of the family.

Now, wherein i1s man's sin? He can have knowledge of CGod

17The quotation from John, where love is caritas, in-
dicates that Thomas uses caritas and dileetio interchange-
ably. Cf. also 155,

18ije can know God as He really is to a limited ex-
tent. See above, pp. 25 ff.

19;. €., Strive for ontological union with the object.
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wlthout its being a saving knowledge; his vanitas, presuma-
bly, prevents his knowing gnd loving. And what kind of
knowledge 1s it? Thomas would answer that it is proposi-
tional, expressed in judgments; knowledge that recognizes
true statements asbout God. Fides informis accepts the
knowledge as true but has no love of the Truth itself,
By way of illustration, let us say that I know Feter is
in a dark room. I may know it by cognitio if I know that
the main 1ight switch in the building has teen thrown.
Or I may know it by faith if he has told me (and I believe
him) that at this time of the evening he always sits in a
dark room. By either way I am certain of what I know.
But I may have no desire to sit in the dark myself, no de-
sire to approach, as it were, the level of Feter: then
I have no "love" for him. So it is possible to hevé know=-
ledge of God by fides informis without having a desire to
be joined to Him, to reach His level. If I do reach iis
level, that is the same as having the Holy Spirit dwelling
in me in a saving way. The question of what it is that
prevents me from loving Him, whether that is the result
of 2 perverse will that is my heritage 2s 2 child of Adam,
is not answered in the commentary on First Corinthians,
although the fact that I do love Him is clearly ascribed

to grace alone.20

20cf, J. Maritain, The Eange of Reason (New York:




4a4
Again, preaching has a persuading functionj;®l it is
2 vehicle by which the Holy Spirit is given®® and is con-
firmed by miracles.

e » o To the believers the Holy Spirit was given by

Charles Seritner's £ons, 1952), p. 71 (note): "Grace has
a twofold action: it heals nature which original sin had
prevented ifrom loving God efficaciously above all things;
and it grafts in nnture a supernatural 1life which is an
actual participation in the very life of God. Insofar as
it 1s sanctifying grace, and the very principle of super-
natural life, it enables man to love God with the super-
netvral love of charity, and to ordain himself to the only
true end existentislly given of human life, i. e., God as
ultimate supernatural end. Insofar as it is gratia sa-
nans, 1t restores to nature its ability to love God above
all thinge as the Creator of the universe=--natural love
virtually contained in the supernatural love of charity--
and te ordaln itself to God as its natural end, an.or=-
dainment virtually contained in the ordainment to God as
ultimate supernatural end." :Cf. also M.-J. Congar, "The
Idea of the Church in Saint Thomas Aguinas,” The omis
I (1958), pp. %41 f., where grace is related to Christ.
He writes, " . . . In the soul of Christ there was = ful-
ness of all grace, a fulness *'intensive' as well as ex-
tensive, gualitative as well as quantitative, embracing
all we can attribute to a man flowing from the created
grace of God, whether =zanctifying grace . . . Or graces
ratis dstae. Thus, in the world of grace, a kind of
glatonism is valid, for Christ contains in Himself the ful-
ness of the species grace, in a way similar to that in which
the archetype of Man, in Flato, contalns the fulness of
human species. So that, if. other individuals are to re-
ceive grace too, they may only do so In dependence on Christ
and if these be men, whose unigue Ezvior is the God-given
Christ, they may only receive 1t from Christ and in vir-
tue of sharing, participating in His oun grace.,"

21“Et e o o dicitur alii guidem per spiritum datur
» « « Sermo sapientiae, ut possit persuadere ea quae ad cog—
nitionem divinorum pertinent.®" 727. And on the subject o
persuvasion: "Ad facultatem persuadendl . . . requiritur
quod homo haheat peritiam conclusionum et certitudinem prin-
cipiorum, circa ea in cquibus debemus persuadere." Ibid.

224, least that 1s true of the agpostles.
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his (Faul's] preaching, according to Acts 10:44:
"ihile Feter yet spske these words, the Holy Ghost
fell on 2ll them which heard the word."™ Likewise

he also confirmed his prenching with miracles accor-
ding to Mark 16:20: " , . . confirming the word with

signs following." (78)83
At another place faint Thomas calls it the seed by which
the Apostle begot “hrist in the hearts of the believers:
s + » Giving a reason for what he had said |in 4:14:
"as my beloved sons I warn you"], he adds, ®*for in
Christ Jesus I have begotten you through the Gospel.”

