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  TRANSLATOR’S PREFACE


  Theology is the queen of sciences. Many, who are not Catholics, would seriously dispute this statement, and a considerable number perhaps would emphatically deny it. Cardinal Newman, in his Idea of a University, declared and proved that no institution of learning (can rightly call itself a university unless it teaches theology. St. Thomas Aquinas in the very first question of his admirable Summa theologica states and proves that theology is nobler than the other sciences. But his appeal is to men who have the faith, who believe there is a God who will reward those that seek Him, as St. Paul assures us in equivalent words.


  There is a crying need at the present day for the civilized nations to give up materialism and return to belief in God and acceptance of His revelation with all that this implies. The words of G. K. Chesterton uttered twenty years ago read now almost like a prophecy. He said: “The age-long struggle of the Church against heresy, in the technical sense of the word, is over. But another great struggle is approaching. I may not live to see it. Hell’s next attack will be on that doctrine on which all religion and all morality are based, the existence of a personal, infinite, and eternal God. That effort will be accompanied by a mighty effort to sweep away the standards of Christian purity.” What we are experiencing at the present time confirms what Chesterton said.


  One of the chief purposes of dogmatic theology is to defend the doctrine of God’s existence and His revelation against all adversaries. For all Christians some knowledge of dogmatic theology will prove most beneficial . A knowledge of theology is also of great importance for the spiritual life, especially for a deepening of the interior life of communion with God. There is at the present time, even among devout Christians, too much extroversion and too little introversion. The connection between theology and the interior life is shown by Father Garrigou-Lagrange in the Introduction to his commentary on The One God. He points out that there is often too great a separation between study and prayer. He has in mind those who believe in the supernatural, and what he says about study applies not only to theology, but to all branches of knowledge. He sounds a note of warning about sentimentalism in piety, which consists in a certain affected love that is not accompanied by a true and deep love for God and souls. Certainly the emotional element in our nature has its place in the spiritual life, but it must not be allowed to be the standard of judgment in spiritual things. St. Theresa conversed with good theologians, as she says in her Autobiography, so as not to stray from the path of truth. She is referring to theologians who sanctified their study of theology by prayer. What Father Garrigou-Lagrange says in his Introduction on the relation between study and prayer is well worth reading. St. Thomas Aquinas realized the importance of prayer in its relation to study. Whenever an intricate problem presented itself either in theology or in philosophy, he did not spend more time in study, but more time in prayer.


  It should not be necessary to stress the importance of the study of theology for the clergy. Yet it is to be feared that too often among priests books on dogmatic theology are relegated to the back shelves of oblivion. After their ordination this branch of knowledge tends to become more and more a forgotten science. Undoubtedly a knowledge of dogmatic theology is of great help in preaching, and the reason why some find it difficult to preach is very often that they have forgotten their dogmatic theology. There is also the danger that many seminarians may approach the study of dogmatic theology in a perfunctory manner, viewing it merely as a study required in the seminary course, but as being of no practical value. Moral theology and canon law are considered of more importance. These sacred branches are necessary, but they should never be allowed to usurp the place of dogmatic theology. It must also be said that the study of dogmatic theology, and especially a perusal of this manual, will be of great benefit to the more educated among the laity. How beautifully St. Thomas discusses the mysteries of our faith in his compendious Summa theologica. All the fundamental principles of moral theology and canon law are to be found in this work of St. Thomas. There have been many Latin commentaries on the Summa theologica of St. Thomas, but it is the opinion of the writer of this preface that there has never been any English translation of any part of any of the Latin commentaries on the Summa theologica of St. Thomas. Without a commentary it is often difficult to grasp all that St. Thomas wishes to convey to the student, since at times he expresses his mind on certain points with a brevity that contains richness of thought. It is to be hoped that this English translation of Garrigou-Lagrange’s Latin commentary on the first twenty-six questions of the Surnma theologica of St. Thomas will appeal to many of the clergy, students of theology, and the more educated among the laity.


  In conclusion I wish to express my deep sense of gratitude to the Rev. Newton Thompson, S.T.D., for his very careful preparation of my manuscript for the printer, and also for his many valuable suggestions.


  - Dom Bede Rose, O.S.B., S.T.D.
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  Footnotes




  INTRODUCTION


  The importance and significance of the Theological Summa of St Thomas


  Since this volume is an explanation of the first part of the Theological Summa of St. Thomas, it is expedient by way of introduction, first to show the importance or value and the significance of this work from two points of view, historical and theoretical. Our reference to the history of theology concerns only those matters about which one is not allowed to plead ignorance.


  I) In the history of theology generally three periods are distinguished. First we have the patristic period, which extends from the first century to the eighth, and this is chiefly apologetic, polemic, and positive. Then we have the period of the Middle Ages, from the eighth century to the fifteenth, and this is the scholastic period. Finally there is the modern period, from the sixteenth century to the present time, and this period is chiefly positive and critical.


  In each successive age the progress of theology is clearly seen, since, whatever period we take, a certain function of theology comes particularly into prominence, according to the necessities of the times. In this evolution we have the manifestation of something that is truly providential.


  Thus in the patristic period, theology is primarily apologetic (second century) for the conversion of the world from paganism to Christianity. It afterward becomes chiefly polemic in tone, being directed particularly against the heresies cropping up within the fold of the Church, and these heresies, such as Arianism, Nestorianism and Monophysitism, are concerned with the more important dogmas, such as the Trinity, Incarnation, and Redemption. Theology must then defend the principles of faith from the very sources of revelation, namely, from Holy Scripture and tradition. Thus theology gradually assumes the form which is called positive, that is, it gathers together the various points of revealed doctrine as contained in Holy Scripture and divine tradition. But a systematic theology, combining all that is of faith and what is connected with it, so as to form one body of teaching, did not yet exist in the patristic period, except in certain works of St. Augustine (1) and St. John Damascene.(2)


  But in the second period, the Middle Ages, we find systematic or Scholastic theology definitely established, which didactically and speculatively expounds and defends what is of faith, and which deduces from it theological conclusions. Thus there is gradually formed a body of teaching which, though subordinate to what is strictly of faith, includes the science of theology, as it is commonly accepted in the Church, and which transcends, by reason of its universality and certainty, the various theological systems more or less in opposition to one another. In this age the theological Summae were written, which are so called because each is a complete treatise on all subjects pertaining to theology, and according as these various subjects are considered under the light of the higher principles of faith and reason.


  In the third or modern period, theology again becomes chiefly both polemic and positive against the Protestants, and apologetic against the rationalists. We may call this third period critical or reflexive, and in this period, too, we see clearly the progress made in theology, since critical reflection normally follows direct knowledge. As St. Thomas says: “human reasoning, by way of seeking and finding, advances from certain things simply understood, namely, the first principles; and again, by way of judgment returns by analysis to first principles, in the light of which it examines what it has found.” 3 Thus in this third period, we find developing a more critical knowledge and defense, against Protestants and rationalists, of the very foundations of the faith or sources of revelation, namely, Holy Scripture and divine tradition, and as a result of this we have the fundamental treatises on revelation, the Church, the de loci’s (theological sources), this last being a scientific method of sacred theology.


  In this we readily see the progress made in theology which, like a tree, grows and is perpetually renewed as a result of the more diligent efforts made in acquiring a knowledge of the sources, these being, as it were, the roots from which it proceeds.


  2) We should note in the history of theology three brilliant epochs, each following immediately the close of an ecumenical council. Thus, after the First Council of Nicaea (325) against Arianism, in the fourth century and the beginning of the fifth century the greater Fathers of the Church flourished. In the East, in the Greek Church, we have St. Athanasius, St. Basil, St. Gregory of Nazianzus, St. Gregory of Nyssa, St. John Chrysostom, and St. Cyril of Alexandria. In the West we have St. Hilary, St. Ambrose, St. Jerome, St. Augustine, and St. Leo the Great.


  Similarily, in the second epoch, after the Fourth Lateran Council, held in the year 1215 against the Albigenses and Waldensians, the thirteenth century saw the rise of the great theologians St. Albert the Great, Alexander of Hales, St. Bonaventure, and St. Thomas.


  Finally, the third brilliant epoch in the history of theology is at the time of the Council of Trent (1545-63). Even before this time there had been some celebrated theologians, such as Cajetan and Sylvester of Ferrara, and during the period of the council and afterward we have Soto, Bannez, Tolet, Medina, the Salmanticenses, John of St. Thomas, and Suarez in speculative theology. But all these theologians are commentators of the Summa of St. Thomas, even Suarez, although he pursues his own eclectic method. During the same period Cano, St. Robert Bellarmine, Natalis Alexander, and Bossuet are prominent in the art of controversy; and in exegesis we have Maldonatus, Cornelius a Lapide, and others.


  In like manner, after the Vatican Council (1869-70) there is a revival of theology in the works of Joseph Kleutgen, S.J., Scheeben, Schwane, Hefele; and in the revival of Thomism we have Sanseverino, Cornoldi, S.J., Zigliara, O.P., and others. In several of his encyclicals, especially in the Aeterni Patris (1879), Leo XIII highly recommends the doctrine of St. Thomas.


  From the fact that these three golden ages of sacred theology hollow in the wake of ecumenical councils, it is seen how the Holy Spirit directs, by the living voice of the authoritative teaching of the Church, the progressive knowledge of dogmatic truths with regard to those matters that are of faith, and the progress of theology in questions subordinate to faith. For God, by His special providcnce, watches over His science, that is, theology, which in the strict sense is the science of God proceeding from divine revelation. On the other hand, in these three generally accepted periods preparations were somehow made for the ecumenical councils then held by reason of the inquiries of the theologians during these times of preparation. Thus human labor is the disposing cause, and God assisting the Church teaching is the principal cause, of the progressive understanding of dogma in matters of faith, and also in consequence of this of the progress itself made in theology.


  3) It is to be observed that in each of these three periods there is time of preparation, a time of splendor, and a stationary time when compendiums and compilations make their appearance. Finally, there is the period of more or less pronounced decline, as in the seventh, the fourteenth, and the eighteenth centuries.


  In the time of splendor, the wonderful harmony in the various functions of theology is particularly in evidence, a harmony which the human mind cannot attain suddenly. Generally speaking, during the time of preparation there are two tendencies to some extent opposed to each other, because of a certain excess in each case. Some, for instance, exaggerate the necessity of speculation, as the Alexandrian school does; others devote themselves exclusively to the positive study of Holy Scripture, as the school of Antioch does. Likewise, in the Middle Ages, in the twelfth century, Abelard, assigning too much to the role of reason, falls into many errors, while, on the other hand, several of the school of St. Victor stress too much the mystic element and do not rely sufficiently upon reason.


  Contrary to this, in the golden age, especially in the thirteenth century, the doctors succeed in effecting a marvelous reconciliation between the various functions of theology, which is then perfected in its positive, speculative, and even affective aspects. For we then see all the great theologians writing commentaries on Holy Scripture; they have a profound knowledge of the teaching of the Fathers, and they are conspicuous for their wisdom or exalted perception of the mysteries that are most productive of fruit in the Christian life.


  This we see is the case in the thirteenth century, in which we detect notable differences as to genius, inclination, and method among the greater theologians.


  Thus St. Bonaventure in his works is generally faithful to the teaching of St. Augustine. His preference is for Platonic instead of Aristotelian philosophy, giving precedence to the will over the intellect, and he devotes himself more to mystic contemplation than to speculative theology. At the same time St. Albert the Great, who is profoundly versed in philosophical subjects, purges Aristotelian philosophy of the errors injected into it by the Arabian commentators and accommodates it to the uses of theology as an instrument that is more precise and exact than Platonic philosophy.


  Finally, St. Thomas completed what St. Albert had begun. He showed the value of the foundations of Aristotelian philosophy with regard to first ideas and first principles of reason, as also in determining the constitutive principles of both natural things and human nature. Thus hie determines more accurately what is the proper object of our intellect and hence what absolutely transcends our natural knowledge, and even the natural knowledge of any created intellect. Better, therefore, than any of his predecessors, St. Thomas distinguished between natural reason and supernatural faith, though he showed how they are interrelated. With wonderful logical order he expounded the various parts of theology according as it treats of God as He is in Himself, how all things proceed from Him, and how He is the final end of all things. Thus he collected all the theological material so as to form one body of doctrine, and this he did by a display of qualities rarely united in one individual, namely, with great simplicity as well as profundity of thought, and also with great rigor of logic as well as with a deep sense of the inaccessibility of the mystery. Therefore his doctrine was praised in the highest terms by the Supreme Pontiffs. Leo XIII wrote as follows: “Among the scholastic doctors, the chief and master of all, towers Thomas Aquinas, who, as Cajetan observes,(4) because “he most venerated the ancient doctors of the Church, in a certain way seems to have inherited the intellect of all.” The doctrines of those illustrious men, like the scattered members of a body, Thomas collected together and cemented, distributed in wonderful order, and so increased with important additions that he is rightly and deservedly esteemed the special bulwark and glory of the Catholic faith… .


  “Moreover, the Angelic Doctor pushed his philosophic conclusions into the reasons and principles of the things which’ are most comprehensive and contain in their bosom, so to say, the seeds of almost infinite truths, to be unfolded in good time by later masters and with a goodly yield. And as he also used this philosophic method in the refutation of error, he won the title to distinction for himself: that single-handed he victoriously combated the errors of former times, and supplied invincible arms to rout those which might in after times spring up.


  “Again, clearly distinguishing, as is fitting, reason from faith, while happily associating the one with the other, he both preserved the rights and had regard for the dignity of each; so much so, in(feed, that reason, borne on the wings of Thomas to its human height can scarcely rise higher, while faith could scarcely expect more or stronger aids from reason than those which she has already obtained through Thomas.” (5)


  In the same encyclical various testimonies of the Sovereign Pontiffs are quoted, and we would draw especial attention to the crowning point of these, which is the judgment by Innocent VI, who writes: “His teaching above that of others, the canons alone excepted, possesses such an elegance of phraseology, a manner of ,statement, and a soundness in its propositions, that those who hold to it are never found swerving from the path of truth, and he who dares to assail it will always be suspected of error.”(6) After the thirteenth century scholastic theology gradually begins to decline, just as following the age of the greater Fathers, after the fourth and fifth centuries, we have that of the minor Fathers, from the sixth to the eighth centuries.


  Even after the beginning of the fourteenth century, John Duns Scotus in many of his metaphysical questions receded from the logical method of St. Thomas and established a new school of thought. Duns Scotus disagrees with St. Thomas on two points.


  1) He admits a new distinction, namely, an actual-formal distinction on the part of the object, which he considers a possible distinction between the real and the logical, whereas the Thomists say that distinction either precedes the consideration of the mind, and is real, or else it does not, and then it is logical. There is no possible intermediary. Scotus substitutes this formal distinction sometimes for the real distinction which St. Thomas holds, for instance, between created essence and existence, between the soul and its faculties, and between the faculties themselves, and thus he paves the way for nominalism. But sometimes Scotus tends toward extreme realism, substituting the formal distinction for the logical distinction which St. Thomas admits, for instance, between the divine attributes, and between the various metaphysical grades in the created being, for instance, between animality, vitality, substance, and being. Hence being is conceived as univocal, for the distinction between being and the substance of both God and creatures is formal, before any consideration of the mind. This new teaching in metaphysics does not, according to the Thomists, escape the danger of pantheism; for if the created substance and the divine substance are outside of being, since they are formally distinguished from it as objective realities, then they are non-entities, because outside of being is not-bcing; and so there would be but one thing.(7) Moreover, by such formalism, Scholasticism ends in subtleties and a war of words.


  2) Voluntarism is another innovation introduced by Scotus. Thus he maintains that the distinction between the orders of nature and grace depends upon God’s free will, as if grace were not supernaturally essential, but only actually so. This same voluntarism makes Scotus affirm that God could have established another natural moral law regulating the duties among human beings, and so He could revoke such precepts as “thou shalt not kill, thou shalt not steal.” Thus Scotus paves the way for the contingency and positivism of the nominalists of the fourteenth century.(8)
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  Footnotes


  1. Cf. De Trinitate, PL, XLII


  2. Cf. De fide orthodoxa, PG, XCV.


  3. Summa theol., Ia, q. 79, a.8


  4 Cf. Cajetan, Com. in Summam S. Thomae, IIa IIae, q. 148, a.4 in fine. (Tr.)


  5. Aeterni Patris, Aug, 4, 1879.


  6. Sermon on St. Thomas.


  7. Cf. Vacant, Etudes comparees sur la philosophie de saint Thomas et sur celle de Duns Scot, 1891, p. 25


  8. Ibid., pp. 14-16, 19 f.




  INTRODUCTION (cont)


  About the same time Roger Bacon, a prodigy of erudition, though not free from rash opinions, here and there in his writings speaks with contempt of Aristotle’s philosophy, and of St. Albert and St. Thomas, whom he calls children.


  Thomas Sutton, O.P., said to be English by birth (+1310), was one among others who in his commentaries on the four books of the Sentences wrote in defense of St. Thomas against Scotus. But Peter Aureolus, O.M., Anthony Andrea, O.M., Richard of Middletown, O.M., took up the defense of Scotus’ doctrine, and Gerard of Bonn, O.D.C., strove to reconcile the opinions of each school.


  Throughout the fourteenth century and in the early fifteenth century, scholastic theology gradually resolved itself into a war of words, railleries, and useless subtleties. The chief reason for this decline was the revival of nominalism, which maintains that universals are mere concepts of the mind or common names. Hence not even an imperfect knowledge of the nature of things can be acquired, whether of corporeal things or of the soul and its faculties, or the foundation of the natural law, or the essence of grace and the essential distinction between it and our nature.


  Thus the advocates of nominalism deny the principle that the faculties, habits, and acts are specified by the formal object. Wherefore nominalists, especially William Ockham, despising the sound and lofty doctrine of their predecessors, prepared the downfall of solid scholastic theology, and prepared for the errors of Luther, whose teachers in the schools of Wittenberg were nominalists.


  In the fifteenth century a revival in scholastic theology began with John Capreolus, O.P. (+1444), who is called the prince of Thomists, with Juan de Torquemada, O.P. (+1468), who wrote the Summa de Ecclesia, with Cajetan, O.P. (+1534), the distinguished defender of Thomistic doctrine, who was practically the first in the schools to explain the Theological Summa of St. Thomas instead of the Sentences. In this same period we have Conrad Kollin, O.P. (+1536), who wrote a series of commentaries on the Summa contra Gentes. These last mentioned theologians prepared the way for the theology of modern times, which began with the sixteenth century. Its first task was to refute the errors of this time, namely, Protestantism, Baianism, and Jansenism. These attenuated forms of Lutheranism deny the essential distinction between the order of nature and that of grace, and give a distorted notion of predestination and the divine motion.


  Most prominent among the controversialists who labored to refute these errors are St. Robert Bcllarmine, S.J. (+1621), Cano (+1560), and Bossuet (+1704). Among scholastic theologians, in the Dominican order we have Victoria (+1546), Soto (+1560), Bannez (+1604), John of St. Thomas (+1644), and Gonet +1681); among the Carmelites we have the theologians of Salamanca, who wrote the best commentaries on the works of St. Thomas. In the Society of Jesus we have Toletus +1596), Suarez (+1617), Molina (+1600), and Lugo (+1660), who proposed a different interpretation of the Angelic Doctor’s teaching. Suarez, the eclectic, sought to steer a middle course between St. Thomas and Scotus, and receded less than Molina did from the Thomistic doctrine on predestination and grace.


  Eminent in positive theology during this time are Batavius, Thomassin, Combefis, and others.