How, generation is a coming forth to life, and man
lives in Christ through falth. Gal, 2:20: *®And

the life which I now live in the flesh I live by the
faith of the Son of God." Faith, furthermore, as is
said in Fomens 10:17, comes by hearing, and hearing
through the vWord. Consequently, the iiord of God is
the seed, by which the apostle begot them in Christ.
Whence James 1:18: %Of His ovwn will begat He us with

the vord of truth." (£22)
To paraphrase that thought: Giving birth is giving life;
life in Christ is 1life by faith; therefore, giving birth
in Christ is giving life by faith. But without the word
there iz no hearing and without hearing there is no faith;
therefore, without the vord there is no life in Christ.
For that reason the Word is the semen, the generative
power in the new birth. Loes €aint t‘homas mean that the

Word is, in other terminology, a channel of grace, or a

means of grace? Apparently so.
On 1 Corinthians 7:14 ("the unbelieving husband is

sanctified by the wife and the unbelleving wife is sanc-

£3cs, also 755 on the three functions of the greater
ministry: to govern, to teach, and to confirm.
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tified by the husband") he elaborates:

The one is converted by the other to the faith and
€0 1s sanctified . . . and similarly the unbelieving

wife i1s sanctified by the husband, namely throu

his sdmonition and teaching (d octi;gg ZE)EE

In sum: for Thomas it is necessary that prezching
and teaching be done, for by it faith and life are gen-

erated.
B. Regulative Function

In matters of truth the Word, as revelation, is nor-
mative; the Word is = revelation of truths. Thomas notes,
for example, on the question of whether the effect of
baptlsm is proportionate to the greatness of the baptizer
that "patet esse falsum per id guod dicitur Eph. iv, 5:
CUnus Dominus, wvna fides, unum baptisma." (28.) Again,
the error of Nestorius is refuted by what Faul says in

the second chapter, the eighth verse.Z®

24Emphasis is mine.

v &

5“92. The pertinent verse from the Fjrst Corinthians
eristle i=s this: " . . . They would not have crucified
the Lord of Glory.” It would be more accurate to say
here that the error of Nestorius, who had ascribed only
one nature to Christ, is refuted by Thomas' exegesis of
Faul, or by Thomas' metaphysics, rather than by the direct
words of Faul. That, however, does not affect the point
made here that the Scriptures are consldered statements
of truths. On the question of resisting arror Etienne
Gilson, Wisdom and Love in §g;g§_Th Thomas A (Milwaukee:
Marquette University Press, 195 ) P. 02, has t is to
say: "For a true disciple of Thomas the only way to de-
stroy error is to see through it, that is, once more, to
‘understand® it precisely gus error." Cf., also J. van
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The authority of revelation stems, furthermore, from
Christ snd His spostles:®® the fact that what Faul writes
here In the fifteenth chapter is what he and the apostles
had earlier preached€7--the authority of their preaching
having been derived, it seems, from the suthority of
Christ as the sole infallible rule of truth®8--is what
malkkes the content of it true. It appears that even the
0ld Testament Scriptures in some way derive their authori-
ty from Christ.

One might also suspect (alis sgsggcio est) that the
death of Christ were accidental (casualis) or due

to the violence of the Jews. <This Faul excludes
when he says, "According to the EScriptures," name-
ly, of the Old and New Testament; and so, signifi-
cantly, he specifically says, "According to the
Seriptures.” Is. 53:7: "He was led &8s a lamb to
the sloughter.® Jeremizh 11:198: "I was like a2 lamb
or an ox that is brought to the slaugnter."

%ggg?gg £0:18: "Behold, we go up to Jerusalem.”

der Floeg, Op. cit., p. 413: " . . . We find in Holy
Scripture'the principles of sacred doctrine, that is,

the articles of faith, which are short summaries of reveazled

truths; we find in it argumentations and reasonings and
the refusation of errors."

£6rTn hoc apparet auctoritas hulus doctrinae, quila
gsghristo. a Faulo, et ab allis Apostolis, Hebr. 1i, 3."

27"Illud quod praedicavi vobils de Christo, notum fa-
cio vobis, id est reduco vobis ad memoriam, quas non sint
nova ea guae seribo." 889. Emphasis is mine.

28u1In hoc subditi solum praelatos imitari debent,
in quo ipsi Christum imitshtur, qui est infallibilis regu-
%g veritatis; unde seipsum Apostolis in exemprlum posuit."”
Se

29595, Note how the 0ld Testament passages are used.
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likatever the derivation of their authority, however,
the Seriptures, s: the vehicle of revelation, are regula-
tive in truth; that is to say, truth can be provecd0®
from Scriptures,®l and the "very Word of the Gospel"

strengthens against temptation.92
C. <Ealutary Function

The Word, as has alresdy become clear, has a role in
man's salvation. £Ealvation is centersd around the cross
of Christ,3 and conversion is to be attributed to God,
Who works from grace, and not to man.,54 Preaching is
above all = demonstration of the power of Christ, as Saint
Thomas says:

For this it was not necessary that Paul show

S0In whatever sense the probare iz to be taken.

3;3.,g.. 99l.. And passim,.

- 987, Maritain, gp. eit., p. 146. Cf£. J. van der
rloeg, ops, cit., De. 153, quoted above in note 2. Cf, also
Slster Theresa Benedicta a Cruce, "Ways to Know God," The
Thomist, IX (1946), 402: “The viords of God's messengers,
His prophets and apostles, directed in His name at those
who are called to faith, are also Divine iiord and address;
this is true, first of 2ll, of the Seriptures.” (This ar-
ticle is prefixed with a note of the translator, p. 379,
thus: "The resder acquainted with Husserl's phenomenology
will recognize his influence in the present articls.")

S3n |, , . Ad fidem Christi vocatli sunt, gui in cruce
Christi recognoscunt Dei virtutem." 60.

S4n0, Ccf. 714: No g%%ﬂ% is possible without grace,
no salvation is possible without caritas.
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wisdom but that he demcnstrate power, as 2 Corinthi-
ans 4:5 says: “For we preach not ourselves but Christ
Jesus the Lord." And so he used only those things
which served to demonstrate the power of Christ,
considering himself as knowing nothing save Jesus
Christ., (75)

It appears, then, that apart from any explanation of how,

the Vord preached sand the Word written (and the two are

not distinctly separated by Thomas)Z® are central in the

vay of salvation inasmuch as they show Christ.®6
D. Relation to Natural Knowledge

Revelatlon 1s a disclosure of thet which is above
man's wisdom, which surpasses his segsus.37

iomething %ivine seems to b% fgolish not because)it

§ a departure from wisdom (de at 2 sapientia

hut because it exceeds human wisdom. For some men

have been accustomed to reéard as foolish vwhatever

exceeds their sense., (62)98
In fact, in some way Thomas seems to regard man's wisdom
for this very reason as defective;d? for that which is good

in itself cannot seem foolish except to a defect of wisdom.

S5zee note £9 above.
36See note & above.
57see Chapter II, note 36.

EBCfm also 75: "Attenditur autem sublimitas sapientize
in consideratione zliqucorum sublimium et elevatorum supra
rationem et sensum hominum. Eccli. xxiv, 7."

7

%®But 1t ie not likely that the defect 1s considered
per se immoral. Cf., 89: "Saeculares enim principes hanc
sapientiam nron cognoverunt, gula excedit rationem humanl
regiminis . . . « Fhilosophl etiam eam non cognoverunt,
quia excedit rationem humanam,"

e ——
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This [lack of wisdom] is, therefore, the cause why
the Word of the cross, which brings salvation to
believers, to some seems foollshness, because they
are themselves bereft of wisdom . . , . lilsdom is
knowledge of divine things . . . } prudence is knowe
ledge of human thinge. n?49)

But the defect is eliminated by participstion in Christ
through grace,40 and wisdom is "inspired" by the Holy
Epirit.
Because the Holy Spirit is the Spirit of truth, in-
asmuch as proceeding from the Son, Who is the Truth
of the Father, He "inspires" truth in those to
whom He is sent, just as also the Son, sent by the
Father, witnesses to (notifieat) the Father, as
Matthew 11:27 says: “"Neither knoweth any man the

Father save the Son and he to whomsoever the Son
will reveal Him. (100)

The Spirit thus "illumines” the hearts of men.4l In one
Place Saint Thomas indicates the content of revelztion as
Such purely intelligible things as the purpose of objects
in natvre. Thus he says in reference to 1 Cor. 6:12
("Now the body is not for fornication but for the Lord"):
[ Some argue that) whoever commits fornication is using
hiis body for a use instituted by God. But [Faul] ex-

cludes this when he says that food is for the belly
and the belly for food; man's body, however, is not

4°“Partic1§ando Irsum per gratiam sapientes facti
sumus,.," %1, Cf. also 8lL: “FPerfecti intellectu 1l1lli,
quorum mens elevata est super omnia carnaliset sensibllis,
quia spiritualina et intelligibilia capere possunt.”