  In the eighteenth century there was a gradual decline in theology from its former splendor. Yet we still have such Thomists as Charles Rene Billuart and Cardinal Louis Gotti, who defended the teach ing of the Angelic Doctor with clarity and soundness of argument; St. Alphonsus Liguori, who wrote particularly on moral subjects, has received the title of Doctor of the Church.


  Finally, after the French Revolution and the Napoleonic Wars, when peace was again restored, the study of both positive and speculative theology gradually began to flourish, and later on a special incentive was offered for the advancement of theology by the Vatican Council in its condemnation of Positivism and agnosticism. The fruits of this were seen in Modernism, condemned by Pius X. This Sovereign Pontiff, like Leo XIII, again highly recommended the study of St. Thomas’ works and wrote: “But we warn teachers to bear in mind that a slight departure from the teaching of Aquinas, especially in metaphysics, is very detrimental. As Aquinas himself says, ‘a slight error in the beginning is a great error in the end.’” (9)


  Finally, the Code of Canon Law, promulgated by the authority of Benedict XV in 1918, says: “Mental philosophy and theology must be taught according to the method, teaching and principles of the Angelic Doctor, to which the professors should religiously adhere.” (10) This is stated again in the new law for the doctorate promulgated by Pius XI(11).


  All these testimonies, whether of the Sovereign Pontiffs or of the theologians who always have recourse to the Theological Summa of St. Thomas, most clearly proclaim its value and significance. All know of the works that have been written in recent times concern ing the Theological Summa.(12).


  [bookmark: bk1]The method of St Thomas, especially the structure of the articles of the Theological Summa


  Many seem to think that before Descartes wrote his Discourse on Method, traditional philosophy was not yet fully and unmistakeably cognizant of the rules governing sound reasoning for the construction and teaching of knowledge. Many others, on the contrary, think that Descartes, who despised history and his predecessors, could easily have found out from these latter the true rules of method. Some logicians are even of the opinion that a discourse on method could have been written, more scientific than Descartes’, one in accordance with the teachings of Aristotle and St. Thomas. I should like in this article to explain briefly the main features of St. Thomas’ method. Let us see first, by way of a statement of the question, what several of our contemporaries have to say about it. Then we shall how the Angelic Doctor found the solid foundation of this method in Aristotle’s writings and how he made use of analysis in inductive inquiry, and also of synthesis in demonstration. Finally, we shall see how he closely connected analysis and synthesis in the light of divine contemplation.


  [bookmark: bk2]On the various judgements about this method


  Nowadays there are some who say that the method of St. Thomas is too scholastic and artificial, that it is not sufficiently historical and real. It is, so they say, too much an a priori method, almost always a process of deduction and analysis, or else in the analysis itself there is too much abstraction. It even seems at times to confound logical abstractions with the objectivity of things. Some, though, not realizing that they are nominalists, nowadays assert that “St. Thomas speaks sometimes of matter and form, of essence and existence, as if these were distinct realities.” (13) To be sure, for the Angelic Doctor, even before any consideration of the mind, matter is not form, created essence is not existence; and therefore, before any consideration of the mind, matter is distinct from form, and essence from existence. Yet form and essence are not, for St. Thomas, that which is, but that by which something is; nor does it follow that they are merely logical entities and not realities(14). But in these days many no longer know how to distinguish between metaphysical abstraction of direct consideration and logical abstraction of reflex consideration.(15) Therefore they think only that which is is real, namely, the concrete singular. Hence, for them, the abstract object not only is not concrete, but it is not real. Thus the essence of man, of virtue, of society, and such things, would not be anything real, and the whole of metaphysics, not excepting the principle of contradiction, would be reduced to logic, logical abstractions, logical being, or, as they say, to extreme intellectualism that is without reality and lifeless. They would not dare to say explicitly that the abstract principle of contradiction (that some thing cannot at the same time be and not be) is not a law of real being but only a logical law governing the operations of the mind, as the laws of syllogism are. To such extreme admission, however, is one brought by this silly and at the present day common enough objection.


  Moreover, several say that the method of St. Thomas often proceeds, not according to the natural way in which the mind operates, but in the conventional way of the schools of the thirteenth century, namely, by first proposing objections, at least three, which might be proposed afterward with better results; for, placed at the beginning, they are a source of obscurity rather than of light to the mind. Furthermore, it is indeed surprising, some say, that St. Thomas begins by setting forth the errors, introducing them with the formula Videtur quod non, and only after this comes the true doctrine, which is proved in very few words by an appeal to authority, more at length, however, in a theoretical manner; and finally the objections are solved.


  Therefore some nowadays, in philosophy and also in spcculative theology, depart from this method which, so they say, is too scholastic. Already in the time of Pius IX, as is evident from the thirteenth proposition of the Syllabus, several said: “The method and principles by which the old scholastic doctors cultivated theology are not at all suitable to the demands of our times and to the progress of the sciences.” (16) Some, not considering the profound difference between St. Thomas’ method of procedure and the merely a priori synthetic method adopted by Spinoza, seem to admit that St.Thomas’ method and even St. Bonaventure’s, from the abuse of philosophical deduction, lead to rationalism and pantheism, as seen from the propositions to which the Sacred Congregation of the Index ordered Augustine Bonnetty to give his assent 1855) in writing.(17)


  Now some depart from St. Thomas’ method, preferring the historical not only for the useful and necessary investigation in the history of philosophy and theology, but also for a more or less direct knowledge of even philosophical or theological truth. This mode of procedure was indeed already in vogue among the followers of idealistic evolutionism, especially with Hegel, and later on we come across it, though in a modified form, in many works of modern authors. Whatever these modifications may be, this method, so iti seems, tends by its very nature to confuse philosophy with the history of philosophy, and thus is established a certain philosophy of the history of doctrines, one that is more or less according to the tenets of evolutionism.


  According to this view, which is not infrequent today, among all the systems appearing in the course of time in accordance with the evolution of ideas, no system is absolutely true, but each is relatively true, that is, in opposition to another preceding doctrine, or else to some other brief evolutionary period of the past. They say, that, for instance, Thomism was relatively true in the thirteenth in opposition to the doctrine of certain Augustinians, which it surpassed; but it, too, is not absolutely but relatively false with respect to the subsequent system which, either as an antithesis or as a superior synthesis, is of a higher order in the evolution of ideas. Thus Scotism, coming at a later date, would be truer than St. Thomas’ doctrine, and this by the momentum of its progress in the history of philosophy and theology. Then why should not this be so for the nominalism of William Ockham? In like manner, the eclecticism of Suarez, which often seeks to steer a middle, course between the system of St. Thomas and that of Scotus, would be a still more perfect synthesis and the beginning of a new process and progress among the modern intellectuals.


  If it were so, nothing would be absolutely true, not even the principle of contradiction, at least as a law of being and higher reason, as Hegel admits. All the more so, none of the accepted definitions would be absolutely true, and hence from none of them could the true properties of things be deduced. There would be only relative truth, in its reference to the present state of knowledge, and this rather as regards the already superseded past than the unknown future. Even for knowing the relative truth of any doctrine, it would be necessary to have full knowledge of the preceding periods of evolution, which were the prerequisites for the manifestation of its ultimate development. By way of illustration, we may say that for a knowledge of what ought to be our philosophical conception according to the intellectual exigencies of the twentieth century, we would have to go through Kantianism and Hegelianism, and then vitally reconsider Thomism so as to render it truly presentable to modern minds. Yet this new cogitation, as regards the mental attitude of the twentieth century, would not be absolutely but only relatively true, just as the cogitation of St. Thomas was relatively true in the thirteenth century.


  This conception of truth, however, does not seem to differ from that of the Modernists, who said: “Truth is no more immutable, than man himself is, in that it is developed with, in, and by him.” (18) But this proposition, if we wish to consider the question more seriously, presupposes immanence or absolute evolutionism. According to this theory, as Pius IX said in the first proposition of the Syllabus: “In effect God is produced in man and in the world, and all things are God and have the very substance of God, and God is one and the same thing with the world, and, therefore, spirit with matter, necessity with liberty, good with evil, justice with injustice.” (19) Indeed the charge is made against St. Thomas that his method - as if it did not differ from Spinoza’s - leads, to pantheism; and now the new historical method, which is evolutional in its tone of thought, leads to the form opposed to it, which is pantheism. Spinoza, indeed, identified all things with the immobile God, while the evolutionists reduce God to universal evolution. According to the evolutionists, God is really in a process of becoming both in man and in the world, and He never will be in the true sense, as Renan said. Thus nothing would be absolutely true and nothing absolutely false. There would be only relative truth and relative falsehood. Only relativity would be absolute.


  The above-mentioned confusion between history and philosophy corresponds to the desires neither of the true historian nor of the truephilosopher. But the true historian seeks, to acquire a knowledge of history from the facts, before the uncertain philosophy of history is established. The desire of the true philosopher is, indeed, to acquire an accurate knowledge of philosophy, but he does not consider the temporal sequence of doctrines, as if these were the criterion or sign of their relative truth, and as if this sequence doctrines were always and necessarily an evolution in the ascendant order, but never a regression and senile decline. From the fact that Scotus came after St. Thomas, it does not follow that his doctrine is truer, and that later on there is greater perfection in the eclecticism of Suarez.


  We must use the historical method in the history of doctrines, and this is indeed of great help in understanding the state and difficulty of the question, so as to give us, as it were, a panorama, of the solutions of any great problem. But in philosophy we must employ the analytic and synthetic method proportionate to it. In theology, however, we rely first upon proofs taken from the authority of Holy Scripture or divine tradition, or even the writings of the holy Fathers, and in the second place on arguments drawn from reason, while, of course, not neglecting the history of problems and their solutions.
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  Footnotes


  13. Edgar de Bruyne in his Saint Thomas d’Aquin, 1928, p. 99, writes: “If we wanted to remain true to the tradition of the schools we should be led to believe that from the beginning Thomism committed the mistake of confusing the logical and the real… . St. Thomas speaks of essence as if it were a reality. … He reasons about the matter and form of corporeal things as if they were distinct realities that are in opposition.”


  14. Summa theol., Ia, q. 15, a.1 ad 2um; q. 54, a.1.


  15. According to the teaching of St. Thomas (I Sent., d.2, a.3, c; De potentia, q,7, a.9), the direct consideration of metaphysics, which is called first intention, is concerned with the object as conceived by the mind, with the real nature itself of individualized things; as, for instance, the essence of man; whereas the reflex consideration of logic, which is called second intention, is concerned with the object only according to the subjective mode of its existence in the mind; thus, for instance, logic considers the formal universality of any predicate or subject, or the laws of the syllogism. Likewise the distinction is said to be real when it precedes the consideration of the mind, and logical when it follows this consideration. In fact, however, before the consideration of the mind, matter is not form; it can even be separated from this latter so as to receive another form.


  16. Denz., no. 1713.


  17. Ibid., no. 1652.


  18. Ibid., no. 2058.


  19. Ibid., no. 1701




  INTRODUCTION (cont)


  On the Aristotelian foundation of St Thomas’ Method


  If we consider, however, the works of St. Thomas, we shall see that the common Doctor of the Church did not despise history, as was the case with Descartes, but, so far as possible in his time, he made use of the history of doctrines, appropriating whatever truth he found in the writings of the ancient philosophers, especially Aristotle, as well as in the works of the Fathers and other Doctors of the Church. Often, too, with very keen mental perception, St. Thomas has recourse to the history of errors in formulating his objections, since Providence permits errors so that the truth may become more apparent, and permits evils so that greater good may result therefrom.


  If we consider the general structure of St. Thomas’ articles, we detect in it a scientific application of method, which the Angelic Doctor had previously discussed at length in his commentary on Aristotle’s Posterior Analytics. This work of Aristotle treats of the search for real definition by the division of the genus and the inductive and comparative inquiry into the specific difference; it also discusses a priori and a posteriori demonstrations, and especially the middle term in demonstration.


  Some modern writers say that the structure of the Theological Summa is artificial, as in the case of eclectic syncretism in which heterogeneous elements are mechanically and, as it were, accidentally joined together. However, not only all the commentators of the Angelic Doctor, but many contemporary historians (e.g., Father Grabmann (20)) point out that the Theological Summa from beginning to end constitutes one organic whole. The orderly arrangement of the three parts, containing thirty-eight treatises (about three thousand articles, almost ten thousand objections), is effected with superb constructive skill. Furthermore, the divisions are not accidental, but have their foundation in the very nature of things. Notwithstanding so great a complexity of questions, the whole doctrinal edifice, as it is well called, is simple in its magnitude, like the Egyptian pyramids or the Gothic cathedrals, not even one column of which can be changed without destroying the perfect harmony of the edifice. But what is the foundation of this method of doctrinal construction?


  For a closer inspection of this architecture, attention must be drawn to the general way the articles are composed in accordance with the technique of scholastic exposition, to which St. Thomas adheres, as he didactically proceeds in the Summa theologica and the Quaestiones disputatae. But he dispensed himself from this in the Opuscula and the Summa contra Gentes, where lie often juxtaposes arguments at the reader’s choice, not explicitly distinguishing between direct and indirect arguments, or between those derived from proper and those from common principles.


  This art or technique, which to some seems too conventional, truly corresponds to the normal progress of the intellect in the philosophical or theological investigation of truth. Why, in the Summa theologica, do we always find at the beginning of each article three objections, which are introduced by the formula, Videtur quod non? Why does an article in the Quaestiones disputatae often begin with ten objections against one part of the contradiction and ten or twelve against the other?


  To some it seems that these objections should follow the demonstration of the truth. On the contrary, according to Aristotle’s method and that of almost all the doctors, in the beginning there must be a statement of the question and of what is essentially the point at issue in the difficulty to be solved. It is about this that the methodical doubt is chiefly concerned, and the Stagirite spoke of it long before Descartes, and with shrewder judgment, too, not by doubting the validity of the first principles of reason, but by solving the objections of the skeptics.(21)


  The necessity of this methodical doubt is well shown by St. Thomas. Aristotle said: “With a view to the science which we are investigating, we must first approach the subjects about which it behooves us first to raise doubts… . The difficulty to be solved must first be examined.” (22) Concerning this the Angelic Doctor says: “Just as he who wishes to free himself from a chain that binds him, must first inspect the chain and the way it binds him, so he who wishes to solve a doubt must first examine all the difficulties and their causes… . Those who wish to search for truth, not taking doubt first into consideration, are like those who do not know where they are going … hence they cannot go by a direct route, unless perhaps they do so by chance … nor can they know when they find the truth sought, and when they do not… . Just as in judgments no one can give a decision unless he hears the reasons for and against, so he who has to examine philosophical questions is necessarily in a better position to judge if he has informed himself of practically all the reasons for the doubts raised by the adversaries. On account of these reasons it was Aristotle’s custom in almost all his works to prepare for the search or determination of the truth by recounting the doubts raised against it.” (23) In this the philosopher’s critical spirit manifests itself, nor is it a matter of little importance for one to be well aware of the nature of the difficulty to be solved. Such must be the method of procedure, at least for the great and fundamental questions; otherwise the true difficulty of the problem sometimes remains almost unknown even to the very end of the thesis, or else it receives but a passing comment in the last objection.


  But the state and difficulty of the question to be solved are made manifest by the opposite solutions that have already been given by the predecessors, or by the opposing arguments for and against the thesis. This was Aristotle’s method of procedure, and St. Thomas followed him, especially in his Quaestiones disputatae, in which first he sets forth the opposition, so to say, between thesis and antithesis, the mind being fully aware of the nature of the difficulty to be solved before it proceeds to the development of the superior synthesis. And this is part of the truth contained in the Hegelian method, which Hegel did not retain in its purity of form. Thus the hearers do not let the merits of their case consist in the solution of accidental difficulties, nor do they ask useless questions, which distract the mind from the main point at issue; but at once they go to the very root of the difficulty. Thus the theses must be elaborated in harmony with the teaching of St. Thomas and that is why they are enunciated in the form of a question by means of the particle “Whether,” and not in the form of a positive statement; for the complete solution is to be found only at the end, and often many propositions are required so as fully to express the meaning.


  In the Summa theologica, because St. Thomas proceeds with more brevity of diction than in the Quaestiones disputatae, there are only three principal objections; sometimes they are most striking, gems, and, in opposition to these, there is the counterargument, which generally is taken from authority. St. Thomas does not develop these arguments from authority, but gives only one in each case, sometimes expressed in very few words, because he presupposes what was already said by him in his commentaries on Holy Scripture, especially on the Epistles and Gospels, and also in his Catena aurea. Evidently, in our days, these arguments from authority, especially on dogmatic subjects, must be developed, so that whatever is declared by the Church as the proximate rule of faith may be clearly and explicitly known and what is the foundation for this both in Scripture and in tradition.


  The body of the article is variously constructed in accordance with the different questions to be solved. But, as the Angelic Doctor explains elsewhere, (24) there are four scientific questions: (i) whether a thing is, for instance, whether God is; (2) what He is; (3) whether He is such by nature, for instance, whether He is free; (4) for what purpose He is such, for instance, for what purpose or why He is free? These four questions are evidently different in nature, notwithstanding the identity of the classical formula in the Summa theologica: “Whether this is …


  The question whether a thing is presupposes what it means in name or the nominal definition, that is, what the name of the thing means according to conventional use. This leads up to the question about what the thing is, just as the third question, whether a thing is of such a nature, leads up to the fourth: for what purpose it is of such a nature. In all these questions, as Aristotle said,(25) the middle term in the demonstration must be the subject of special consideration. When the argumentative part of the article answers the question, whether a thing is, for instance, whether God is, then, as the Angelic Doctor says: “it is necessary to accept as the middle term the meaning of the word,” (26) for instance, this name “God.” That is, the name “God” means the first uncaused cause; and the first uncaused cause exists, for everything that comes into being has a cause, and there is no process to infinity in directly subordinated causes. Therefore God exists.


  It must especially be taken into consideration how St. Thomas answers the question about the quiddity and purpose of things.
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  Footnotes


  20. Saint Thomas d’Aquin, p. 41.


  21. Metaphysics, Bk. IV.


  22. Ibid., Bk. III, chap. i, lect. i.


  23. Com. on Metaphysics, Bk. III, chap. i, lect. i.


  24. See his Commentary on the Posterior Analytics, Bk. II, chap. 1, lect. 1.


  25. Ibid.


  26.Summa theol., la, q.2, a.2 ad 2um.




  INTRODUCTION (cont)


  On the inductive search for definitions


  But when it is asked what a thing is, for instance, what is the human soul, what is charity or faith, it is a question of seeking for a real definition in accordance with laws laid down by Aristotle III in one of his works,(27) in which it is shown that the meaning of a definition cannot be demonstrated, unless there are two definitions of the same thing, one of which, obtained by means of final or efficient causality, contains the reason for which of the other, namely, of the essential definition. Thus the circle and its circumference is defined as a figure, every point of which circumference is equally distant from the center, because it is formed by the revolution of a straight line around one of its extremities. But, with the exception of these cases, the definition cannot be demonstrated either a posteriori, as the existence of a cause can be demonstrated from its effects, or a priori, as a property is deduced from the essence; for the definition of a thing is the very means by which its properties are demonstrated, nor is there any process to infinity in this but if the real definition cannot be demonstrated, it is to be sought for by beginning with the nominal or conventional definition, which determines only what is the subject of discussion. The transition from the nominal to the real and essential definition is effected, as shown in the same work just quoted ,(28) by the gradual process of the division of the genera from the highest to the lowest, and by the inductive ascent to the specific difference from a comparison of similar and dissimilar things.(29) This method of finding definitions that truly expresses the reality and essence of things, is most admirably retained by St. Thomas.While several modern authors right at the beginning propose definitions that are some times very complex, as if they had received them by revelation, often not saying how they obtained them, St. Thomas at the beginning of each treatise inquires throughout several articles into the definition of the thing in question, for instance, the definition of charity, as being a friendship between God and man, and also a special and most sublime virtue. He also inquires into the definition of the four kinds of justice: equalizing, legal, distributive, and commutative, into the definition of prudence, and so on. In these articles there is no inquiry into the middle terrn of the demonstration, since the quest of the definition is not demonstration; but in this inductive inquiry the holy Doctor often adduces the most appropriate of observations, as Father Simon Deploige observed,(30) for instance, in the case of social matters. Thus the transition is made gradually from natural reason or common sense of mankind to philosophic reason.