41“Receperunt Spiritum Ssnctum, quo corca@ eorum illu-
minata sunt et inflammeate ad amorem Dei"; and "ex divino
« « o Epiritu eius consecvti sumus . . . ut sciamus de re-
bus divinis guantum unicuiqgue Deus donavit.” 106. 0On the
meaning of "illumine® cf. 196: "Illuminabat abscondita
terrarum, id est, faciet esse lucida et manifesta ea quae
occulte in tenebris facta sunt.™
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for fornication, that is, it has not been ordained
to committing fornication, but for God, that is, to
this it has been ordained that 1t belong to Jesus
Christ, our Lord and the HMaster of our body; that
ils to say, the Lord Jesus Christ has been ziven to
men for this purpose that lie mi%ht conform human bodies
to his glory, Fhil, 3:281. (298
Although one might be able to advance & certain argument
for fornication, yet this is not in accord with the will
of God., One might say that one purpose of the body is
procreatlon; and, therefore, whoever does fornication is
simply fulfilling that purpose, in the same way that the
stomach has been ordalned for food, and whoever uses food
is fulfilling one purpose of the stomach (299). But

that only seems to be 50.42 In reality all things find

thelr end in God and so the body ought also be subject
to Him. Here, then, if uwhat Faul writes 1s revelation
(and there is no doubt that Thomas regarded it so), the
dord disclosee what is man's final cause.?® If the dis-
closure does not seem to be of anything uniquely "supra-
sensory," it is still true that Saint Thomas places the
content of saving revelation beyond human reason.
Those things which pertain to the doctrine of salva-
tion cannot be confirmed or proved by reason, be-
cause they exceed human reason . . « « Ihey are

confirmed or proved by a divine sign; so also iMoses,
about to be sent to the people of God, received a

4879 patural reason or to careless reason? Frobably
to the latter. Se £992 and 308 which speak of fornication
as a use of the body "praeter usum rationis."

43¢cov1a this be knoun by reason?
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ffhigs” tat b6 seld g6 of 004 (EX barte bei), es 18

clear in Exodus 4:1-9. (728)
A sign can be known to be of God either because it is that
“quod solus Leus facere potest, sicut sunt miracula," or
because it is that "quod solus Deus cognoscere rotest,"
such as foretelling future events or knowing people's
hearts, In illustration of the former, some people are
rersuaded by miracles because of their greatness and others
because of their kindness. & miracle of healing can
"persuade"” because the healed recognizes that only God
can be so kind, Miracles of "size" persuade because the
one who sees recognizes that only God can be so great,
Both of these kinds of persuasion, however, must rest,
it seems, on the presupposition that “Yod is pure essence.
For the persuasion has a decidedly intellectual emphasis?4

and the persuasion of a miracle of hesling is not so mach
that 1t causes the healed to say, "He has helped me and I

will eling to Him," but rather that it causes him to ack-
nowledge, "It follows from the nature of God that only He
could be so kind." Likewise the persuasion of a miracle
known for its magnitude is not so much that it arouses

awe in the beholder but that it foreces the acknowledgement,
"It follows from the nature of God that only He could be

44ce. 727 and 729.
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So great,."45

Accordingly, the things of salvation are proveé by
signs ané not by the number of people who believe them,
For belief of a thing is in no way an indication of its
truth. If someone should object

that even the law of Mahomet has been received by
many, it should be said that the case is not simi-
lar [to the law of Christ ] because he subjJugated
them by oppression and force of arms wvhile the apos-
tles led others to faith by dying and performing
eigns and wonders themselves. He, moreover, advo-
cated some things that are directed to pleasures

and wantonness, but Christ and the apostles advo-
cated contempt of the earthly. (890

Falsehood has power if it is imposed by force or if it ap-
resls to the sensuous. But truth has the power in itself
to lead to faith. ue may conclude, then, that if what is

taught czn be imposed only by force, 1t is falsehood; if
it has power of attraction without force, it is truth.46

45yet 1t should be remembered that for Thomas, at
least accordinz to his modern interpreters, the intellec-
tual is not so cold = thing =25 one is sometimes wont to
regard it., Cf., €. 2., J. Maritain, op. cit., p. E7:
"What is needed is a rediscovery of Being end by the same
token = rediscovery of love." Again, p. 207: "The way
the intelligence works is not through ‘erystallization in
the sign' but through 2 'transition to the reality signi-
fied'--as when knowing that my friend has lost his father
I truly see into his grief, I truly understand that my
friend is in sorrouw. 'Faith,' says Saint Thomas S. Th.
II-II, 1, 8, ad 2 ‘'does not stop at statements, at con-
ceptual signs; 1ts object is nothing less than reality
itself attained by means of these signs'-~-in other words,
:he actual mystery of the Godhead communicating Himself
0 US.,"

46Thomas would probably not waste much time speculating
whether Mahomet himself recognized his lex as falsehood but
would be rather certain that he did.
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Fut into a somewhat different light, it can be s=aid

that falsehood does not have the power of purging.

Yet it ie agreed that faith purges sin. Acts 16:9.

If, therefore, our faith thould be in vain, as it

would be if Christ dild not rise, because such is

your fajthe-namely, that He did rise--your sins have

not been forgiven you . « . ¢ (921)

Since falth purges sin and since falsehood has no power

of purging, our faith is truth., 7That faith does purge sin
is known from the Scriptures, Hence the Seriptures become
the criterion of truth. "'Sed scriptum est,' ete., Hic
probat propositum” (991).47 And Seriptural proof4d
consists in bringing forth a statement from Eeripture snd
clarifying it.

Again, prophecy is revelation. It brings to light
the hidden things of God. Prophecy is that "per guam
divinitus occulta revelantur® (764), whether this is in
the form of explaining visions or of interpreting the

Scriptures.49 Without prophecy, or perhaps we should say,

47Emphasis is in the original.

48"There are two kinds of demonstration, says £aint
Thomas, which it is imrortant to distinguish, especially
in theoclogy. The first ends in & judgment of fact (guia
est), the second shows how and why a thing is what it 1s
zprcpter culd est). The arguments for the existence of
God are of the first kind, snd they are Jjustified in the
eyes of Saint Thomas because they infer from existent,
limited being that being ‘'without spot or vurinkle! must
also exist, and it is easy to show that it must be 2 se
end esse subsistens." M. C. D'Arcy, lhomas Aguinas
(Oxford, 1930%. P. 166,

49“Qui prophetat . .« . , id est, explanat visiones
Seu scripturass . . . " 818.
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without revelation, it is possible to a limited extent to
know God. Saint Thomas explaines this in a rather exten-
sive passasge (800), in which he maintains that Pavl, writ-
ing of our vision of Cod "through a glass darkly," means
We cannot see God in His essence until we reacﬁ the beyond -
(the fatherland) save only by virtue of our reason, by ana-
logy.5€ 0f interest on just this point is a2 later elabo-
ration by Thomas of the relationship between Christ's
resurrection =2nd our resurrection. Because Christ is risen,
we cshall alsc rise; that was Paul's argument in the fif-
teenth chapter. MNow, Thomas says, this may not seem like
sound argumentation. For it cannot be shown from the
fact that Christ's body was resurrectéd: "sprecialiter ex
virtute divinitatis suae" that our bodies, lacking the
ivinitas, will rise. It cannot be shown, that is to say,
if the argument is tsken as g malori. But the point is,
some assert, that it is not argﬁment a malorl; it l1s ar=-
gument a simili,
for to die and to rise is befitting Christ according
to His human nature; and they say a similar argument
would be if I should say, "The soul of So-and-so 1s
immortal; therefore, alle-~-namely, all human souls--
are irmortal." (913)
Better than that, however, Saint Thomss believes, is to say

that it is an argument from cause.
It seems that one would better say that it is a locus

50800-801. See above, pp. 26 ff.
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2 causs, becmuse the resurrection of Christ its the

cause of our resurrection . . . , the efficient and

?gig?lagisgause e « « 5 the instrumental cause.
Consequently, also on the meaning of the resurrection we
see "through a glass darkly"; it is not a spontaneous
"vision" of our reason by which we behold the relation be-
tween Christ'’s resurrection snd ours. It may be seen as
a kind of analogy--though Thomas rejects thisz; or it may
be seen as a causal relationship--Thomas accepts this.
Human wisdom, we may say, remains wisdom on this issue too
only as long as it is subjected to divine wisdom, to reve-
lation,5L

The whole gquestion of the relation of revelation to
natural knowledge csn be summarized in the words of
Jacques Maritain. Man "is made for truth, capsble of
knouing God as the Cause of Beingz, by his reason, and

of knowing Him in His intimate 1life, by the gift of faith."52

SluCausn autem guare dieit tinsipiens,' est quila
haec obiectio contra resurrectionem procedit ex princiriis
humanze sspientiae, quae tamdiu est ssplentlia, quamdiu est
subiecta sarlentlae divinae; sed qguando recedit a leo,
tunc vertitur in insipientiam; unde cum contradicat sapi-
entiae divinae, vocat eanr insipientem. Gguasi dicat: 'In-
Sipiens, ' nonne quotidile ex?eriris tu, gula 'guod seminas,'
in terra, ‘non vivificatur,' 14 est vegetatur, 'nisi prius
moriatur, ld est putrescat? Io. xli, 24: Nisi granum
frumenti, etec." 968.

520p. ¢ t., P. 1956. Also the quotation given by him,
F. 209, from Thomas, ;gggg, IV, lect., 5, a. 2: "There are
three things which lead us to the faith of Christ: natural
reason, the testimony of the Law and the Prophet§5 the
pPreaching of the apostles and their successors. <Sut when
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L. Relation to the Incarnate Word