  This search for the definition is evidently of great importance, for all the demonstrations of the properties of anything have their foundation in its definition. In like manner, the direct division of any whole rests upon its definition; even universal principles are derived from rightly constituted and interconnected primary notions, and these principles, in the metaphysical order, are in every case true. Thus St. Thomas with profound penetration of thought decisively distinguishes between the antecedent and consequent wills from the very definition of the will, the object of which is good, this latter being formally not in the mind but in the things themselves. He says: “The will is directed to things as they are in themselves, and in themselves they exist under particular qualifications (here and now). Hence we will a thing simply, inasmuch as we will it when all particular circumstances are considered, and this is what is meant by willing consequently.” (31) On the other hand, as stated in this same article, we will some good antecedently, as long as we will it when all particular circumstances are not considered, but according as it is absolutely good in itself; and this is to will it in a qualified manner and not simply. From these definitions thus established, St. Thomas deduces in the same article this most universal principle: “Thus it is clear that whatever God simply wills, takes place; although what He wills antecedently may not take place.” But this double proposition virtually contains the whole teaching of St. Thomas about efficacious grace. If, indeed, the above-stated definitions of the consequent and antecedent wills have metaphysical validity, the same must be said of the principle that has its foundation in them. Then not even the least good act and most easy of performance right at the moment happens as dependent solely upon God’s antecedent will, or without a decree of His consequent will, the causality of which is infallible, although it most admirably preserves intact human liberty, for, as just stated: “Whatever God simply wills, takes place; although what He wills antecedently may not take place.” If any good act, even most easy to perform right at the moment, were to happen without such a decree of the consequent will, then the principle enunciated by St. Thomas would no longer he metaphysically true, and this would mean the complete ruination of his doctrine concerning God’s foreknowledge and consequent will. If this principle were of no metaphysical validity, it would amount to nothing more than saying that salutary acts in the majority of cases do not take place unless they have been consequently willed by God, or, in other words, the universal Ordainer did not ordain all good things but only very many. This doctrine would be of no value either philosophically or theologically. But the principles that have been formulated in this order are not metaphysically and universally, or in every case, true unless they have their foundation in the due or correct definition of the subject. In this we clearly see the importance of searching for real definitions.
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  Footnotes


  30. Cf. The Conflict between Ethics and Sociology (1938), pp.273 ff. In matters of faith the development of dogma consists in this transition, from a confused to a distinct notion, for instance, from the most confused notion of the human soul to this notion: that the human soul is by itself and essentially the form of the body. This proposition does not enunciate a property but the definition of the soul, which was known before in a confused manner. But if from the definition of man it is demonstrated that he is free, then this enunciates a property of his intellectual nature, and this is a new truth distinct from the definition of man. But often the search for the true definition entails more labor than the deduction of its properties from the same definition.


  31. Summa theol., la, q. 19, a.6 ad lum.




  INTRODUCTION (cont)


  On the middle term in demonstration


  From the articles, however, in which a methodical inquiry is instituted into the real definition of anything, we must distinguish and otherwise explain those in which St. Thomas solves the question, whether a thing is of such a nature, and often he solves as one question the composite: For what purpose is it of such a nature? Examples of such are: when he asks whether the human soul is incorruptible (that is, whether and for what purpose it is incorruptible); whether man is free, whether faith is most certain, whether it belongs to God alone to create, whether and for what purpose Christ’s passion was the cause of our salvation by way of merit, and other similar questions. In these cases the solution of the question for what purpose, refers to a true and indeed a priori demonstration, nor does it mean one derived from common but from proper principles. Hence in these last-mentioned articles that are strictly demonstrative, whether they are deduced from reason alone or from faith and reason, a special inquiry must be made into the middle term of the demonstration, which is, as it were, the golden key of the article.


  The title of the article gives the two terms of the conclusion, namely, the minor and the major; the middle term must be assigned by which the other two can be united in a scientific conclusion, and this term assigns “why a thing is and cannot be otherwise than it is.” It is the very Aristotelian definition of scientific knowledge .(32)


  Sometimes,_however, in the composition of the body of these articles, St. Thomas begins with the major and through the minor descends to the conclusion, so that the argument is easily presented in scholastic form as to make it clear what is the middle term in the demonstration. Thus, in the question, “Whether the human soul is incorruptible,” (33) the argument may be condensed into the following syllogism: Every simple and subsistent form is absolutely incorruptible. But the human soul is a simple and subsistent form. Therefore the human soul is incorruptible. Likewise, in the question, “Whether it belongs to God alone to create,” (34) the argument may be reduced to this syllogism: The most universal effects must be reduced to the most universal and first cause, and that is God. Now being itself, which is absolutely produced in creation, is the most universal of effects. Therefore to produce being absolutely, not as this or that being, or to create, belongs to God alone.


  Often, too, St. Thomas begins with the minor, the subject of which is already given in the title and will appear again as the subject of the conclusion. Thus by the minor he ascends from the subject of the title to the middle term in the demonstration. Afterward he enunciates the major, its subject being the same middle term, its predicate being the major term of the title, which in the conclusion must be joined to the minor term. Thus often the process of proof in the article is by the ascent from the minor to the middle term in the demonstration, and by the descent from the major to the conclusion. We have an example of this in the question: “Whether any created good constitutes man’s happiness.” (35) St. Thomas replies by enunciating first the minor: Happiness is the perfect good, completely lulling the rational appetite which is specified by universal good; now the perfect good, which completely lulls the rational appetite that is specified by universal good, cannot be anything created or limited; therefore man’s happiness cannot consist in any created good.


  If we wish to present the argument in syllogistic form, the major must be enunciated first. In the generality of cases, by retaining the very propositions of St. Thomas, the argument can be reduced to scholastic form. It is better, however, to keep to the Doctor’s own terms than to change them so as to follow an excessive logical formalism. Finally, the major or minor must be defended against the attacks made upon it by the opponents of St. Thomas.


  In the explanation of the body of the article the middle term of the demonstration must be the subject of diligent inquiry, or, if there are several subordinate middle terms, evidently we must concentrate our attention upon the principal one. The reason is that, as St. Thomas often remarks “the conclusions are known materially; but the middle terms in the demonstration are the formal cause of our knowledge, and by these the conclusions are known.” (36) Thus it is known formally for what purpose a thing is of such a nature, for instance, why man is free. It is because he has knowledge of universal good that his attitude toward some particular good is one of dominating indifference. Or again, why man is a social being; this is because of the requirements of his specific act, which are to know those things which he needs to know. Because of his very limited intelligence he needs the assistance of others.


  Thus there is only one formal or proximate middle term, which is the definition of the thing as to its essence, from which the first property is to be deduced, and from this first property the one subordinate to this, and so on in ascending order. Nevertheless, anything that has already been demonstrated directly and from the properties of the thing by means of the formal cause, can still be demonstrated in other ways, for instance, by means of its proper final cause, or even from its common principles, or indirectly either by what signifies it or by the method of reduction to absurdity. Thus St. Thomas in the books of the Contra Gentes makes use of these direct or indirect arguments so as to reach the same conclusion and places them together, not giving the reason why they are six or ten in number. But in the Summa theologica and the Quaestiones disputatate there is usually only one direct argument, which is of the formal kind and is deduced from the properties of a thing, introducing the proximately formal middle term, or if the holy Doctor gives two or three arguments he assigns the scientific reason why and how there are two or three methods of argumentation.


  Therefore the middle term in the demonstration must be clearly presented, which in the syllogism of the first figure is the subject of the major and the predicate of the minor and we know that the modes of the other figures can be reduced to the modes of the first figure.


  Therefore this middle term thus clearly stated presents itself as the keystone of the article, inserted in the syllogism as a precious jewel set in a ring. Thus we make use of logic, not indeed for its own sake, but that by it we may acquire a direct knowledge of the middle term or principle in which the truth of the conclusion must be considered, or at least of the main conclusion, if there are several conclusions in the article, as sometimes happens. Having accomplished this task to commit to memory what is of first importance in the article, it is enough to bear in mind the middle term. When the question is again posited, the major and minor terms are included in it; hence in replying to the question it suffices to enunciate the middle term in the demonstration, so that again we may have the demonstration of the conclusion. In illustration of this let us take the question: “Whether the human soul is incorruptible?” It suffices to reply to this: “Every simple and subsistent form … Therefore the human soul is incorruptible.”


  If the middle term in the demonstration of the article is thus carefully taken into consideration, this makes us see more clearly, without the aid of a syllogism, the solution of the objections which were presented in the beginning of the article. As a matter of fact, St. Thomas casts upon the solution of the objections the searchlight of the middle term in the demonstration, and by means of this light the distinction to be made is easily discovered and understood. After this, whatever doubts and corollaries there may be, these can be profitably presented. This method was often adopted by the Salmanticenses.


  The stand taken by St. Thomas, if properly understood, is seen to be the just mean and summit between and above the two extremes: on the one hand, of empiric nominalism - which retains a certain objectivity of experience, though denying the necessity and universality of knowledge - and on the other, of the idealism of the conceptualists or subjectivists, which retains a certain necessity and universality of knowledge, although without any ontological validity, that is, without any true objectivity.


  Thus St.Thomas’ method of procedure in the construction of his articles is far more in accordance with the natural progress of the mind in its search for truth than is the method adopted by several Scholastics of a later date, who in the beginning multiply the preliminary remarks about those things that have already been explained by them and that do not need any further explanation. Often also they materially juxtapose these various preliminary remarks, not showing the essential relation between them, and then they propose the argument in the briefest manner, so that the middle term in the demonstration is not sufficiently clear, and sometimes several arguments in succession are proposed in which the direct formal argument deduced from the properties of a thing is not sufficiently distinguished from the others, or from those derived from the common principles, or from the indirect arguments. This later method is rather mechanical, whereas the method of St. Thomas is organic, according to the natural process of the mind in operation.


  Lastly, the importance of the middle term in the demonstration is clearly perceived from the rules to be observed in scholastic disputatrons. The objector, in accordance with these rules, by clever argumentation, so as to overthrow the conclusion, must attack by three successive objections in scholastic form the middle term in the demonstration, which is, so to speak, the chief point of attack to be defended in the article, and, as it were, the citadel of the defender. But the defender of this citadel must train upon the objector the light of the middle term in the form of a brilliant distinction that is not accidentally but directly and truly to the point. Thus after a well-ordered scholastic demonstration, which is of reasonable difficulty, the truth of the article, having been sifted and freed of all its difficulties, becomes increasingly clear, and is certainly confirmed by this austere criticism which is, as it were, the acid that attacks all metals, gold alone excepted.
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  INTRODUCTION (cont)


  On the perfect union of analysis and synthesis in the angelic doctor’s method


  In this way St. Thomas perfectly observed the rules of method in general, namely, by always beginning from the more known, by proceeding gradually and not jumping to the conclusion. He never reaches the more remote conclusions before the immediate conclusions are known with certainty. Thus the connection between them is clearly perceived, and all the conclusions make up a truly organic body of doctrine.


  In like manner he perfectly applied the rules of the analytic method in the order of finding, especially so, in the direct and not accidental division of the complex subject to be considered, until he reaches the transcendental notions and first principles. Thus, after carefully considering the parts, he arrives at a correct judgment of the whole. He likewise most adroitly made use of the analytic method in the inductive and comparative inquiry into the specific difference of a thing so as to discover the distinct real definitions contained in a confused manner in the nominal ones.


  With an equal degree of perfection he employed the synthetic method in his doctrine, both in the questions to be proposed and in the manner of solving them. For in proposing the questions he always begins from the more universal and gradually descends to the less universal, from the essence to the properties, from causes to effects. Likewise, in solving the questions he always starts from principles either revealed or directly known, or derived from experience and from the definition of the thing in question; nor does he depart from the certain principles because of the obscurity of the mystery to which these principles lead, as in the case of the questions on grace and free will. Hence we may say that the element of truth contained in the rules of method as formulated by Descartes, was already perfectly known by the Angelic Doctor.


  Thus the Theological Summa is a splendid example of this synthetic method in the orderly arrangement of theological knowledge. It first treats of God’s existence and His nature, then of His attributes, in the third place of the three Persons, fourthly of God’s actions ad extra, and so on for the rest. In this orderly arrangement anyone can see that St. Thomas far surpasses the Master of the Sentences, who treats but incidentally of moral theology, discussing faith, hope, and charity on the occasion of the following question: “Whether Christ had faith, hope, and charity,” (37) and treating of sin in general when the question of original sin presents itself.(38)


  Finally, and this must especially be noticed, the Angelic Doctor succeeded exceedingly well in combining analysis and synthesis, according as ascendant analysis, which terminates in principles and causes, is the principle of descendant analysis. For analysis, having finished with natural philosophy, in ontology ascends to consider the notions of analogous being, act and potency, as also the universal principles of reason and being, which illumine the whole synthesis of general metaphysics. After this the mind ascends to consider the pure Act, the Supreme Being, which is required in the final analysis, the true notion of which is, as it were, the sun of all synthesis in the universality of its scope, which is knowledge of all beings inasmuch as they are beings.(39)


  By no means do we find in the system of St. Thomas this abuse of the a priori method which, as clearly seen in the works of Spinoza, excludes by means of mathematics the consideration of efficient and final causes, and hence leads to rationalism and pantheism, as if all things could be deduced from God’s nature in a geometrical way.(40) By way of investigation and analysis St. Thomas ascends by the light of the first principles of reason from sensible things and the most certain facts of experience to the supreme and most universal cause who, since He is infinitely perfect and in no way stands in need of creatures, created all things with absolute freedom.(41) Then by the way of synthesis, the holy Doctor judges of all things by means of a lofty principle. As he himself says: “By way of judgment, from eternal things already known, we judge of temporal things, and according to laws of things eternal we dispose of temporal things.” (42) In accordance with this union of analysis and synthesis, presented by the Angelic Doctor, as Father del Prado shows, (43) the supreme truth of Christian philosophy, in which the analytic method, or method of finding in the ascending order, terminates, and which is the principle of the synthetic method of judgment, is this: God is the self-subsisting Being, I am who am. In other words only in God are essence and existence identical .(44) This is the golden key of the whole doctrinal edifice, which is constructed by the Angelic Doctor with such penetration of thought and fixity of principles that, as Leo XIII testified (45) no one surpassed him in this. Avoiding both nominalism, which denies the objectivity of metaphysics, reducing it to logic, and the extreme realism of Plato, which on no just grounds considers the universal to exist formally apart from the thing, St. Thomas admirably distinguished between logic and metaphysics, between logical and real being.(46) He clearly shows that, before our mind considers the question, the essence of any finite being is not its existence, and that hence only in God are essence and existence identical.(47) This is the culminating point of the five proofs for God’s existence, the terminus in the ascending order by the method of finding, and it is the principle of judgment from the highest cause by the synthetic method.


  For many years the more we have studied this Theological Summa, the more we have seen the beauty of its structure. The expositions and demonstrations are simple and clear, especially if they are compared with the commentaries on the Sentences of Peter Lombard, and superfluous questions are avoided in accordance with the Angelic Doctor’s plan as stated in the Prologue. Likewise, repetitions are eliminated, as much as possible, because subjects are always treated in a general way before they receive special consideration, and St. Thomas does not refer his reader to what is to be said later on. In this simplicity and clarity, the Angelic Doctor evidently far surpasses not only his predecessors, but even Scotus and Suarez.


  The perfection of this edifice is in great part due to the consummate skill with which he effects the divisions between the treatises or the questions or the articles or the arguments. These divisions, of course, are not extrinsic but intrinsic, arranged in accordance with the formal point of view of the whole to be divided, and effected by means of members that are truly opposites to each other, so that the divisions are adequate, with subordinate subdivisions; yet all is done with discretion and not by descending to the least details. Thus by a gradual process the light of the principles reaches to the ultimate conclusions that are, nevertheless, still universal - for speculative knowledge does not descend to the particular - and thus it is essentially distinct from experience and prudence.
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  INTRODUCTION (cont)


  The doctrine of St Thomas proceeds from the fullness of his contemplation


  In addition to all these considerations, we must finally say that the Angelic Doctor never cherished method for its own sake, but for the purpose of finding out the truth and transmitting it to posterity, especially divine truth to which he especially directed his attention. On the contrary, just as many hunters find greater delight in the sport of hunting than in the game they take, so some evidently have in mind the mode of demonstrating the truth rather than the actual discovery of the truth itself, even when they are investigating things most sublime, such as the infinite value of Christ’s merits or the divine processions. This is a deformation of the theologian’s profession, when he is not sufficiently contemplative. He then digresses too much and is too much given to argumentation.


  Nevertheless, in the hours of study we must give careful consideration to the proper method, which, as we acquire the habit, we unconsciously make use of little by little, as is the case with a musician who is practicing to play on the guitar or the harp. Thus the greater facility gradually acquired in the use of the proper method disposes a person for a correct knowledge of the different parts of philosophy and theology, and by this very fact, for the contemplation of truth from which proceeds the living doctrine that illuminates the mind and inflames the heart. The Angelic Doctor says that doctrine and preaching must “proceed from the fullness of contemplation.” (48) It was so when he taught. Just as only those musicians make good use of their method who, under the influence of a certain inspiration, fully penetrate the soul of a symphony, so St. Thomas employed his scientific method, inspired as it were from above, illuminated by the light of vivid faith and the gifts of the Holy Ghost; and this light absolutely transcends all systems and all knowledge acquired by human efforts. Thus only by this supernatural light does theology attain its end, and then we find verified in it the words of the Vatican Council: “Reason, indeed, enlightened by faith, when it seeks earnestly, piously, and calmly, attains by a gift from God some, and that a very fruitful, understanding of mysteries… . But reason never becomes capable of apprehending mysteries as it does those truths which constitute its proper object. For in this mortal life we are pilgrims, not yet with God: we walk by faith and not by sight.” (49)


  Therefore St. Thomas, before he dictatcd or wrote or preached, used to recite this prayer:,“Ineffable Creator, who out of the treasures of Thy wisdom hast appointed three hierarchies of angels and set them in admirable order high above the heavens and hast disposed the diverse portions of the universe in such marvelous arrays, Thou who art called the true source of light and supereminent principle of wisdom, be pleased to cast a beam of Thy radiance upon the darkness of my mind and dispel from me the double darkness of sin and ignorance in which I have been born.


  “Thou who makest eloquent the tongues of little children,(50) fashion my words and pour upon my lips the grace of Thy benediction. Grant me penetration to understand, capacity to retain, method and facility in study, subtlety in interpretation, and abundant grace of expression.


  “Order the beginning, direct the progress, and perfect the achievement of my work, Thou who art true God and man and livest and reignest forever and ever. Amen.”