“hat is the relationship of God as the Incarnate
Woréd to the spoken-written viord of revelation? Though
there is no clear distinction between the written and 5p0-
ken Word for him, Saint Thomas does give an edge in im-
portance to the spoken Word (Zection B, above). On Christ
as the “‘ncarnate Word he comments, relative to 1 Corin-
thians 1:17 (“"Christ the power of God and the wisdom of
God"): He is

the power insofar as the ¥Father works everything

through Him., John 1:3: *"All things were made by

Him"; but He is wisdom insofar that the Word itself,

which is the ESon, is nothing else than wisdom born

or conceived, Eccli, 24:5: "I issued {rom the

mouth of the Egst High, the first-born of all crea-

tures.,” (61)°

Again, the Incarnate Word is in soms sense author of
the spoken-uritten words. Hither they are a record of
what He sald to His disciples and apostles by His own

mouth or they are the record of what He has said by

a men has thus been led acs it were by the hand to the Faith,
then he can say that he btelieves for none of the preceding
motives; not because of natural reascn, nor the witness of
the Law, nor because of the rreaching of men, but only be=-
cause of the First Truth itself . . . « It i= from the
light which Qod infuses that faith derives its certitude."

d53zccu. 24:5 in J. M. Powis Smith and Edgitr chggod-
gpee Ihe Comn;etg Bible: Ag_ﬂmer;cgg a cago:
The Uﬁiversity of Chicago Fress, 1951), reads: "1 issued
from the mouth of the Most High and covered the earth like
a mist" (f£celi., 24:3).

R
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Inspiration,® for He 1s the infallible rule of truth (223).
To Hin the Seriptures point (135). WHore specifically, the
relation of the Inesrnate to the spoken-written wWord is
that Chrict is the wisdom of God in the sense that He is
the alia verba (=bove, Eection B) which God as Teacher has
used to "make clear what He has in His heart.® 1In this
sense also He is the power of God; through His God visibly
worits all things. Thoush this seems to make Christ a kind
of afterthought, Ssint Thomas would not, I believe, want
it so understood. The Incernate Word may have come after
the spoken-written Word in time but not in importance.

To the guestion of whether Saint Thomas held ESacred
Iradition as equally authoritative with the Sacred Serip-
tures there iz no clearly defined answer in the commentary
on First Corinthians., The single and indirect reference
is a remerk quoted in Seetion ¥, below, on the Church and
the Word. J. van der Floeg,%® however, acknowledges that,

54360. This paragraph is from the section put into
writing by Niccolai de Gorram. £ee also 374: "Consilium
autem do » . . , consilium mihi a Epiritu Sancto inspira-
tum.: and 342: "Dico ego0 « . . non Dominus . . . proprio
ors.

5% one gets the impression that . . . £sint Thomas
etonsiders Holy Scripture the only source of revelation « « «
Is not this the Protestant doctrine of the perspicﬁétas of
Holy Scripture, and does not this practically exclude
tradition as =2 source of revelation? Cne must concede
that Saint Thomas rarely mentlons tradition as a separate
source of revelation, But thls does not mean at 211 that
he dié not know it . . . « In his commentary on II Thes.
£:15 he writes: 20 it 1s clear that much hzs been written
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to say the very least, Eacred Tradition did not play a
Significant part in Thomas and that the Secriptures are to

an extent sui ipsius lnterpres.56

F. HRelation to the Church

The Word is related to the Church. The apostles,

in the Church which has been taught by the apostles and
which, therefore, must be observed (servanda) becsuse, ac-
cording to the judgment of the apostles, it was better to
hide much, as Dionysius 82y8 « . « « But in spite of all
this, Holy Scripture was for him by far the principal

Source of failth, especially with regard to the more specu-
lative doctrines." Op. eit., p. 418. Again: sacra doc-
trina, sacra scripturs, scientia divinitus inspirats, -
yins revelatio are used by Thomas "apparently indiscrimi-
nately" in the Summs Th. on the guestion of the nature of
theology. "It cannot be doubted. Holy Seripture contains,
or rather is, sacrs doctrina and a science [for Thomas]."
Van der Floeg, op. cit., pp. 411 £f. And again: "As a
matter of fact, Saint Thomas does not expressly mentio

the Traditions (or Tradition [the words are synonymous?)

88 a source of his theological doctrine." G. Geenan, "The
Flace of Tradition in the Theology of faint Thomas Aquinas,”
JIhe Thomist, XV (1952), p. 112. “Moreover . . . it seems
rather clear that for him the Fethers were not a source of
revelation, since he teaches that the use of their ‘au-
thorities! in theology is different from that of the ‘au-
thorities' of Scripture, rrecisely beczuse they were not
authors to whom revelation has been made. Ve might add that
the great Scholastic does not appear to be acquainted with
‘unanimous consent of the Fathel, ' nor the 'consent of the
bishops® as sn argument to prove apodictically that such or
such doctrine belongs to the deposit of revelstion.” Ibid.,
P. 120. But he concludes that, therefore, "in the last
analysis, it is to the Church, i. €., to the Fope as head
of the universal Church, that we must have recourse in or-

der to know what is reve=led doctrine, for it is his Teaching

Authority which is the authentic and definitive norm."
M- 2 P' 121.

5692, cit., p. 415. On the metaphysics of the Incar-
nation see Thomas U, Mullaney, "The Incarnation: De la
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representatives of the Church,®? are ministers of Christ,
that is, mediators between Christ and the faithful,58
and it is necessary that they be recognized as such by
the people.

This regerd (azestimatio) for the prelates of the Church
is necessary for the salvation of the faithful; for
unless they recognized them as ministers of Christ,
they would not obey them in the way that they would
obey Christ, as Galatians 4:14 has it: "Ye received

me a: an =ngel of God, even as Christ Jesus,"

Again, if they would not recognize them as ministers

Taille versus Thomistic Tradition," The Thom XVII
(1954), 1-42, and Father Rickaby's e Ton
of the Summa Contrs Gentiles (Westminster, Md.: The
Carroll Fress, 1950), D. O047.

5Ty, ~J. Congar, "The Idea of the Church in Saint
Thomas Aqguinas," The Thomist, I (1938), 331 ff. E. Z.
"for £aint Thomas the Church in its outward unity--Church
285 soclety--in other words as a Body organized under s hi-
erarchy for the differentiation of labor, is not a different
reality from the living Body of the new life in Christ,
whose soul is the living Spirit, the Holy Ghost. The lat-
ter is the inward mode of that which appears outwardly be-
neath the organizing and ruling span of the hierarchy."
Fp. 350 f. And: "The Church is contemplated as a Spirit-
moved, Spirit-known, and Spirite-defined reality, as the
Body whose living Soul is the Spirit of Life. e Church
is contemplated in Christ, as Chricst 1s contemplated in
the Church. And the inward Church is not separated from
the outward Church, which is its sacramental veill and ve=-
hicle. I think no one will deny this to be the ecclesi-
ology of the Fathers. And I hope that I may have proved
1t to be that of Saint Thomas Aquinas." FP. 359.

%8upicit [Paulus] primo: Dixi quod nullus vestrum
debet gloriari de hominibus, tamen quilibet vestrum dGebet
cognoscere auctoritatem officil nostri, ad cuos e

uod sumus mediatores inter Christum cui servimus, ad guos
pertinet qued dicit 'sic nos existimet homo ut ministros
Christi,' . . . et inter membra eius, guae sunt fideles
Ecclesiae, quibus dona Christi dispensant, ad quos pertinet
quod subditur 'et dispensatores mysteriorum Deil,' 1d est,
secretorum einus . . . " 186. Emphasics is mine.
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(dispensatores), they vould be unwilling to receive
glits from them, contrary to that which the same
apostle says in 2 Corinthians £:10: "For if I for-

gave anything, to whom I forgave it, for your sakes
forgave I it in the rerson of Christ (guod si donavi,

%ﬁl‘z‘_ig(iggavi, propter vos in persona Christi dona-
As mediators, then, the apostles®® are those to whom the
reople give assent as to Christ Himself; that is their
“mediator-ship.” In = sense they could be called exter-
nally what the sacraments, “in which divine power secret-
ly works salvation" (186), are internally.

Betueen the usus of the Church and the Scriptures

a conformity is presupposed; for Thomas takes time to ex-

plain an apparent discrepancy between ecclesiasticzl usage,
according to which the Bread in the Sacrament is first
consecrated and then broken, and the evangelists' record,
according to which the Bread 1s first broken and then con-
secrated. It cannot be a diserepancy
because the priest, when he conseerates, does not
speak those words as of his oun person but as of the
person of Christ ilho consecrates (Christi conse-
erantis). From this it is manifest that Christ slso
consecrated with the same words with which wve con-
secrate. (657)60

Notice the seguence. The priest does not speak words of

59 hether Saint Thomass would apply this to the whole
clergy is not clear from this passage. But cf, 594, 7565,
and 946, Secalso above, note 55,

60fnomas® solution 1s that the evansclists' words do
not indicate a sequence, as though Christ‘s words came after
the action, but they indicate concomitance. Cf. 680.
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consecration as of himself but as of Christ; therefore, it
1s manifest that Christ consecrated with the same words
as we, This seems to say the following: Such is the
Church's practice; the record of the Gospels appears to
be different; some have said that for this reason thers
must have been 2 prior act of Christ; this is impossible
because the Church (in its priests) does not offer it as
such a prior action. The exact nature of the conformity
here presupposed between Church and Scripture is deseribed
by Thomas as he spesks of the form of the words of conse=-
cration (G80), Any form, he says, that is of words scrip-
a in csnone is enough for consecration. And then he adds
the thought that more probably it should be said conse-
cration is accomplished by those words whieh the Church
uses in accordance with apostolie tradition. Why? Be-
cause the evangelists wrote history and not a Church manue-
al (for in the early Church the sacraments were in secret).
The historical is not necessarily the ecclesiastical. The
evangelists told the sequence, but that chronological se-
quence l1s not determinative of ecclesiastical usage. The
Church may use another form non-historical (in the sense
of departing from the actual chronology of the original
event) but, presumably, better designed for purposes of
consecration or, better, for purposes of preaching (681).
For to the question of uwhether should be added "novi et