  This prayer was heard; for in the holy Doctor’s works on the logical method is to be seen the light of the gifts of the Holy Ghost as also the gratuitously given grace of the “word of wisdom,” (51) as Pope Pius XI says.(52) Therefore, in a certain responsory in the office for the feast of St. Thomas, we read: “There is brevity of style, a pleasing eloquence, sublimity, clarity, and well-founded opinion.”


  There is sublimity, because the knowledge is derived from the highest of causes; there is clarity, because by the light of the highest principles he penetrates to the very source of the question; there is well-founded opinion, because “he assigns the cause why the thing is and cannot be otherwise than it is,” according to the Aristotelian definition of knowledge.(53) This pleasing eloquence coupled with a brevity of style is the result of a, vivid and supernatural contemplation, by which the holy Doctor was conversant not only with the literal but also with the spiritual interpretation of Holy Scripture. He knew, to be sure, that, especially for the discussion of divine subjects, prayer and contemplation were no less necessary than laborious efforts in the pursuit of knowledge; and when difficulties arose, he did not pray less so as to give himself more time for study, but in preference to this he spent more time in prayer. This truth is of great importance for renewing the spirit of study in theology, so that it may be something vital and productive of its due effects. Concerning the holy Doctor’s contemplation, Pope Pius XI wrote as follows: “The more readily to obtain these illuminations from above, he would often abstain from food, spend whole nights in prayerful vigil, and, surrendering to a holy impulse, would repeatedly lean his head against the tabernacle and would constantly turn his eyes with sorrow and love toward the image of Jesus crucified. To his friend St. Bonaventure he confided that whatever he knew he had for the most part learned from the book of the crucifix.” (54) Christ indeed had said: “The words that I have spoken to you are spirit and life.” (55) Of course, books give us the letter, but study without prayer and the interior life does not attain to the spiritual meaning.


  Whoever considers the light of divine contemplation from which this great synthesis of St. Thomas proceeds cannot say that this doctrine is extreme intellectualism, devoid of reality and lifeless.


  By an intellectual process, as befitting a science, and not according to the tenets of “sentimentalism,” St. Thomas treats of God, our natural and supernatural states. But he never separates our intellectual life from the influence exerted upon it by the will or even by the sensitive faculties; for he shows to our complete satisfaction the mutual relations between the faculties. He says, indeed: “If therefore the intellect and the will be considered with regard to themselves, then the intellect is the higher power… . For the object of the intellect is simpler, and more absolute than the object of the will.” (56) Being is prior to and more universal than good; thus the intellect is simpler and higher than the will which it directs. Yet the holy Doctor adds: “But relatively and by comparison with something else, we find that the will is sometimes higher than the intellect .:. thus the love of God (at least in this life) is better than the knowledge of God.” (57) The reason is that the intellect draws to itself the thing understood even though this is superior to it, whereas the will is drawn to the thing. Thus charity is the most excellent of all the virtues.(58) St. Thomas also says: “Some are hearers that they may know, and these build upon intellect (only, and not upon charity); and this is building upon sand.” (59)


  This doctrine is not, indeed, extreme intellectualism. Concerning all these things St. Thomas speaks not oratorically but scientifically, as befitting his scope, which is the search not for the beauty that attracts as in poetic art, but for the truth, without which there cannot be any true goodness or beauty.


  St. Thomas excludes the particular from knowledge in the strict sense, since nothing is knowable except by way of abstraction from individualized matter. He certainly affirms that “the knowledge of singulars does not pertain to the perfection of the intellective soul in speculative knowledge”; but he adds immediately that “it pertains to the perfection of the same in practical knowledge,” (60) namely, of prudence and the gift of counsel. It pertains also to either external or internal experience, which the Angelic Doctor certainly did not despise. He even asserts that the just person can have by the gift of wisdom “a quasi-experimental knowledge” (61) of the presence of God in the soul and of the mysteries of salvation, according to the following text of St. Paul: “For the Spirit Himself giveth testimony to our spirit that we are the sons of God.” (62) He gives this testimony “through the effect of filial love which God produces in us.” (63)


  The holy Doctor possessed this mystic experience in the highest degree, and it certainly influenced the construction of his theological synthesis, but, as it were, from on high, by conforming and elucidating his faith. But knowledge in the strict sense, whether philosophical or theological, which is acquired by study, is essentially distinct from any individual experience whatever, even the most sublime, and is concerned only with universals either in predication or being or causation.”(64)


  But the universal in predication is fundamentally in individual things, and expresses what is necessary and negatively eternal in them, namely, what is true not only here and now, but always. It is (Greek: to ti en einai): the being what is was intended to be.(65) Therefore the holy Doctor says: “So far as universals taken as logical entities are concerned, so far as they are the cause of knowledge and demonstration, they are more truly beings than particulars are, because the former are incorruptible, whereas the latter are not. But as regards natural subsistence, particulars are more truly beings, because they are called first and principal substances.” (66) Thus reality is preserved absolutely intact.


  Hence in scientific knowledge, and rightly so, St. Thomas reduces all things to universal principles that are fundamental, necessary, and perpetual laws not only of the mind but of being, and of being whether natural or supernatural.


  Thus his method is of great help in remedying the defects of modern philosophy, in which the distinction between the internal senses and the intellect, between nature and grace, gradually disappeared. With the elimination of ontological validity from the first principles of reason there is nothing firm and stable left in the speculative order and a fortiori in the practical order.(67)


  The Theological Summa of St. Thomas, constructed as it is according to the above-mentioned method, since it avoids the opposite extremes of rationalism and fideism, is a work that is both truly scientific and always elucidated by the light of supernatural revelation. It is, therefore, truly a classical and perennial work, not indeed of extreme intellectualism, but of “sacred theology” that has been raised to the status of a true science notwithstanding the obscurity of faith. It constitutes a really organic body of doctrine, and is truly a single science, though subordinated to God’s knowledge and to that which the blessed have of Him, and bears, as it were, the stamp (in us) of the divine science,(68) considering all things under the formality of God as author of grace and as the ultimate end.
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  INTRODUCTION (cont)


  The relation between the study of theology and the interior life


  There is often too great a separation between study and the interior life; we do not find sufficiently observed, that beautiful gradation spoken of by St. Benedict which consists in: reading, cogitation, study, meditation, prayer and contemplation.(69) St. Thomas, who received his first education from the Benedictines, retained this wonderful gradation when speaking of the contemplative life.(70)


  Several defects result from separating study too much from prayer. Thus the hardship and difficulty that not infrequently accompany study are no longer considered a salutary penance, nor are they sufficiently directed to God. Thus weariness and disgust sometimes result from study, without any spiritual profit.


  St. Thomas speaks about these two deviations (71) when discussing the virtue of studiousness or application to study, which must be commanded by charity as a check to inordinate curiosity and sloth, so as to study those things which one ought to study, how, when, and where one ought, especially with regard to the spiritual end in view, this being for the acquisition of a better knowledge of God and for the salvation of souls.


  To avoid the above-mentioned defects that are opposed to each other, it is good to recall how our intellectual study can be sanctified, by considering first what benefit the interior life receives from a study that is properly directed, and then, on the other hand, what the study of theology can hope to receive in an increasing degree from the interior life. It is in the union of these two functions of our nature that we find the best verification of the principle “Causes mutually interact, but in a different order.” There is a mutual causality and priority among them, which is truly wonderful.


  [bookmark: bk1]The indebtedness of the interior life to study


  By the study of theology the interior life is especially preserved from the two serious defects of subjectivism in piety and particularism.


  Subjectivism, as it applies to piety, is often now called “sentimentalism.” It consists in a certain affected love which lacks a true deep love for God and souls. This defect arises from the fact the natural inclination of our sensitive nature prevails in prayer according to each one’s disposition. An emotion of our sensitivei nature prevails, and this emotion sometimes expresses itself certain outbursts of praise which are quite without solid foundation in reality. In our days several skeptical psychologists, such as Bergson in France, think that even Catholic mysticism is the result of some prevailing and noble emotion that arises from the subconscious self, and that afterward finds expression in the ideas and judgments of the mystics. But a doubt always remains whether these judgments are true that result from the impulse of the subconscious self and the affections.


  Contrary to this, our interior life must be founded on divine, truth. It already has this from infused faith that rests upon authority of God revealing. But study that is properly directed is of great help in fully realizing what the truths of the faith are strictly in themselves, independently of our subjective dispositions. Study is of special help, indeed, in forming a true concept of God’s perfections, of His goodness, love, mercy, justice, as also of the infused virtues of humility, religion, and charity, and this without any admixture of emotion that has not its foundation in truth. Therefore St. Theresa says (72) that she received much help by conversing with good theologians, so that she might not deviate from the path of truth in difficult straits.


  When our study is rightly ordered, it frees the interior life not only from subjectivism but also from particularism resulting from the excessive influence of certain ideas prevalent at some period of time or in some region, ideas which after thirty years will appear antiquated. Some years ago ideas of this or that particular philosophy prevailed, which now no longer find favorable acceptance. It is so in every generation. There is a succession of opinions and events that arouse one’s admiration; they pass with the fashion of the world, while the words of God remain, by which the just man must live.


  Thus, in truth, study that is well ordered preserves intact the objectivity which the interior life should have above all the deviations of our sensitive nature, and it also preserves the universality of the same which is founded upon what the Church teaches everywhere and at all times. Thus it becomes increasingly clear that the higher, the deeper, and the more vital truths are none other than the elementary truths of Christianity, provided they are thoroughly examined and become the subject of daily meditation and contemplation. Such are the truths enunciated in the Lord’s Prayer and in the following words from the first page of the catechism: “What must we do to gain the happiness of heaven? To gain the happiness of heaven we must know, love, and serve God in this world.” Equally so it becomes increasingly clear that the fundamental truth of Christianity is: “God so loved the world as to give His only begotten Son.”(73)


  It is a matter of great importance that these truths profoundly influence our lives, without our deviating into the subjectivism, sentimentalism, and particularism prevalent at some period of time or in some region. In this, however, our interior life is in many ways benefited by good study; and the choicest fruit of penance is to be found in the arduousness of study. It is a fruit much more precious than the natural pleasure to be found in study that may consist in intellectual labor not sufficiently sanctified or directed to God. In diligent study that is commanded by charity, we find pre-eminently verified the common saying: If the roots of knowledge are bitter, its fruits are the sweetest and best. We are not considering here the knowledge that inflates, but that which, under the influence of charity and the virtue of studiousness, is truly upbuilding.


  The interior life, which study saves from a number of deviations, therefore remains objective in its tendency and is truly founded on what has been universally and at all times the traditional doctrine. On the other hand the interior life influences the study of theology.
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  INTRODUCTION (cont)


  What the study of theology owes to the interior life


  Often this study remains lifeless, whether viewed in its positive, or in its speculative and abstract aspect. Sometimes it lacks the noble inspiration and influence of the theological virtues and of the gifts of understanding and wisdom. Hence theological wisdom is sometimes not that “savory knowledge” which St. Thomas speaks of in the first question of the Theological Summa.


  At times our mind is occupied too much with dogmatic formulas, in the analysis of their concepts, in the conclusions deduced from them, and it does not by means of these formulas penetrate the mystery of faith sufficiently to taste its spiritual sweetness and live thereby.


  Here it is fitting to state that a number of saints, who were incapable of such serious studies as we engage in, penetrated these mysteries of faith more deeply. Thus St. Francis of Assisi, St. Catharine of Siena, St. Benedict Joseph Labre, and many others, who certainly did not attempt to analyze in an abstract and speculative manner the dogmatic concepts of the Incarnation, the Redemption, and the Eucharist, and did not deduce theological conclusions that are known to us. Yet from the fountainhead of these mysteries with a holy realism they drew abundant life for themselves.


  Through the formulas they reached by a vital act, in the obscurity of faith, the divine reality itself. As St. Thomas says: “The act of the believer does not terminate in a proposition, but in a thing,” (74) in a revealed truth.


  Even without the great grace of contemplation, a number of very good Christians, by humility and self-denial, penetrate in their own way the depths of these mysteries. And if this fact is verified in these good Christians among the faithful, with far more reason it must be verified in the religious or priest who has truly understood the dignity of his vocation. Daily the priest must celebrate the Holy Sacrifice with a firmer faith, a more vivid hope, and a more ardent charity, so that his Eucharistic Communion may be almost every day substantially more fervent, and not only preserve but also keep on increasing in him the virtue of charity.


  St. Thomas well says: “The more a physical motion approaches its terminus, the more it is intensified. It is just the opposite with a violent motion (the throwing of a stone). But grace inclines in a way similar to that of nature. Therefore (as the physical motion of a falling stone is always accelerated), so for those who are in a state of grace, the nearer they approach the end, the more they must increase in grace”; (75) because the nearer they approach God, the more they are enticed or drawn by Him, just as the stone is drawn toward the center of the earth.


  If our interior life were to receive such increase of grace every day, it would have a most favorable influence upon our study, and each day this would become more vigorous. Thus study and the life of prayer are causes that interact in beautiful harmony.


  [bookmark: bk1]The fruit of this mutual influence


  When the priest’s interior life is one of great and solid piety, his theology is always more vigorous. After this theologian has made the descent from faith for the purpose of acquiring theological knowledge by the discussion of particular questions, he desires to return to the source, namely, to ascend from the theological knowledge thus acquired by the discussion of particular questions to the lofty peak of faith. The theologian is like a man who is born on the top of a mountain, for instance, Monte Cassino, and who afterward descends into the valley to acquire an accurate knowledge of individual things. Finally this man wishes to return to his lofty abode, that he may contemplate the whole valley from on high and in a single glance.


  There are some men who prefer the plains, but others are more attracted by the mountains: “Wonderful is the Lord on high.” (76) So the good theologian must daily breathe the mountain air and derive from the Apostle’s Creed an abundance of spiritual nourishment for himself, and also, at the end of the Mass, from the Prologue of St. John’s Gospel, which is, as it were, the synthesis of all Christian revelation. Daily, in like manner, he must live his life on a higher plane, directed by the Lord’s Prayer, the beatitudes, and the Sermon on the Mount in its entirety, which is a synthesis of all Christian ethics in its wondrous elevation.


  When the priest has, as he should have, the spirit of prayer, then his interior life urges him to search more in dogmatic theology and in moral theology for that which savors preferably of vitality and fecundity. For then, under the influence of the gifts of understanding and wisdom, faith becomes more penetrating and savory.


  Then the most beautiful quasi-obscurity in Christian doctrine becomes apparent, or the harmonious blends of light and shade which, like chiaroscuro in a painting, hold the intellect spellbound and are the subject of contemplation for the saints. As an example of this, gradually all the great questions of grace are reduced to these two principles: on the one hand, “God does not command what is impossible, but by commanding, both admonishes thee to do what thou art able, and to pray for what thou art not able to do,” as St. Augustine says, who is quoted by the Council of Trent against the Protestants.(77) On the other hand, against the Pelagians and Semipelagians we have: “For who distinguisheth thee? Or what hast thou that thou hast not received?” (78) As St. Thomas says: “Since God’s love is the cause of goodness in things, no one thing would be better than another, if God did not will greater good for one than for another.” (79)


  These two principles taken separately are clear and most certain; but their intimate reconciliation is very obscure, the obscurity resulting from too great a light. To perceive this intimate reconciliation, we would have to see how infinite justice, mercy, and liberty are reconciled in the eminent Deity.


  Likewise there is another example; for in proportion as the interior life develops within us, so much the more do we realize the sublimity of the treatise on the Incarnation accomplished for the purpose of our redemption; and we are especially impressed with the motive of the Incarnation of the Son of God, “who for us men and for our salvation came down from heaven and became man.”


  In the same way, under the influence of a life of prayer, the treatise on the Incarnation is presented to us in a more striking light, and among the various opinions concerning the Sacrifice of the Mass we more and more realize that the teaching of the Council of Trent surpasses them all, when it states: “The victim is one and the same, the same now offering by the ministry of priests, who then offered Himself on the Cross, the manner of offering being different.” (80) Increasingly Christ appears as the high priest, “always living to make intercession for us,” (81) especially in the Mass, which is therefore of infinite value. Thus we gradually discover in the councils those most precious adamantine rocks, and likewise in the Theological Summa the dominant chapters or the more sublime articles are by degrees made known to us, which are, as it were, the higher peaks by which the whole mountain range is clearly outlined.


  If we were to apply ourselves to the study of theology in a true spirit of faith, prayer, and penance, we would find verified in us these words of St. Thomas: “Doctrine and preaching proceed from the fullness of contemplation,” (82) somewhat in the manner of the preaching of the apostles after the day of Pentecost.


  Theology, understood in this sense, is of great importance in the ministry of souls. It thoroughly imbues a priest with the spirit of sound judgment according to the mind of Christ and the Church, so that souls are exhorted to strive after perfection in accordance with true principles, by showing one, for instance, that according to the supreme precept, “Thou shalt love the Lord thy God with thy whole heart,” all Christians must strive after the perfection of charity, each one, however, according to the manner of his state in life.


  And we cannot reach this fullness of perfection in the Christian life unless our lives are profoundly influenced by the mystery of the Incarnation in its redemptive aspect and by the Eucharist, and unless, by faith, enlightened by the gifts of wisdom and understanding, we penetrate these mysteries and taste their sweetness. For this, indeed, the study of theology is of great help provided it be properly directed, not for the satisfaction we get from it, but for the purpose of knowing God better and for the salvation of souls.


  Thus these beautiful words of the Vatican Council become increasingly possible of verification in us: “Reason, enlightened by faith, when it seeks earnestly, piously, and calmly, attains by a gift of God some, and that a very fruitful, understanding of mysteries; and this both from the analogy of those things which it naturally knows, and from the relations which the mysteries bear to one another and to the last end of man.”(83)


  The study of sacred theology, which sometimes is hard and arduous, though fruitful, thus disposes our minds for the light of contcmplation and of life, which is, as it were, an introduction and a beginning of eternal life in us.
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PROLOGUE TO THE THEOLOGICAL SUMMA


  In this prologue St. Thomas expresses his intention, namely, to treat of whatever belongs to the Christian religion, in such a way as may tend to the instruction of beginners, because the Catholic doctor must be a teacher to all, even to little ones.


  But from the explanation of this purpose it is evident that this work is suitable for beginners, not because it treats solely of the first principles of Christian doctrine, but because all questions are proposed in it according to the order of the subject matter, and not as the occasion of the argument may offer, by which it frequently happens that there are useless questions and repetitions as in many works of preceding authors. Since Holy Scripture includes the order of charity or of the subjection of all affections to God’s love, a logical order must also be pursued in the body of Christian doctrine.


  Hence this Summa of St. Thomas was not meant to be merely an elementary work; for, as Cajetan remarks, all theological problems are here appropriately and clearly treated. Already in this prologue St. Thomas shows himself the great classicist of sacred theology because of his superior simplicity, which is, as it were, a development of common sense and the Christian sense. There is a vast difference between this simplicity and the complicated exposition of Scotus.


  As we shall see at the beginning of the second question, the order observed in this work is didactic and strictly theological. St. Thomas adopts a far better method than that of the Master of the Sentences or of Alexander of Hales in the arrangement of the questions, and this not only as to generalities but also as to particulars. In the Summa of the Angelic Doctor all questions are considered as they refer to God, who is the proper object of theology, rather than as they refer to man and his liberty. This point of view may be called therefore theocentric but not anthropocentric, as the psychological tendency is of modern times.
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CHAPTER 1: SACRED DOCTRINE


  Question 1: The nature and extent of Sacred Doctrine


  This question contains ten articles. It treats (1) of the necessity of sacred doctrine, asking whether it is necessary; (2) of the nature of this sacred doctrine in three articles: whether it is a science; whether it is one science; whether it is speculative or practical; (3) of its excellence compared with the other sciences, in articles five and six; (4) of its subject or proper object; (5) of its method: whether it is a matter of argument, the intrinsic and extrinsic sources being discussed in a general way in this article; there is also an article on the use of metaphor, and the last article concerns the use which theology makes of Holy Scripture.


  As to the arrangement of these articles, the objection might be raised that St. Thomas ought to have treated of the subject or object of sacred doctrine before he discussed its nature and excellence, because the nature of a science depends upon its object. In answer to this it must be said that from the very beginning of this question he supposes the nominal definition of sacred doctrine, in which the object of this latter is expressed at least in a confused manner. After this, gradually and methodically, he makes the transition from the nominal to the real and scientific definition, which is completed in the seventh article, in which he speaks explicitly of the proper subject of this science.


  Concerning the nominal definition, or the meaning of the words “sacred doctrine,” there is a dispute as to what the holy Doctor implies by them. Does he mean faith? or theology? Or does he mean sacred doctrine in general according as it abstracts from faith and theology? Cajetan and several others hold this last view; but John of St. Thomas, Sylvius, and others contend that by these words St. Thomas means theology in the strict sense. This seems to be the true answer, although, of course, the first article is concerned more with sacred doctrine in.general. But immediately from the second article it is strictly a discussion of sacred science as distinguished from faith. Gradually St. Thomas passes from the confused to the distinct notion of this science.


  [bookmark: bk1]First Article: Whether besides philosophy any further doctrine is required


  State of the question. Necessity is of many kinds. It is: (a) absolute; (b) hypothetical, which is either physical or moral.


  It is a question of hypothetical necessity for the attainment of the end; but it is certainly not a question of absolute necessity that is presupposed by the very nature of the thing independently of the end to be attained, as when we say it is necessary for man to be a rational animal.


  We must note that, a_thing is said to be necessary for the end in two ways. First, as indispensable for the attainment of the end (ad esse simpliciter), and this is called physical necessityi, as in the case of food for the preservation of human life. Secondly, a thing is said to be necessary for the convenient attainment of the end (ad bene esse), as in the case of a horse for a long journey, for otherwise there would be great difficulty in attaining the end, though it would not be a physical impossibility.


  The difficulties placed at the beginning of the article by way of a statement of the question, are those which later on were proposed in another form by the positivists and the rationalists. These are: (1) that man must not seek to know those things that are above reason; so say the positive agnostics; (2) now a certain part of philosophy treats of God; so say several rationalists, who seek to reduce theology to philosophy, and they propose a merely natural interpretation of the mysteries of faith, as Spinoza and afterward Hegel did.


  In the body of the article there are two conclusions which may be briefly expressed as follows- (1) the divine revelation of supernatural truths is hvpothetically necessary, but it is so indispensably (simpliciter) or physically; (2) the revelation of certain natural truths that pertain to religion, was hypothetically necessary, conveniently so (ad bene esse) or morally speaking.


  First conclusion. This is proved in the body of the article according to St. Thomas’ usual way by beginning with the minor, which is as follows: It is necessary that the end first be made known to men who are to direct their actions to the end. But according to revelation men are ordained to a supernatural end. Therefore it is necessary that the supernatural end first be made known to men by divine revelation.


  It is evidently a question of hypothetical, but of indispensable (simpliciter) or of physical necessity, because nothing is willed unless it is foreknown. The middle term of the demonstration is: the foreknowledge of the end.


  In this argument the major is founded upon reason; the minor is revealed, for the Scripture says: “The eye hath not seen, 0 God, besides Thee, what things Thou hast prepared for them that wait for Thee.” (2) In like manner we read: “But to us God hath revealed them by His Spirit. For the Spirit searcheth all things, yea, the deep things of God.” (3) Hence the Vatican Council says that divine revelation is necessary “because God of His infinite goodness has ordained man to a supernatural end, to be a sharer of divine blessings which utterly exceed the intelligence of the human mind.” (4) This council likewise declared that the mysteries of faith transcend also the natural powers of the created intellect, which includes even the angelic.(5)


  The second conclusion concerns the moral necessity for the revelation of certain truths of the natural order that pertain to religion, such as the existence of God the Author of nature, His universal providence that extends even to the least detail, creation from nothing, the personal immortality of the human soul.


  St. Thomas gives the reason for this, namely, that otherwise few there aree who would come to know these truths and this only after a long time, and with a mixture of many errors. This reason is developed by St. Thomas in another of his works,(6) and solemn utterance was given to it in the Vatican Council in the following words: “It is to be ascribed to this divine revelation, that such truths amongs things divine as of themselves are not beyond human reason can, even in the present condition of mankind, be known by everyone with facility, with firm assurance, and with no mixture of error.”(7)


  We have the confirmation of this in the history of philosophy, since the Greeks, who were particularly apt at speculation, having spent a long time in this pursuit, did not succeed in acquiring a clear idea of creation from nothing, and they had more or less doubts about the universal scope of Providence and the personal immortality of the soul. In this we clearly sec how first of all revelation, even from the very opening words of Genesis in which it speaks of creation, emphatically confirms from on high the certain findings of philosophy, as evidently is the case in Christian philosophy. This latter surpasses the philosophy of the more profound Greek philosophers, Plato and Aristotle, especially in two respects, namely, as regards the unwavering certainty concerning the most free creation of all things from nothing and the personal immortality of the soul. Thus philosophical speculation directed by faith reaches much loftier heights among the great Christian philosophers.


  We have another confirmation of this from the history of modern philosophy, especially from the history of agnosticism, whether of the positivist or idealist type. A third confirmation is found in the history of religions, and of their fluctuating opinions about the great problems concerning God and the soul.


  It is not as yet scientific theology but sacred doctrine according as it abstracts from faith and theology that is the subject matter of the body of the first article. There is also a reference to faith inasmuch as faith and not theology is necessary for salvation. Theology as a science is not indeed necessary for any of the faithful, but for the Church collectively, at least according to the ordinary law, since the teaching Church must also make use of human means in the discharge of her office, having recourse to reason in defending what is of faith against the objections of the adversaries.


  In the reply to the second objection we find the first mention of theology as distinct from faith. This reply states that there is no reason why theology, guided by the higher light of divine revelation, may not teach those truths which philosophy already teaches us by means of the natural light of reason.


  The reason for this is that sciences are differentiated according to the various means through which knowledge is obtained. For it is not the material but the formal object that differentiates the sciences, according as the knowledge is obtained from a different source. Thus the astronomer and the geologist prove that the earth is round in different ways, the former by mathematics, the latter by physics. Thus the distinction between the sciences is the result of the different degrees of abstraction.


  Scotus, as Cajetan remarks, attacks this first article since he has a different conception of the distinction between human nature and grace. For Scotus, our soul is by its very nature positively ordained for the beatific vision,” the desire for which would be natural and innate, although the soul cannot attain to it without God’s help, to which it is not entitled, and which depends upon God’s most free sanction.(9) This theory of Scotus is in harmony with his teaching on being which, he says, applies univocally to God and creatures, and thus the infinite distance between the divine and human natures is not sufficiently safeguarded, as we shall see in question thirteen.


  The Vatican Council speaks according to the terminology of St. Thomas when it says: “The Catholic Church, with one consent, has also ever held, and does hold, that there is a twofold order of knowledge, distinct both in principle and in object; in principle, because our knowledge in the one is by natural reason and in the other by divine faith; in object, because, besides those things to which natural reason can attain, there are proposed to our belief in mysteries hidden in God which, unless divinely revealed, cannot cannot be known … For the divine mysteries by their own nature [it not say according to God’s free decree] so far transcend the created intelligence that, even when delivered by revelation and received by faith, they remain covered with a veil of faith itself, and shrouded in a certain degree of darkness.” (10)
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CHAPTER 1: SACRED DOCTRINE


  Second article: whether sacred doctrine is a science


  State of the question. From this title we see that it is now not merely a question of sacred doctrine in general according as it abstracts from faith and theology, but it is a question of theology as a science.


  The difficulty is that every science proceeds from principles directly known and evident, whereas sacred theology proceeds from principles of faith, which are obscure and not admitted by all.Moreover, science is not concerned with individual facts but with universal principles, whereas sacred doctrine treats of particulars, namely, of Christ, the apostles, the patriarchs, and the prophets.


  The reply of St. Thomas is this: sacred doctrine, that is, sacred theology is a science, but it is a science that is subordinated to a higher science possessed by God, and in a lesser degree by the blessed. It is proved to be a science in the counter-argument from the authority of St. Augustine who says: “to this science alone belongs that whereby saving faith is begotten, nourished, protected, and strengthened.”(12) In this descriptive definition obtained from the effects, the divers functions of theology are already to some extent distinguished, for, as theology is somewhat apologetic, by means of it saving faith is begotten; afterward, by the theological explanation of sacred doctrine, faith is nourished and is defended against those denying it, and it is strengthened since the various points of faith are so arranged as to constitute one body of doctrine, and, like the setting of precious stones in a diadem, its value becomes increasingly apparent by this orderly arrangement.


  Nevertheless the difficulty remains if we contend that theology is a science not only in the broad sense but in the strict sense; for science properly so called is certain knowledge of truth that is deduced by demonstration from true and certain principles. More over, the certitude of sciences has its foundation in the evidence of the principles, and, contrary to this, the principles of sacred theology are not evident.


  To solve this difficulty, St. Thomas establishes the second part of the conclusion: that theology is a science subordinated to th higher science of God and the blessed. It is proved as follows:


  A subordinate science proceeds from principles known by the light of a higher science, as the science of perspective (optics) proceeds from principles established by geometry. Now sacred theology proceeds from principles transmitted by God through revelation. Therefore sacred theology is a science subordinated to the science of God and the blessed. We say “of the blessed,” because they see God’s essence, although in a finite way, a point which we will discuss in question twelve.


  Thus in the reply to the first objection the difficulty presented at the beginning is solved. For the principles of any science are either in themselves sefl-evident - and thus a science is not subordinated - or else they are reducible to the conclusions of a higher science. Hence, too, the conclusions of a subordinated science are reduced to self-evident principles but through the intermediary a subordinating science.


  First corollary. The principles of a subordinated science can be known in two ways: either by faith and without evidence of reason or by higher science already acquired, and then there is evidence of reason.


  Thus the optician, if he is not a geometer, believes the principles transmitted by geometry, and then his optics is truly a subordinated science, but as yet imperfect. If afterward this optician becomes a geometer, then his optics will be not only a truly subordinated science, but a perfect one. Likewise, the musician believes the principles he receives from arithmetic, if he does not know arithmetic; but he can acquire this knowledge.


  In the same manner, the theologian who is still a wayfarer, believes the principles transmitted by God revealing and proposed by the Church; and thus his theology is truly a subordinated science, but as yet imperfect. But when this theologian afterward attains to the beatific vision or comes into possession of it, then he not only believes but sees the principles transmitted to him by God through the beatific vision, or in the Word, and he still can, outside the Word, make use of his discursive theology, which then is truly not only a subordinated science, but a perfect one. Thus with the attainment of the beatific vision faith is made void, but not theology. St. Thomas’ conclusion concerns sacred theology as it is in itself, and this can be in the theologian either as wayfarer, or as one of the blessed or possessors of God.


  Second corollary. The theologian, will have the same theological habit in heaven as he now has on earth; just as the optician does not lose his science of optics when he becomes a geometer. So Christ when on earth had acquired knowledge as well as the beatific vision.


  Third corollary. Therefore what is substantially a true science is sometimes imperfect under certain conditions. Thus in the theologian as wayfarer, theology is substantially a true science (and is neither an opinion nor faith), because its conclusions are reducible to evident principles. But if, in fact, the reduction does not result in actual evidence, this is not owing directly to the defect of this science but is, as it were, accidentally so, because of the defect in the person knowing, as in the case of the optician who would not know geometry. Hence the theology of the wayfarer is a true science, but it is imperfect as to its status.


  In other words, a science that is imperfect, not in itself but because it is in the initial stage of its development can still be called a science, because as such its conclusions are reducible to principles. The optician who is not a geometer has good grounds for thinking that his optics is a science and not merely an opinion.


  It must be observed that this distinction between the essence of a science and its state, is of almost similar application in many other problems, and there is a most certain foundation for this. In fact, one as yet merely a boy or even an infant is, as regards his nature, a true human being, but he is in an imperfect state. In like manner, the acquired moral virtues in a sinner can be true virtues, but they are in an imperfect state as regards their disposition. Thus the acquired virtue of true temperance differs from the temperance of the miser which has not as yet reached the perfect state of a virtue that is practically stabilized, but is still in the imperfect state of a fickle disposition.


  Likewise the Christian philosophy of St. Thomas does not differ specifically, as regards its formal object, from Aristotle’s philosophy; but the difference consists in this, that in Aristotle the habit was imperfect, whereas in St. Thomas it was perfect. Thus Aristotle did not succeed in acquiring a clear idea of creation from nothing, nor of providence that extends even to the least detail, nor was he fully convinced of the personal immortality of the soul. His philosophy never penetrated to such depths as this. In our days some would wish to relegate Christian philosophy to Christian apologetics, which is sacred theology functioning by an appeal to reason. To be sure, the Christian philosophy of St. Thomas did not differ specifically from the philosophy of Aristotle except in its circumstances, because it was fortified from on high by divine revelation as its guiding star; because of this positive fortification and the perfection resulting therefrom, it is called Christian.


  SOLUTION OF THE OBJECTIONS


  Durandus, Scotus, and Aureolus raised objections against the conclusion of St. Thomas. These objections are examined by Cajetan.


  First objection. According to Aureolus, since the theologian does not have evidence of the truth of the conclusions, theology is the science of consequences or of logical inferences, but not of the conclusions themselves, or of actual facts. In other words, it would be but a good application of logic to matters of faith.


  We reply with Cajctan that from this it follows that theology is a science in an imperfect state, but not that it is not a science. The theologian is not only a logician applying logic to matters of faith, but he must also be a metaphysician, and in addition to this a theologian in the strict sense of the term, treating not only of logical being, or merely of being purely as such, but of the mystery of God’s life.


  Second objection. A subordinating science states the reason why the principles of a subordinated science are true. But it does not give the reason why the principles of faith are true.


  Reply. Wayfarers do not see the reason for this; however there is such a reason. Thus there is a certain reason on account of which God is triune, for He is triune by reason of Himself. Likewise there is a certain reason for the free decree of the redemptive Incarnation.


  Third objection. The object of a subordinated science is distinct from that of a subordinating science, as optics with reference to geometry. But theology and the beatific vision have the same object. Cajetan (12) replies to this objection by the following distinction that theology has the same object as it is an entity, this I concede; as it is an object, this I deny; for the object of the beatific vision is God clearly seen, whereas the object of theology is God as revealed, abstracting both from clarity and obscurity. But if, moreover, a subordinating science has a limited object, such as geometry, then the object of the subordinated science, such as optics, is also distinct as an entity.


  This distinction between the object as an entity and the object as an object, is of great importance. Thus God, although He is most simple as an entity, is the object of several specifically distinct habits, namely, of the light of glory, of infused faith, of the gifts of understanding and wisdom, of sacred discursive theology (whether in the blessed or in wayfarers), and of natural theology. And these various habits remain specifically distinct by reason of their object, not as it is an entity, but as it is an object. Likewise man is the material object of various sciences, namely, of biology, psychology, metaphysics, and even theology.


  In reply to the second objection of this article, St. Thomas remarks why sacred theology can treat of individual facts, although science treats of universals. In truth, it treats of these things, namely, the deeds performed by Abraham, Isaac, and Jacob, not as constituting the principal object but as they are examples, and to establish the authority of those through whom the divine revelation came down to us. But when it treats of Christ, it considers in Him what the redemptive Incarnation is, just as physics or astronomy treats of the sun, considering its influence in the solar system.


  First doubt. For true theology is it enough for one to have a knowledge of supernatural things, not through infused faith but faith acquired by human efforts, such as the formal heretic has? In other words, is infused faith necessary for theology so that the loss of infused faith through heresy would mean the loss of theology?


  Vasquuez replies that acquired faith suffices for theology: (1) because theology survives in the heretical theologian; (2) because theology is a naturally acquired habit and therefore does not necessarily depend upon any infused habit. It suffices that the principles of faith be believed by whatever kind of faith.


  John of St. Thomas, on the contrary, justly replies that the opposite opinion must by all means be held; and he says that it is the one commonly held among theologians, especially the Thomists. This we deduce from the text of St. Thomas who, when comparing the certitude of theological science with other sciences, says “whereas this derives its certitude from the light of the divine knowledge, which cannot be misled”; (13) and he shows that is divine revelation which gives to theology its formal aspect.(14)


  Now the acquired faith of the formal heretic is uncertain, cause he believes by an act of his own judgment and will those truths which he approves of, and rejects others that have been revealed, thus rejecting the formal motive of infused faith, which is the authority of God revealing as regards all revealed truths. Those which he retains are believed on grounds of human reason. Hence the faith of the formal heretic is some kind of opinion from which certainty of conclusions cannot be deduced.(15)


  Hence many ideas concerning matters of faith survive indeed materially in the theologiann who becomes a formal heretic, there is no longer the formal connection between these ideas, and in the conclusions deduced the word “is” implies an affirmation that is merely an opinion and not a certainty. Hence nothing is left but the corpse, as it were, of theological science in such a person. For science is a habit or simple quality together with subordination of ideas. But this simple quality is specified by the formal object, which in this case is God as made known to us by virtual revelation. Hence, when divine revelation is rejected by formal heresy, this simple quality or theological habit no longer remains but in its place we have only ideas that are precariously connected under the dominance of a fickle opinion which is the result of heretic’s own judgment and volitional act. Thus the human body when the soul has departed, is no longer truly a human body; lacking what formally connects the various parts, it is but a corpse in the process of corruption or disintegration. The habit of sacred theology implies the presence of a theological bent of mind, and this the heretic, such as Luther or Calvin, no longer possesses.


  In reply to Vasquez, it must be said that theology, since it is acquired and not infused, is formally natural, though radically it is supernatural, in that it has its root in infused faith, as we shall state later on. Nor can anyone be said to have acquired a subordinated science who is not certain of having acquired a subordinating science; nor can such a science be acquired by one who accepts from a subordinating science what he approves of and nothing else, as in the case of the optician who would accept from geometry only those things which he approved of; for he would be accepting these things not on scientific but aesthetic grounds.
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CHAPTER 1: SACRED DOCTRINE


  Third article: whether sacred doctrine is one science


  State of the question. The question is whether it is one science reduced to its ultimate species, or whether it is divided into several sciences, just as there are several mathematical sciences, namely, geometry, arithmetic, and several philosophical sciences, as logic, natural philosophy, metaphysics, and ethics.


  The difficulty is, as stated in the beginning of the article, that sacred theology treats not only of God, but also of created beings, namely, of angels, of man, or irrational creatures, as also of the morality of human acts. But these various subjects pertain to different philosophical sciences, namely, metaphysics and ethics. Hence it seems that dogmatic theology, which treats especially of God, is a science distinct from moral theology, which is concerned with the morality of human acts. Thus there seem to be several theological sciences, as, among the Scholastics, Vasquez thought subsequent to the time of such nominalists as Durandus and Gabriel Biel.


  The answer of St. Thomas is that sacred doctrine is one science. This indeed is what its name, “sacred theology,” implies, for it is singular and not plural in form.


  The conclusion is proved as follows: The unity of a faculty or habit is gauged by the unity of the formal aspect of its object; but sacred theology considers all things according as they are knowable by revelation; therefore sacred theology is one science reduced to its ultimate species.