aeterni Testamenti, etc.," Thomas answers Yes, because
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those viords are "quaedam determinatio praedicandi.”
Briefly, then, the evangelists were historisns®l in this
cage, the Church is preacher snd administratrix of the
Eacrament; hence the difference in the words of conse-
cration.

o then, what is the relation of the Church to the
Word? The Church viorks salvation: by the apostles as
"mediators® of Christ and by the Sacraments as "secret
mediators," so to spesk, of the same Christ. Jacques
Haritain defines that role in these words:

When it comes to faith I myself vouch for the verac-

ity of what has been told me. I am more certain

of it than of my own existence, since the Frime

Truth itsclf has toléd me through the intermediary

of the Church, who here is but an instrumental cause,

an instrument for the transmission of the revealed,

and is hergelf an object of feith: "id quod et quo
creditur."62

G. Relzation to Love and Faith

Finally, a few words should be said about the rela-
tion of revelation to love (garitag) and faith. Faith is

that which accepts as true what God has said. Faith

611 am using the term “"historian" in a broad sense
that includes also the idea of one «ho sets down the his-
tory which is a part of the revelation of God.

E?QE. cit., p. 209. Again: "'The sacraments form a
main element tﬁe Thomistic view of life; through them.
the ecclesiastical system acquires 2 mystical background
and religious significance.'" HMartin Grabmann, Thomas
Aquinas: His Persona%itz and Thought, translated by Virgil
Michel (iew York: ngmans, areen and Co., 1928), p. 174,
quoting R. Eucken.
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formed in love (gcaritate formata) is that through which
Christ enters the heart.®% It is possible to know God by
faith; that is to say, it is possible to accept what the
Word says as trve, and to accept it so on faith, without
understanding, because the source it reliable,®4 and yet
to be without the indwelling Spirit.5® For faith, in
that case, makes me to know who God is; but it is only
through love that I can want to be united with this God,
this Good.66 To have saving faith, i. €., to have accepted

63nnde quoé dieitur Eph. i1ii, 17, habitare Christum
per fidem in cordibus nostris, oportet intelligi de fide
rer charitatem formata, cum scriptum sit I Io. iv, 16:
‘ul manet in charitate, in Deo manet, et Deus in eo."
165. "Habitat etiam Deus in hominibus per f{idem, quae
per dllectionem operatur." 171. "Et cognitio sine di-
lectione non sufficit ad inhabitationem Dei." 173.

54Francesco Olgiati cit Bti

- ey Pe 151, Etienne Gilson
Reason and l?evelatlgp n in’ _1;191'_& Middie Ages (New York: Charles
Scribner’s ESons, 1952), pe. 72: "To have faith is to as-
sent to something because it is revealed by God . . . .
To have science . . « is to assent to something which we
perceive as true in the natural light of reason . . . .
I know by reason that something is true because I see
that it is true; but I believe that something is true be-
cause God has said it"; and, p. 76: "Falth itself is an
assent to the wWord of God accepted as the Word of God."

65"Inde est quod rmilti cognoscunt Deum, vel per
naturalem cognitionem, vel per fidem informem, guos tamen
non inhabitat spiritus Dei." 175. It is further possible
that the Spirit works in a man in a2 non-sanctifying way
(¢« Z., in Caiaphas at his prophecy of the One to die for
the many). See 414, 718, 725, and 767.

66. e « o Charitatis, ad guam cognitum bonum diligere
pertinet." 795, "Charity itself is the theological vir-
tue which supernaturalizes all that properly belongs to
the love of God. It is the effective volitlion of the last
end sought in communion. As such 1t 1s primarlily a love
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the Word by faith with love (fides caritate formata),
means "to live in such a2 manner that 1life could not pos-

sibly be lived if God did not exist."67

of well-wishing =and surrender to the friend. But it 1is
85 necessarily, though subordinately, & love of d:<sire,
the degire te attain God the final Geal, or the wish of

& Friend's presence, This union with God is of necessity

an enrichment for the lover; yet it 15 essentially theo-
logieal, the last end being sought for its own sake.®

Fo de Letter, "Hope and Charity in Saint Thomas," The
Thom:_i_._s_‘l;, 11 (19503, Pe 351.

673, maritain, op. eit., p. 100.
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