  The major is philosophically certain. Thus sight is specified by the colored object perceived by the light of the sensitive faculty, logic by being that is a creation of the mind, natural philosophy by mobile being perceived by the light of reason according to the first degree of abstraction, mathematics by quantitative being according to the second degree of abstraction, metaphysics by being as such perceived by the light of reason according to the third degree of abstraction, namely, as removed from all that is material, and ethics is specified by human acts.


  The minor. But sacred theology considers everything as it is knowable by revelation. It thus includes all that is formally revealed and believed as of faith, and likewise all that is virtually revealed, which means all that can be deduced from revealed principles. These virtually revealed truths can be said to be, as stated in the body of this article, potentially revealed. They are known by the light not of formal but of virtual revelation. What is formally revealed is the formal motive of faith. But virtual revelation is the light or formal motive why we assent to theological conclusions.


  Therefore everything that is considered in theology, namely, God, creatures, morality of human acts come under the one formal aspect of the object, according as they are considered as included within the scope of virtual revelation, which is the objectum formale quo of sacred theology.(37)


  1) This conclusion receives its confirmation from the reply to the first objection, which is as follows: “Sacred doctrine does not treat of God and creatures equally, but of God primarily; and of creatures only so far as they are referable to God as their beginning or end. Hence the unity of this science is not impaired.”


  This reply is concerned with the objectum formale quod (38) of sacred theology. This will be more explicitly determined in the seventh article in which the question will be taken up of the proper and formal subject of this science. But even from its nominal definition theology is evidently concerned principally with God and only secondarily with those things that proceed from God, namely, creatures, and the movement of the rational creature toward God. Thus the unity of the science is not impaired. And how this unity of sacred theology depends upon both formal objects, namely, quo and quod, will be more clearly seen from the explanation of the seventh article. For theology treats of God under the aspect of Deity, in so far as this comes within the scope of virtual revelation. Thus it is distinct from metaphysics, which treats of being as such, and of God as included in the notion of being, in so far as He is known by the light of natural reason.


  It is, however, the common teaching in philosophy that the sciences derive their species and unity from the unity of both formal objects quo and quod. Thus the difference between physics, mathematics, and metaphysics consists in this, that physics treats of mobile being according to the first degree of abstraction; mathematics, of being according to the second degree of abstraction; metaphysics, of being as such according to the third degree of abstraction. Thus any science is specified by its object, not as this latter is an entity, but as it is formally an object, such being the means or precise reason why it can be known.


  2) This conclusion is furthermore confirmed by the reply to the second objection, in which it is shown that although there are different philosophical sciences, yet theological science is specifically one. The reason is that the higher science considers its object in its more universal aspect, just as the common sense, which is the lowest of the internal senses and in which the five objects of the external senses are united, attains the visible, the audible, the tangible, and other objects according to the more common notion of the sensible.


  So these things discussed by philosophical sciences, namely,by natural philosophy, metaphysics, and ethics, sacred theology can consider under one aspect, inasmuch as they are capable of being divinely revealed, or are virtually revealed, and according as all these are directed to God, as being the principle whom they manifest and the end to whom they tend.


  We shall see in the sixth and seventh articles that God in His intimate life can be known only by divine revelation, and this applies equally to those things that participate in God’s intimate life, such as grace, the infused virtues, and the gifts. So we shall see that the formal object quod and the formal object quo in theology are interchangeable, as in the other sciences. The Deity and the divine light are interchangeable, just as being as such and the light of reason in the third degree of abstraction are, just as mathematical quantity and the light of reason in the second degree of abstraction are, just as the colored object and sense perception are.


  First corollary. Positive theology and speculative theology are not two sciences, but they are, so to speak, the inductive and deductive parts of the same science. For positive theology brings together the revealed truths by the inductive method from Holy Scripture and tradition. After this, speculative theology takes up the analysis of the concepts of these truths, defending them against opponents by arguments drawn from the analogy of things known by the natural power of reason, and it deduces conclusions that are virtually contained in them.


  Second corollary. Positive theology, since it is truly a part of theology, reaches its conclusions under the guidance of the light of revelation, and thus it is distinct from history; but it makes use of history, just as speculative theology makes use of metaphysics.


  Third corollary. Specialization is a more difficult process in theology than the other sciences, and this because of its unity. The relationship between moral theology and grace, the infused virtues, the gifts, merit and demerit cannot be fully perceived without a profound knowledge of what dogmatic theology teaches about God’s love for us, the divine motion, redemption and its application to us. Hence specialization in theology sometimes leads to a too material and superficial knowledge, which no longer penetrates to the very vitals of this corporate doctrine.


  Sometimes specialists in this or that branch of theology have an insufficient knowledge of theology in general, and therefore of those things that are fundamental in theology, so that the branch in which they specialize, for instance, ascetic or mystic theology, is not properly understood by them. Doctors, too, must not be ignorant of the general principles of medical science, otherwise their knowledge of that in which they particularly specialize is deficient.


  It is evident from St. Thomas’ reply to the second objection that sacred theology, even when discussing man and the morality of his acts, examines in them what is strictly divine, what can be known only by the light of virtual revelation, and what is related to God as such, that is, to His intimate life. In this we see the sublimity of theology since it considers what is divine in all things by means of the divine light, namely, the various participations of God’s intimate life - grace, the virtues, the gifts, their acts, the modalities of these acts, these being meritorious and their opposites demeritorious, in that contraries are governed by the same law.


  Just as in the preaching about Christ no distinction is drawn between tween the dogmatic and the moral parts, but the kingdom of God is spoken of, or God’s life as it is in itself and as it is participated in by us, so sacred theology does not consist of two specifically distinct sciences, dogma and moral but is only one scientific habit which treats of God as knowable by revelation and of those things that refer to God. Therefore St. Thomas says at the end of the reply to the second objection: “So that in this way sacred doctrine bears, as it were, the stamp of the divine science which is one and simple yet extends to everything.” Hence dogmatic theology and moral theology are but branches of the same science, and this applies more so to soteriology, mariology, asceticism, and mysticism.


  Fourth corollary. In the human sciences, metaphysics bears a certain relation to theology since it treats of being as such, that is, it treats of supreme generalities and higher principles. Thus it is one and yet it discusses all things from a higher point of view, accord ing as they are reduced to being and to the first principles of being.


  Sacred theology considers all things from a higher plane according as these are directed to God, and in this it is guided by divine light. Hence the unity of this science is perfect, and it thus disposes one for the contemplation enjoyed by the blessed, which is a still more simplified process.
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  Footnotes


  37. By the objectum formale quo, or the formal aspect under which or by means of which of any science, is meant in scholastic language, the light inherent in the first principles of such a science by which one is able to reach the conclusions pertaining strictly to such a science. It means the objective evidence of the conclusions borrowed from the first principles of such a science. In other words it is the objective evidence by which the conclusions of such a science are made known clearly to all. (Tr.)


  38. A few words of explanation may again be of help to those not well versed in scholastic terminology. There is a distinction between the material and the formal object as such (objectum formale quod) of any science. By the material object are meant the realities or entities which constitute the subject matter of that science. The particular point of view from which the subject is discussed constitutes the formal object of that science. An example will help to make this clearer. Thus the extension or extended quantity of cosmic bodies constitutes the material object of geometry. The measure of this continuous extension constitutes its formal object (objectum formale quod); for it is the measure of the dimensions of these bodies which is particularly enunciated and considered in the theorems of geometry. Finally, the axiomatic principles of geometry are the source of light by which the theorems are made evident. These are called by the Scholastics the objectum formale quo or the ratio formalis sub qua of geometry. For these principles constitute formally or actually the object by which, or formally the reason by which, the theorems and conclusions of geometry are made evident. Yet it must be carefully noted that the objectum formale quo is what truly and adequately specifies a science, and not its objectum formale quod, for this latter may, sometimes be the same in different sciences. Thus the measure of extended bodies (objectum formale quod) is what is formally considered both by geometry and hydrostatics, but the method of approach in each (objectum formale quo) is different. (Tr.)




  
CHAPTER 1: SACRED DOCTRINE


  Fourth article: whether sacred doctrine is a practical science


  State of the question. It seems that sacred doctrine is a practical science, because its purpose is the regulation of action, name direction in the Christian life; and it explains both the Old Law and the New Law, which direct human acts. It is to be noted that according to Scotus, who wrote very extensively on this subject, theology is a practical science because its proper end is action, especially the love of God and one’s neighbor, since the whole law and the prophets depend upon these two precepts. Scotus inclines to this view because he thinks that the will is a higher faculty than the intellect, and that all knowledge, even the beatific vision ordained to love, as disposing one for a perfection of a higher order.


  It must also be noted that we already detect this practical tendency in the writings of the Master of the Sentences, who divided his work, as to the acts of the will, into enjoyment and use, in the following manner: 1) The things to be enjoyed are the Father, the Son, and the Holy Ghost.


  2) The things to be made use of for the attainment of eternal happiness are the world and created things.


  3) The things to be enjoyed and made use of are the humanity of Christ, the angels, and the saints.


  St. Bonaventure said (39) that sacred theology is an affective science, since it is intermediary between speculative theology and practical theology, because contemplation and the performance of good constitute the end in view. St. Albert the Great expresses a similar view at the beginning of his Summa. In his opinion sacred theology is an affective study since it is directed to God’s love. The nominalists along with Durandus admit that theology consists of two sciences, one of which is speculative and the other practical.


  St. Thomas’ reply is that sacred doctrine, being one, is both, eminently speculative and practical, but it is speculative rather than practical.


  1i) It is proved in the counterargument from the nominal definition of theology, because it is chiefly concerned with God, who does not come within the scope of things operable, but who is the Being to whom our intentions and actions must be directed.


  2) The first part of the conclusion is proved from the intrinsic end of this science in the body of the article as follows: A science which considers things speculative and practical from the same formal point of view, is eminently speculative and practical; but sacred theology considers all things speculative and practical as virtually revealed and directed to God, the first truth and last end; therefore sacred theology is eminently speculative and practical.


  The term eminently is taken in the sense of formal eminence and not merely of virtual eminence. This means that, just as the absolutely simple perfections are contained in God formally and eminently (which is more than virtually), just as the human soul is formally and eminently sensitive and vegetative, so also, as we will state farther on, infused faith is eminently speculative and practical, since it is concerned with mysteries to be believed, the precepts, and the counsels.(40) In various passages St. Thomas says that the same applies to the gifts of understanding and wisdom.(41)


  3) The second part of the conclusion is proved in the body of the article as follows: Sacred theology is more speculative than practical, because, as its name implies, it is more concerned with God than with human acts. God, however, is the object of speculation and contemplation, but does not come within the scope of things operable, as in the case of ethics that is concerned with things capable of being done, and of the arts that are concerned with things capable of being made. Thus St. Thomas distinguishes better than St. Bonaventure does between theology, which is acquired by human effort, and infused contemplation. This latter is truly an affective and quasi-experimental knowledge that proceeds from the gift of wisdom.(42)


  But although theology, which is acquired by human effort, and the gift of wisdom are specifically distinct, yet they are most fittingly united, and this point is clearly exemplified in the great doctors of the Church, as in St. Augustine, St. Thomas, St. Bonaventure, St. Albert, and others. In fact, the Church never declares any servant of God a doctor of the Church unless he has first been not only beatified but also canonized. This means that he must first have been of eminent sanctity, and hence that the gift of wisdom, and acquired knowledge are each possessed in a high degree.


  Concerning the doctrine of this article, it is important to note here that Scotus denies the possibility of one and the same science being both eminently speculative and practical. To this Cajetan (43) replies that the practical and the speculative are not essential differences of a science, as it is a science, but as it is finite. The divisions we find in things of the lower order, for instance, in the philosophical sciences, are found united in those of the higher order, as in the case of faith and the gifts of understanding an wisdom. Gonet, too, ably defends the doctrine of this article by considering the loftiness of both formal objects quod and quo of sacred theology. For the formal object quod of theology is not on something speculative, such as being inasmuch as being, nor is something merely operable, such as human actions about which ethics is concerned, but its object is God considered under the aspect of the Deity, who is the first speculative truth and the last end to be attained and the first rule of our life.


  Likewise, the formal object quo or light of sacred theology is virtual revelation, but it is virtual revelation that has its foundation in both speculative and practical knowledge. Thus formal revelation is the formal motive of faith, which is both speculative or contemplative, and practical according as it is concerned with the belief of mysteries or the fulfillment of precepts. The formal objects quod and quo, however, are correlatives, in that the latter is the searchlight enabling one to know the former.


  Objection. If theology were both speculative and practical, then many of its acts would be both speculative and practical, because of the formal aspect of this science. But this is false; for there are in theology merely speculative conclusions, such as the four relations in the divine Persons, and there are conclusions that are merely practical, such as a particular act to be avoided.


  We reply to this by denying the major. Although it is true to say that the rational soul is eminently and formally both vegetative and sensitive, yet it does not follow that its every act must be both vegetative and sensitive. So also each and every act of any science does not extend to everything included in this science. It is not necessary that each and every act totally and adequately share in the formal aspect of a science. Although this latter is formally indivisible, nevertheless it is virtually multiple.


  Hence some theologians, such as St. Thomas, excel in dogmatic theology, whereas others, such as St. Alphonsus Liguori, are conspicuous for their knowledge of moral theology. In like manner, although the gift of wisdom is formally and eminently both speculative and practical, some saints, such as St. John of the Cross, are prominent in contemplation; others, however, such as St. Vincent de Paul, distinguish themselves by the wisdom of their direction in works of mercy. In the two saints just mentioned we see the gift of wisdom operating in a high degree; but in the former it manifests itself more in contemplation, whereas in the latter it concentrates rather on those things that pertain to the active life. In the former it is like a searchlight, but in the latter it is like a glow in the heavens that illuminates all things from on high.


  From this article as also from the preceding we see that the unity of sacred theology is of a higher order, since it is, as it were, a participation in the science of God and the blessed, a subordinate science, as it were, to this latter science or rather to this higher vision.
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  Footnotes


  39. In Proem. I Sent., q.3.


  40. This distinction between formal and virtual eminence is of great importance. First of all, it must be observed that when we say a being contains some perfection eminently, this means that the being in question contains the perfection in a nobler way than it is contained in any being of a lower order. Thus sensation in man is nobler or more refined than in the irrational animals. But when a perfection is contained in a being formally and eminently, this means the perfection denoted by the concept is contained actually in such a being, though in a nobler manner. Thus human wisdom is contained formally and eminently in the natural wisdom of the angels. When a being possesses the active power that renders it capable of producing a perfection found in other beings, then this perfection is said to be contained in such a being virtually and eminently. Thus local motion is contained virtually and eminently in the human soul, because through the will it commands the motion of hands or feet. (Tr.)


  41. Summa theol., IIa IIae, q.4, a.2; q.8, a.3; q.9, a.3; q.45, a.3.


  42. Ibid., q.45, a. 1, 2.


  43. Com. in Iam, q. 1, a.4, no, 3.




  
CHAPTER 1: SACRED DOCTRINE


  Fifth article: whether sacred doctrine is nobler that the other sciences


  State of the question. Our contention so far is that sacred theology is a true science, and indeed one as such eminently speculative and practical. It is one and the same aspect in these three conclusions, namely, that sacred theology proceeds from principles that have been revealed by the higher science of God, a science that is not only most certain but also absolutely one and eminently speculative and practical. Our discussion now centers upon the nobility or excellence of sacred theology with reference to the other sciences, namely, as to the certitude and sublimity of the object.


  The difficulty about sacred theology is that it proceeds from principles that are not evident and that are doubted by some. Thus it seems to be inferior to the mathematical sciences. Moreover, theology draws upon the philosophical sciences. Therefore it seems to be inferior to them. St. Thomas accepted several principles from Aristotle.


  St. Thomas replies to this, however, as follows: sacred theology transcends all other sciences both speculative and practical. He proves this:


  1) By the argument from tradition, in which philosophy and the other human sciences are said to be handmaids of sacred doctrine. He also quotes the following text of Sacred Scripture in support of his doctrine: “Wisdom hath built herself a house … and hath sent her maids to invite to the tower, and to the walls of the city.” (44) The Supreme Pontiffs have often drawn attention to the dignity of sacred theology.(45)


  2) In the argumentative part of the article this twofold aspect of the conclusion is taken up in turn and proved theologically. Among the speculative sciences it is because of the certitude and dignity of the subject matter that one is nobler than the other. Now sacred theology excels the other speculative sciences in both respects. Therefore it is nobler than the others.


  The major is evident; for dignity is thus considered from both the objective and the subjective points of view. The minor is no less certain; for sacred theology derives its certitude not from the light of reason but from the light of the divine knowledge, from principles believed by divine faith. But faith in itself is more certain than all the sciences on account of the authority of God revealing.(46) The object of theology has reference to those things which by reason of their loftiness transcend both human reason and the angelic intellect.


  Likewise, sacred theology is nobler than ethics and all the practical sciences, because it ordains and directs to a higher end, namely, to the ultimate supernatural end, which is eternal life. Since this latter is essentially supernatural, it surpasses the future life about which the nobler minded among the ancient philosophers spoke.


  The argumentative part of the article presents no difficulty about what is meant. The formal aspect is clearly set forth, and is the same as in the preceding articles, namely, that sacred theology proceeds under the guidance of the divine light, and treats of the loftiest object that is both the supreme truth and the ultimate end.


  There remains but the difficulty presented in the first objection, namely, that sacred theology, since it argues from principles that are not evident to reason, seems to be less certain than metaphysics, mathematics, and physics.


  In the reply to the first objection it is stated that sacred theology is more certain than the other sciences in itself, but not to us. It is more certain in itself on account of its formal motive being higher, for this is virtual divine revelation. It is, however, less certain to us on account of the weakness of our intelligence, “which confronted by the light of those things more intelligible in themselves is as dazzled as the owl is by the light of the sun.” (47) Yet, as Aristotle says, “the slightest knowledge that may be obtained of the highest things is more desirable than the most certain knowledge obtained of lesser things.” (48) Why is this? It is for the reason since knowledge is specified by its object, its worth is estimated more from the object known than from the way in which it is known. Thus the argument of the fittingness about the possibility of the Trinity is of a higher order than the rigorous demonstration of any property of the triangle.


  Concerning the distinction made in this reply to the first objection between what is more certain in itself and not to us, and between what is more certain to us and not in itself, we must recall what Aristotle says on several occasions in his Metaphysics, namely, that those things which are more intelligible in themselves, as God, the pure Act, His immutable eternity, are less intelligible to us because they are most remote from the senses; for our human knowledge originates from the senses. On the contrary, motion and time, which are to us more intelligible than immobile eternity, are less intelligible in themselves. Eternity is most lucid in itself, for it is the measure of the subsistent Intelligence or of the pure Act, who is pure intellection.


  First doubt. Does the greater degree of objective certainty though not of subjective certainty enjoyed by sacred theology over the other sciences apply to this same theology as possessed by us as wayfarers? We answer in the affirmative to this with the Thomists.(49)


  Proof. It is repugnant for a formal cause to inform a subject and not give it its formal effect. Thus infused faith by the very fact that it is received in our intellect, notwithstanding the obscurity of the mysteries, imparts to our intellect a firmness or a greater certainty than that enjoyed by any natural science. St. Augustine says: “It would be easier for me to doubt that I am living than to doubt what I have heard (from God) to be true.” (50) What indeed Christ says, “Heaven and earth shall pass away; but My word shall not pass away,”( 51) is therefore most firmly to be held as true. Hence St. Paul says: “But though we, or an angel from heaven preach a gospel to you besides that which we have preached to you, let him be anathema.” (52) Hence, according to the teaching of St. Thomas,(53) infused faith, not only as it is in itself, and as if it were in the air, external to us, but as it is in us, is more certain than the first principles of reason, because its formal motive, namely, the authority of God revealing, surpasses in validity the evidence of reason, or the power of the light of reason. But sacred theology, since its motive is virtual revelation, though it is inferior to faith, shares in this certitude of faith which we truly possess.


  Nevertheless faith and theology are less certain to us because an obscure object but partially dispels the doubt arising in our mind, but imperfectly corresponds to the connatural mode of knowing by our intellect. (54) St. Thomas says: “Certitude can be looked at in two ways. First, on the part of its cause (in itself); and thus a thing which has a more certain cause, is itself more certain. In this way faith is more certain than those three virtues (i.e., all natural knowledge); because it is founded on the divine truth, whereas the aforesaid three virtues are based on human reason. Secondly, certitude may be considered on the part of the subject (for us), and thus the more a man’s intellect lays hold of a thing, the more certain it is. In this way faith is less certain” than the evidence of natural knowledge, because our intellect does not so connaturally and fully attain an obscure as an evident object. Obscure objects do not give us that pleasure and fruition which evident ones do. But St. Thomas goes on to say: “Each thing is judged simply with regard to its cause, but relatively with respect to a disposition on the part of the subject; hence faith is more certain simply, while the others are more certain relatively, i.e., for us.” (55) But theology, since the source from which it argues is infused faith, shares in the certitude of faith.


  So “we have this treasure (of faith) in earthen vessels,” (56) but we have it. It is in us. This means that faith and also theology are more certain in themselves and in us than any natural knowledge whatever, although they are not so to us. Hence, if doubts suddenly arise on account of the obscurity of the object, these are merely subjective, resulting from the weakness of our intellect, but not from the formal motive of the habits of either faith or theology.


  In this matter we must therefore take care to distinguish between the two expressions in us and to us. We have an example of this in the principle of finality. That every agent acts for an end is more certain in itself and in us than the objective existence of colors. Yet this existence of colors is to us (at least for many, for the majority of mankind) more certain than the principle of finality. All see colors by the sense of sight, but all do not perceive intellectually the absolute necessity and universality of the principle of finality. So, in like manner, faith in the Trinity is more certain in itself and in us than the existence of colors, but it is less certain to us. The reason is that the Trinity is the object most removed from the senses, from which our knowledge originates.


  On the contrary, some cling most tenaciously to improbable opinions, for example, to political opinions. The formal heretic persists obstinately in his error, which is not in itself anything certain but is something stubbornly inhering in this badly disposed subject. Some do not firmly assent to truths that in themselves are most certain, and others cling most tenaciously either to the poorest of opinions, or to errors. Thus it is quite clear that there is a distinction between what is certain in itself and what is certain for us. Therefore sacred theology is nobler than all the other sciences. It is so objectively because of the dignity of the object, and subjectively because of the greater certitude accruing to it from the divine light.
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  44. Prov. 9: 1-3.


  45. Cf. Syllabus of Pius IX, props. 8, 9, 11, 12, against semirationalism. Also especially Leo XIII in his encyclical Aeterni Patris.


  46. Summa theol., IIa IIae, q.4, a.8.


  47. Cf. Aristotle’s Metaphysics, Bk. II, chap. 1.


  48. Cf.. De animalibus, Bk. I, chap. 5.


  49. Cf. Gonet, Clypeus theol. thomist., I, commentary on this article.


  50. Confessions, Bk. VII, chap. 10.


  51. Mark 13: 31.


  52. Gal. 1: 8.


  53. Summa theol., IIa IIae, q.4, a.8.


  54. Consult the commentaries of Cajetan, John of St. Thomas, and Gonet.


  55. Summa theol., IIa Ilae, q.4, a.8.


  56. II Cor. 4: 7.




  
CHAPTER 1: SACRED DOCTRINE


  Sixth article: whether sacred theology is the same as wisdom


  State of the question. We have seen that sacred theology is a science subordinated to the science possessed by God, that it is eminently speculative and practical. The question is whether it is worthy of the name of wisdom, as is the case with metaphysics or first philosophy among the sciences of the natural order.


  The difficulty is that: (I) sacred theology borrows its principle from a higher science, and therefore is subordinate to this science whereas “it is for the wise man to direct,” (62) and not to be directed (2) sacred theology does not prove or defend from on high the principles of the other sciences, as metaphysics, which treats of being, does by defending the principles invoked by the other sciences; (3) sacred theology does not seem to be supernatural wisdom, because this latter is infused, and is not acquired by human effort.


  The reply, however, to this is that sacred theology is wisdom above all other human wisdom. Sacred doctrine is often called wisdom in Holy Scripture(63) St. Paul, comparing God’s wisdom with the wisdom of this world, says: “Howbeit we speak wisdom among the perfect: yet not the wisdom of this world, neither of the princes of this world that come to naught. But we speak the wisdom of God in a mystery, a wisdom which is hidden… . For the Spirit searcheth all things, yea, the deep things of God.” (64) St. Paul speaks in this text, indeed, of revealed sacred doctrine, of faith illuminated by the gifts of the Holy Ghost. But sacred theology, which is acquired by human effort, proceeds from this faith, and thus it participates in the perfection of wisdom.


  In the body of the article St. Thomas has recourse to the philosophical notion of wisdom as determined by Aristotle (65) who shows that metaphysics is not only a science, but wisdom, or the, highest of the sciences, because it is the knowledge of thingss acquired not only through their causes, but through the highest of causes. St. Thomas retains this notion of wisdom in the present article and in other parts of the Summa.(66)


  The doctrine of the article is briefly expressed as follows; Wisdom is the knowledge of things through their highest cause. But sacred theology essentially treats of God, the highest cause, also so far as He is known to Himself alone and to others by revelation. Therefore sacred theology is first of all wisdom, and more so than metaphysics.


  The major is the very definition of wisdom established by Aristotles(67) In this article St. Thomas briefly shows the validity of this real definition, beginning with the nominal. For, according to the nominal definition, wisdom is something of eminence in the cognitive order; thus we have the common saying that it is for the wise man to direct and judge. But a scientific judgment about a thing is obtained through its causes, inquiring what the thing is in itself, what are its efficient and final causes. The highest judgment is therefore obtained through the highest of causes. Thus wisdom surpasses the sciences, since science pure and simple is knowledge through proximate causes but wisdom is knowledge through the highest of causes. Thus metaphysics treats of being as such through its highest causes, and it therefore does not reach perfection unless it acquires a definite idea of creation or of the production of the totality of finite being from nothing, and of the end of creation, which is the manifestation of God’s goodness. Aristotle did not acquire this definite idea that can be known by the natural power of reason, and which, moreover, is equivalently expressed in the first words of the Bible: “In the beginning God created heaven and earth.” (68)


  The nominal definition of sacred theology and the preceding remarks establish the evidence of the minor. For theology is the knowledge of God derived from revelation. Hence “it essentially treats of God viewed as the highest cause,” (69) and not only as He is the cause of the being as such of created things, but as He is the cause of grace and glory, that is, as He is the Author of salvation. The reason is that it treats of God not only so far as He can be known naturally from creatures, but also so far as He is known to Himself alone and made known to others through revelation.


  In other words, sacred theology not only treats of God as He is the first Being, the self-subsisting Being, and the cause of beings as such, but it treats of God in His intimate life or under the aspect of the Deity. This is what St. Paul said: “But to us God hath revealed them by His Spirit. For the Spirit searcheth all things, yea, the deep things of God,” (70) or God’s intimate life. That is, the object expressed in this utterance is God under the aspect of the Deity, because the Deity contains formally and eminently all absolutely simple perfections such as being, unity, truth, goodness …, in which creatures are naturally capable of participation; whereas the Deity is not capable of participation except by grace, which makes us “partakers of the divine nature.” (71) Thus the Deity in a certain manner transcends being and the one, since it contains all these perfections formally and eminently in its higher eminence. It contains them more so than whiteness contains the seven colors of the rainbow, which are included in it not formally and eminently but only virtually and eminently.(72)


  Hence sacred theology is especially wisdom because it treats essentially of God, the highest cause, in His intimate life. Nevertheless theology, especially that of the wayfarer, does not attain to a quiddative knowledge of God as He is in Himself; it does not see the Deity, but reaches this in the midst of faith, especially when it discusses the mystery of the Trinity. Thus sacred theology can from on high judge of all created things and of human life, namely, through the highest cause of being and of grace, and through the ultimate end not only natural but also supernatural.


  In the reply to the first objection it is stated that sacred theology derives its principles not from any human knowledge but from the divine science, and thus it remains wisdom. Its principles are especially the fourteen articles of faith from which also the other articles of faith can be deduced.


  First doubt. How does sacred theology judge of other sciences? In his reply to the second objection St. Thomas says that:


  1) “Theology is not concerned with proving the principles ofother sciences,” because its proper sphere of action extends to what has been supernaturally revealed, and the principles of the natural sciences are either directly known or are proved in a subalternating science, as geometry proves the principles of optics. In like manner metaphysics defends the first principles of reason.


  2) Sacred theology judges, however, of the other sciences, and this in two ways. It judges negatively because “whatever is found in other sciences contrary to any truth of this science must be condemned as false.” Thus many hypotheses that have not been scientifically proved, from the very fact that they are contrary to divine rcvelation are repudiated by theology. But it positively approves of a certain proposition of metaphysics or of natural philosophy or of ethics, according as it is otherwise revealed, or at least is in conformity with revelation. Thus it approves of propositions about the immortality of the soul or the foundation of moral obligation or the distinction between virtuous, pleasant, and useful good.


  Corollary. Thus the legitimate and relative autonomy of the natural sciences is preserved intact according as they proceed from their own naturally known principles and make use of their own method, as the Vatican Council states.(73) But they cannot affirm as scientific certainty what is contrary to revealed truth, because truth does not contradict itself.(74) Hence the rationalist assertion of the absolute autonomy of reason was condemned by the Vatican Council in the following words: “If anyone shall say that human wisdom is so independent that faith cannot be enjoined upon it by God, let him be anathema.” (75)


  Thus there are several declarations of the Church about the benefits of revelation. By means of it reason is freed from error, enlightened and confirmed in truth .(76) It upholds the certainty and purity of natural knowledge; (77) it is the infallible guide of philosophy,(78) and its indispensable norm;(79) not only the philosopher but even philosophy is subject to its teaching authority.(80) In the Syllabus of Pius IX the following proposition is condemned against moderate rationalism: “As the philosopher is one thing, and philosophy another, so it is the right and duty of the philosopher to subject himself to the authority which he shall have proved to be true; but philosophy neither can nor ought to submit to any such authority.” (81) This is practically the same assertion as that condemned as heretical by the Vatican Council, which reads: “Human reason is so independent that faith cannot be enjoined upon it by God.” (82) This latter assertion is tantamount to saying that the formal motive of a philosophical admission does not come within the scope of the formal motive of infused faith, namely, the authority of God revealing, and thus in the final analysis the certitude of infused faith would rest not only materially and extrinsically but even formally and intrinsically upon the natural evidence of the signs of revelation. Thus human reason would remain the supreme judge of truth and falsehood. This was the semi-rationalist error of Gunther, Hermes, and the Modernists.


  Second doubt. How does theological wisdom differ from the gift of wisdom? St. Thomas answers this question in his reply to the third objection of this article, and more explicitly when he discusses the gift of wisdom .(83) Theological wisdom which is acquired by human effort guided by the light of divine revelation, judges according to the perfect use of reason, namely, by analyzing the concepts of the principles of faith or of the enunciation of the mysteries, and by deducing the conclusions contained in these principles. Contrary to this, the infused gift of wisdom, under the special inspiration of the Holy Ghost, transcending the discursive method, jiudges of divine things by way of an inclination or connaturalness for them, and it has its foundation in charity. This connaturalness arising from charity, is a loving sympathy, and by means of this quality the revealed mysteries manifest themselves not only as true, as revealed by God, but as most good since they admirably correspond to our higher aspirations.


  So also in the natural order, there are two ways of judging, for instance, in questions of morality. It is accomplished either by way of scientific knowledge, as he judges who is well versed in moral science even though he is not virtuous; or it is accomplished by way of an inclination, as he who is virtuous, who is chaste, for instance, even though he has no knowledge of moral science, judges well of those things that pertain to chastity, because these are in conformity with his virtuous inclination. According to each one’s inclination or affection, so does he see the fitness of the end, said Aristotle. Wherefore the prudent judgment is said to be practically true by reason of its conformity with a right appetite, that is, with an upright intention, even though it is speculatively false because of an involuntary error.(84) Thus prudence presupposes all the moral virtues, and without it they cannot be virtues. In like manner, knowledge that is the fruit of the gift of wisdom, presupposes charity, whereas acquired theology remains in a theologian who is in a state of mortal sin.


  The reply to the third objection of this article must be carefully read and compared with what St. Thomas has to say later on about this subject.(85) Some who read these passages superficially, see in the knowledge resulting from the gift of wisdom but a loving connaturalness for divine things (and this is already present in the act of living faith that is informed by charity, even without the special inspiration of the Holy Ghost). What others perceive is this special inspiration, but they do not sufficiently advert to the fact that the Holy Spirit by means of this special inspiration makes use of the aforesaid loving connaturalness to manifest how excellent are the mysteries of faith, in that they admirably satisfy our nobler aspirations,: “O taste and see that the Lord is sweet.” (86) If this special inspiration of the Holy Ghost is not considered, one fails to understand why Hierotheus is said “to be patient of divine things.”


  Great theologians excel in both kinds of wisdom. Thus knowledge that is not discursive and that is the result of the gift of wisdom, illustrates and confirms from on high the discursive knowledge of acquired theology. This is clearly seen in the writings of St. Augustine and not infrequently this reinforcement from on high in some way makes up for the imperfection that is of philosophical formulation.


  Another corollary. Apologetics is not a science specifically distinct from sacred theology, but it is theology functioning according to the principles of reason, and pertains to it, inasmuch as theology is wisdom and inasmuch as it defends the principles of faith and adheres to the same against those denying them. This has been more explained in another of our works.(87) It will be made clearer in the eighth article, in which it is said that theology defends its principles against those who deny them, and it does not leave this defence to another science, because it is wisdom or the highest of the acquired sciences. But in this rational or apologetic function of theology, it makes use of history and philosophy.
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CHAPTER 1: SACRED DOCTRINE


  Seventh article: whether God is the subject of this science


  State of the question. At first sight is seems that this article comes rather late in the discussion, because a science is specified by its proper object or subject, and from this its definition is derived, its properties are deduced, and its relations are established to the other sciences either inferior or superior.


  Nevertheless, if the difficulties propounded at the beginning of this article are carefully considered, we see that it is in the right place here as being a recapitulation of the preceding articles and the goal of the hunt or search for the real scientific definition of sacred theology. The nominal definition of sacred theology, that it is the science of God derived from revelation, sufficed for the preceding articles.


  It is now formally and explicitly determined why the subject of sacred theology is not, as some said, either Christ the mediator, or the sacraments, or the public worship due to God, or supernatural being in general, but God Himself in His intimate life.


  The difficulty, however, is that every science knows what its subject is by means of the definition of the same, and from this it deduces the properties. Thus mathematics knows what is quantity, either continuous or discrete, namely, magnitude and number. Likewise natural philosophy knows what is mobile being, and metaphysics what is being as such. Contrary to this, sacred theology does not know properly or quiddatively what God is. As Damascene says: “It is impossible to say what God is.” (88) To say what the Deity is we should have to see it; the beatific vision, however, is not given to one in this life. Moreover, sacred theology treats not only of God, but also of creatures and of human acts.


  The reply, however, is that God is the subject of sacred theology. 1) This is already evident from the nominal definition of theology, since the term implies a discussion about God. 2) The direct proof is as follows: The object of a faculty or the subject of a science is that under the aspect of which, all things are referred to the faculty or the science; but all things are considered in sacred theology with reference to God under the aspect of God; therefore God, under the aspect of God, is the subject of this science.


  The major distinguishes to some extent between object and subject. The object is that which is presented to the faculty, and is that which the faculty directly and immediately attains, and hence that under the aspect of which it attains all other things. Thus the object of sight is the colored object seen by sense perception; the object of the intellect is being, but the proper object of the human intellect is intelligible being of sensible things. With reference to science, which demonstrates conclusions about some subject (properties of man, for instance, about man), its object is the demonstrated conclusion or conclusions, but its subject is that which is the subject of the conclusions, or that about which the properties are demonstrated. Object and subject are commonly accepted for the same thing. But, strictly speaking, the subject of metaphysics is being as such, because metaphysics demonstrates the properties of being. The subject of natural philosophy is mobile being, and the subject of psychology is the soul. Hence, if metaphysics treats of God in natural theology, it does not discuss Him as the proper subject but as He is the cause of the being as such of various things.


  I.ikewise the subject of medicine is the human body viewed under the aspect of health; and medicine considers all other things as remedies -salts, for instance, medicinal herbs, and such like-and so far as these have reference to the health of the human body. So also psychology considers the various manifestations of the life of the soul, languages, for instance, so far as these refer to the soul. It does not treat of these as the linguist does. Hence, although the object of a faculty may be something common to many sciences, the subject of a science may be something that is restricted.


  The minor is: In sacred theology all things are considered with reference to God under the aspect of God. By logical induction is evident; for it treats either of God Himself, or of those things that refer to Him as the beginning and end of all things. Thus sacred theology in the treatises on God as one, as triune, as creator, as Word made flesh, treats of God as the proper subject, not as metaphysics does, which treats of God as He is the cause of the being of such of various things. Moreover, sacred theology treats of God under the aspect of God or of the Deity, and not only as He is the first Being, which metaphysics does. This means that it treats of God in His intimate life, and it is concerned with the “deep things of God.” (89) Therefore all the conclusions of sacred theology are derived from a certainty of knowledge of the Deity transmitted through revelation and directed to a greater knowledge of this Deity, just as all the conclusions of metaphysics presuppose the notion of being and are directed to a more profound knowledge of being, and just as all the conclusions of psychology tend to a greater knowledge of the soul.(90)


  As long as sacred theology treats of creatures it considers them as they refer to God under the aspect of the Deity, just as medicine considers mineral remedies or medicinal herbs so far as they refer to man’s health. This means that sacred theology treats of creatures, in that they are vestiges or images of God, and in that the nobler creatures have been admitted to participate in God’s intimate life by grace, and are ordained to see God and love Him above all things.(91) Thus God under the.asect of God is the proper subject of theology; or He is the formal object quod of theology made known the light of virtual revelation. St. Thomas had said in the preceding article that it is “God so far as He is known to Himself alone and revealed to others.”


  This is confirmed by the following argument: A science and its principles have the same subject, since the whole science is virtually contained in its principles; but God under the aspect of the Deity is the subject of the principles of this science, which are the articles of faith; therefore God is the subject of this science.


  St. Thomas enumerates the articles of faith. (92) Four of them concern the one and triune God; three refer to Him as He is the cause of creatures, as also of grace and glory; the rest are about the Word made flesh. All the other truths of faith are referred to these articles of faith. As theology is a science deriving its principles from faith, its object is the same as that of faith, though this object is perceived not by the light of formal but of virtual revelation.


  We have as yet to consider the difficulty posited at the beginning of this article, which is to the effect that in this life we cannot know what God is or know His essence. The Deity as such or the divine essence is known through the beatific vision. How can it be said, therefore, that sacred theology is the science that treats of God under the aspect of the Deity?


  St. Thomas replies to the first objection by saying that, “although we cannot know what constitutes the essence of God, nevertheless in this science we make use of His effects either of nature or of grace, in place of a definition.” Thus we say that sacred theology treats of God as the Author of grace, and this means a formal participation in the Deity. We also know the infinite fecundity within the Deity, in that it is manifested to us through the revealed mystery of the Trinity. Thus we have analogical knowledge of the divine Paternity, the divine Filiation, and the divine Spiration.


  As Cajetan remarks,(93) God can be considered: (1) under the common concepts of being and act; (2) under the relative concept of supreme cause; (3) under the mixed concept (namely, one that is both common and either relative or negative) of pure act, first being;:( 4) transcending all these modes, however, God can be considered according to His proper quiddity or essence, “which by way of circumlocution we call the Deity.” (94)


  We have only the name but not the proper concept of the Deity as such. In this life by this name we understand an eminence that contains formally all absolutely simple perfections, such as being, unity, truth. … As regards the Deity we are somehow like one who, having seen the seven colors of the rainbow and knowing of whiteness only by name, would understand that by this name is meant the origin of colors. The difference, however, is this, that this whiteness contains colors only virtually, whereas the Deity contains absolutely simple perfections formally and eminently.


  At the end of the reply to the first objection, St. Thomas remarks that in some philosophical sciences the effect is taken in place of a definition of the cause. Such is the case in a descriptive definition, for it is only descriptively ,and, as it were, empirically that we define the species of minerals, plants, and animals, man being the exception. We do not know the essence of the rose, the lion, the eagle. This means that we do not know their distinct specific difference, so as to deduce their properties. The reason is that the substantial forms, of these plants and animals are immersed in matter. Man alone among animals is properly defined by means of the specific difference, and from this his properties are deduced, because his form, the rational soul, is not immersed in matter, and the power to reason is a mode of intelligence the object of which is intelligible being. Thus by the light of intelligible being man becomes intelligible to himself; he defines his own nature better than that of a lion or eagle, the forms of which do not transcend the material; and just as the specific difference of the lion and eagle is inferior to our intellectual knowledge, so the Deity, which is, as it were, the specific difference of God, is superior to our natural intellectual knowledge. It remains to be said, however, , that the Deity is known in the midst of faith as the root of the divine processions manifesting its fecundity, and as the c ause of grace and glory, these being properly the formal participations in the Deity as such, since by these gifts “we are made partakers of the divine nature.” (95)


  In this sense, therefore, we say that the subject of sacred theology is God under the aspect of the Deity, according as He comes within the scope of virtual revelation. But if we distinguish between its object and subject then the conclusions about God or those things that are directed to Him constitute its object.


  First corollary. Even when sacred theology treats of creatures, of the morality of human acts, God is always its subject, that is, God the Creator or God the ultimate end. On the other hand, the subject of ethics is human action. Thus ethics is specifically distinct from moral theology, just as acquired prudence, described by Aristotle as “the right ordering of things to be done,” differs from infused prudence spoken of in the Gospels .(96)


  Second corollary. Among the various theological systems, that one approaches closer to the perfection of a theological science which has as its germinating idea and, as it were, as its golden key, the exalted notion of God the Author of grace and salvation, rather than the notion of the created will. The reason is that in theology the idea of God is, as it were, the sun illuminating all things, just as in metaphysics this role belongs to the idea of being as such.


  Third corollary. From the fact that God is the proper object of theology, this science begins by treating of God as He is in Himself, then of the procession of creatures from God, and, finally of the ordaining of created things to God as to their end. Such is the method employed in the Theological Summa.(97) It is the synthetic method of descent from God and a return to Him.


  Contrary to this, metaphysics is the science of being as such, of being as previously known by us in sensible things, and it begins to treat of the knowableness of extramental being,(98) of being as divided into substance and accident, potency and act, and it discusses God only at the end of the treatise.(99) Moreover, metaphysics, as a general rule, comes after natural philosophy, since the being of sensible things is what is first known by our intellect. The method in philosophy is analytico-synthetic; it ascends to God, and afterward judges of creatures from its lofty standpoint of reference to the first cause.


  This difference must be carefully noted. St. Thomas says: “In the doctrine of philosophy … the discussion is first about creatures and finally about God; in the doctrine of faith, which discusses creatures only as they refer to God, God is its first consideration, then creatures, thus it is more perfect, as being more like God’s knowledge.” (100) Wherefore the philosophical treatise on the soul begins by discussing the vegetative and sensitive faculties of the soul and ends by discussing the intellective faculties, the spirituality and immortality of which it finally proves; whereas from the very start the treatise on man,’ (101) considering the soul as coming from God, treats almost immediately of its incorruptibility and its difference from the angelic nature.
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CHAPTER 1: SACRED DOCTRINE


  Eighth article: whether sacred doctrine is a matter of argument


  State of the question. The meaning of the title is: Have those things which sacred doctrine teaches the force of conviction? The difficulty is that what is transmitted to us in theology is believed rather than proved. In fact, it seems that proof would lessen the merit of faith. The reply, however, is that sacred theology is a matter of argument, and this for three reasons:


  1) That it may prove, not its principles, but the conclusions to be deduced from them.


  2) That it may defend its principles from the revealed truths admitted by the opponent.


  3) That it may defend its principles by solving the objections of opponents, if they concede nothing at all of divine revelation.


  As regards the proof of conclusions, sacred theology is in this repect like all the sciences. As for the defense of its principles, in this it does not differ from metaphysics which, since it is wisdom, defends its own principles against those denying them, solving their objections at any rate, and proving them to be false or at least not convincing.


  Thus Aristotle (102) defends the real validity of the first principle of reason, that is, of the principle of contradiction, and also the validity of reason itself. In this process metaphysics, to be sure, makes use of logic, but it does not leave the defence of its principles to logic, for these are concerned not only with logical being but also with real being. It is the privilege of wisdom as such to defend its principles by the analysis of their concepts and the solution of objections, before it proceeds to the deduction of conclusions. So also sacred theology, inasmuch as it is wisdom, before deducing conclusions analyzes the principles of faith, and defends these principles against those who deny them and, by positive and speculative arguments drawn from revelation, solves the objections. In doing so, sacred theology makes use of history and philosophy.


  As St. Thomas says: “It refutes those things that are said against the faith by showing that they are false or of no consequence,” that is, not convincing. Cajetan admirably says: “There is a difference between the solution of an objection and the proof of thesis. For a proof is drawn from the evidence of argument … ; a solution, however, does not require evidence, but simply that the intellect be not compelled. A solution is also obtained from what does not seem to be false, though it may not be known to true.” (104)


  We have an example of this in the case of the Trinity. If it objected that one and the same nature does not belong numerical to several persons, the theologian replies: that this can be said a finite nature, I concede; of an infinite nature, that I deny. It is not that the theologian positively knows that the infinite nature pertains to several persons; this he believes and consequently maintains that there is no means of proving the impossibility of this an infinite nature. Thus the possibility of essentially supernatural mysteries is neither proved nor disproved. But we are reasonably persuaded of the same; it is defended against those denying and firmly believed. St Thomas says: “Therefore what is of faith can be proved by .authority alone to those who accept the authority while as regards others it suffices to prove that what faith teaches is not impossible.” (105) John of St. Thomas says: “It is not evident to reason that a proposition contradictory to the faith is in itself false, but simply that the arguments by which it is proved are not cogent.” (106)


  Essentially supernatural mysteries are, of course, likewise supernatural as to their knowableness, for being and truth are one and the same. Therefore not only the existence of mysteries but even their intrinsic possibility is neither proved nor disproved, but are reasonably persuaded of the same (by an argument of congruence), and it is firmly believed. If, indeed, it were positively proved, for instance, that the Trinity is really possible, then the fact of existence would be proved because, in necessary things, what is really possible demands of necessity the existence of the same. And if it were positively proved that the beatific vision or eternal life is really possible, this mystery would transcend our naturally acquired knowledge, not because of its essentially supernatural nature but because of its contingency, in that it is a contingent future of the natural order which depends upon God’s most free good pleasure, just as the last day of this material world does.


  From the privilege sacred theology enjoys as wisdom, it follows, as we already remarked, that apologetics is not a specifically distinct science from sacred theology, but is the same science functioning rationally for the defense of the credibility of the mysteries of faith. Just as the critical part of metaphysics defends the real validity of the first principles of reason and of intellectual evidence, and in this it makes use of logic, so sacred theology defends the credibility of the mysteries of faith, and in this it makes use of history and philosophy, presenting from its lofty standpoint, under the direction of faith, arguments drawn from reason as to the demonstrative force, for instance, of miracles and other signs, so that unbelievers may know from these signs that revelation is a fact and may so present unto God “a reasonable service.” (107)


  What is the mode of argumentation that is pre-eminently proper to sacred theology?


  In the reply to the second objection it is stated that the argumentation is from divine authority, for sacred theology proceeds under the guidance of the light of revelation or of the authority of God revealing.


  In this reply to the second objection we have the germ, as it were, of the treatise on the theological sources. Melchior Cano, O.P., was the first in this field. The theological sources are divided as follows:


  


  Cajetan points out (108) that sacred theology makes use of natural or metaphysical reasons, as extrinsic or probable arguments, if these reasons are absolutely considered; it makes use of them as proper and sometimes necessary arguments, if these are considered as ministering to theology, that is, as helping in the deduction of the theological conclusion. But if we use these reasons as persuasive arguments in favor of the possibility of mysteries, then they furnish us with only a probable argument or with one of fitness that may be, however, most profound and always to be examined, but that is not apodictic.


  Melchior Cano (109) in treating of history as an extrinsic theological source, holds that, if all the approved and weighty historians concur in admitting the same historical fact, then we have an argument of certainty on their authority. Hence sacred theology first of all appeals to the argument from authority, and then has recourse to reason for the explanation, defense, right ordering of the authorities, and for the deduction of the conclusions from them.


  The method of procedure in sacred theology is explained in the treatise on the theological sources, especially as regards the positive part. It lays down rules for discerning the literal sense of Sacred Scripture, for the discernment of divine tradition, as also for the correct interpretation of the definitions of the solemn utterance of the Church and for the validity of the other decisions. It also decides the doctrinal authority of the Fathers and theologians. It likewise concerned with the appeal to reason and history.


  But as to the speculative part of theology, the fundamentals of the analogical method are explained by St. Thomas when he discusses the divine names; (110) for our knowledge of God and of the supernatural gifts is but analogical, derived by means of a comparison with things in nature.
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CHAPTER 1: SACRED DOCTRINE


  Ninth article: whether holy scripture should use metaphors


  State of the question. The reason for this inquiry is that t theologian must carefully distinguish in Sacred Scripture betwe the literal sense according to the proper signification of the wor, and the metaphorical sense, according to some similitude, as wh it is said that “our God is a consuming fire.” - Hence the question is: Why does Sacred Scripture sometimes have recourse to metaphorical language?


  The difficulty is: (i) that metaphor fittingly pertains to poetry, not to the proposition of some truth; and thus it is not allowed in the sciences;(112) (2) that by metaphors the truth is obscured; (3) that metaphors taken from corporeal creatures cannot at all represent the purely spiritual life of God.


  The answer, however, is: It is befitting Holy Writ to put forward diivine and spiritual truths metaphorically by means of comparison with material things. This is proved in two ways: (i) because it is natural for man to attain to intellectual truths through sensible objects, and God provides for everything according to the capacity of its nature; (2) because many are unable of themselves to grasp intellectual things, and Sacred Scripture is proposed to all. Hence Christ our Lord spoke to the multitude in parables.


  Does Sacred Scripture make use of metaphors in the way poetry does? In the reply to the first objection it is stated that poetry makes use of metaphors on account of the pleasure derived from representation, but Sacred Scripture on account of its usefulness. Farther on,(113) St. Thomas states in substance that poetry makes use of metaphors because of the lack of appeal on the part of the object extolled, but theology because of the preponderance of the divine reality, which cannot be expressed except by way of analogy.


  God, however, is analogically made known to us in two ways, either by proper analogy, as when it is said that God is just; or by metaphorical analogy, as when it is said that God is angry .(114)


  In the reply to the second objection it is pointed out that “those things which are taught metaphorically in one part of Scripture, in other parts are taught more openly.” Moreover, “the hiding of truth in figures is useful as a defense against the ridicule of the impious.”


  Commenting on the reply to the third objection, regarding metaphors taken from corporeal things, as when it is said that God is a consuming fire, we say that these are more fitting, in this sense that they do not permit us to rest the merits of our case in the similitudes, because God is not a material fire and because this is said only by way of similitude. On the other hand, when we speak of the divine perfections in the strict sense, it may be that some judge of these perfections as being formally and actually distinct in God as they are in our mind. This would be to detract from God’s absolute simplicity and loftiness of life.
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CHAPTER 1: SACRED DOCTRINE


  Tenth article: whether in holy scripture a word may have several senses


  State of the question. The special purpose of this article is to distinguish between the literal sense and the spiritual sense in Holy Scripture. The difficulty in admitting several senses is: (1) that many different senses in one text produce confusion; (2) that authors are not fully in agreement about the names to be given to these various senses.


  The reply is, however, that in Holy Scripture a word can be used both in the literal or historical sense and in the spiritual sense, which latter is either allegorical or moral or analogical, in accordance with the traditional terminology.


  A profound reason is given for this first distinction, namely, that “the Author of Holy Writ is God, in whose power it is to signify His meaning not by words only (as man also can do), but also by things themselves.” But what is signified by the words belongs to the literal sense, whereas the sgnification by which things signified by words have themselves also a signification belongs to the spiritual sense. Thus Job is the figure of Christ suffering, the paschal lamb is the figure of the Lamb who taketh away the sins of the world. Therefore these two senses are fittingly distinguished.


  But the spiritual sense (1) is called allegorical so far as the things of the Old Law signify in figure the things of the New Law; (2) it is called moral according as the things done in Christ are types of what we ought to do; (3) it is called anagogical, as the New Law is itself a figure of future glory, as Dionysius says. (115)


  So far there is no special difficulty, but St. Thomas furthermore says in the last paragraph of the body of the article: “Since the literal sense is that which the author intends, and since the author of Holy Writ is God, who by one act comprehends all things by His intellect, it is not unfitting, as Augustine says,(116) if, even according to the literal sense, one word in Holy Writ should have several senses.” This statement has been and still is a subject of controversy, namely, whether a word can have several senses. St. Thomas seems to affirm this in the passage quoted above, (117) and his leading commentators are generally of the same opinion. Many modern exegetes, however, such as Patrizzi and Cornely, take the opposite view. This question of the many different literal senses in Holy Scripture is explained at length by Father P. V. Zapletal, O.P.(118) Whcn it is said, for instance, “God created heaven and earth,” (119) the word “heaven” would mean, so says St. Augustine; (120) both the material heaven and the angels. Or again, when it is said: “Give us this day our daily bread,” this would mean both the ordinary bread and the supersubstantial bread, explicitly so named in theGospel.(121) Let us see first the replies to the objections that are advanced in argument by those who deny the many different literal senses in Holy Scripture.


  In the reply to the first objection it is stated that: “The multiplicity of these senses does not produce equivocation … seeing that these senses (namely, these about which the objection is concerned, the literal sense, and the threefold division of the spiritual sense) are not multiplied because one word signifies several things, but because the things signified by the words can be themselves types of other things.”


  Some say that in this passage St. Thomas seems to deny the multiplicity of the literal sense. Many Thomists reply that such is noti the case, because St. Thomas would then contradict himself. He is now speaking, they say, only of the quadruple sense about which the objection was concerned, the literal sense, namely, and the threefold spiritual sense.


  In the same reply to the first objection it is furthermore remarked that: “In Holy Writ no confusion results, for all the senses are founded on one (the literal) from which alone can any argument be drawn … and nothing necessary to faith is contained under the spiritual sense which is not elsewhere put forward by the Scripture in its literal sense.”


  In the reply to the second objection, St. Augustine’s terminology is cxplained, who called the spiritual sense, for instance, allegorical.


  In the reply to the third objection it is stated that the literal sense is either proper or parabolical, that is, metaphorical. Thus when God’s arm is mentioned, the literal sense is to be taken metaphorically as expressing God’s power.


  There is still a doubt whether there are not several literal senses in some texts of Holy Scripture.(122) St. Augustine answers in the affirmative. Summing up the question, he writes: “When it is said ‘In the beginning God created heaven and earth,’ it is revealed that God did not create from eternity and at one and the same time both the material heaven and the angels, both visible and invisible things; for this truth is afterward held as certainly revealed.” (123) St. Augustine remarks that if we perceive this twofold sense, why is it that Moses, guided by the light of inspiration, did not perceive it? St. Gregory the Great says the same.(124)


  St. Thomas, says Father Zapletal, frequently speaks of the literal sense in a favorable manner, as he so does at the end of the argumentative part of this article. Likewise in another of his works he writes: “It is not incredible that Moses and other authors were granted by God knowledge of various truths capable of perception by man, and that the one statement of words denotes these truths, so that any one of them may be the meaning intended by author.” (125)


  Thus it is not incredible that Moses, inspired to write: “In beginning God created heaven and earth,” understood not only the material and visible heaven, but also the invisible angels, as Augustine says.(126) In like manner, our Lord Jesus, saying that thus must pray: “Father … give us this day our daily bread,” (127) could have had in mind both the ordinary bread and supersubstantial bread. The opponents say that this second sense is not literal but spiritual. But it is evidently not so, for the actual words of the first Evangelist are: “Give us this day our supersubstantial bread.” (128) Perhaps Jesus said to the multitude “daily bread,” and to the apostles “supersubstantial bread.”


  St. Thomas, who is conservative in his statement, writes: “it is not incredible. …” (129) He would have more to say if it were a question only of the spiritual sense, because this latter is quite evident. Hence he is speaking of the twofold literal sense. The majority of the commentators of St. Thomas, as Father Zapletal points out, admitted the multiplicity of the literal sense. Among these are Cajetan, Cano,(130) Bannez, Sylvius, John of St. Thomas, and Billuart.(131)


  Against this multiplicity of senses are quoted, among the earlier theologians: Alexander of Hales, St. Bonaventure, and St. Albert the Greatl who said: “Theology gives one meaning to a word.” (132) Of the same opinion are most of the modern exegetes, who bring forward the objection that, if there were several literal senses, the result would be confusion and equivocation. This is their chief reason.


  I n reply to this we say that if the names used were equivocal, as in the case of dog used to denote the terrestrial animal and the heavenly constellation, then I concede the assertion; but if the names are analogous, then I deny it. Thus heaven denotes both the firmament and the angels, and bread is understood in the ordinary sense of the term and it also means the Holy Eucharist. But if it is a case of two subordinated analogates, or of two that are co-ordinated under a higher, and if no false sense arises from this, then there is no equivocation.(133)


  It is still a disputed question. The following argument may be advanced in favor of those who admit a twofold literal sense. If men can utter words that have a twofold literal sense and that are most intelligible to an intelligent hearer, much more so can God do this, who is the author of Holy Scripture. But intelligent men frequently utter words that have a twofold literal sense and that can easily be understood. Thus at a certain banquet a prelate who was a moderate Thomist said to another prelate who was of the rigid type: “Do you want a little water in your wine?” The rigid Thomist perceived quite well the twofold literal sense in the words, the first being a reference to the mixing of water with the wine,the other to the moderation of Thomism. His answer therefore was “I admit only one drop of water in the wine of the Mass.” There was likewise in these words a twofold literal sense: (i) the obvious sense; (2) the metaphorical literal sense, the one however primarily meant, namely, that there must be no mitigation in the soundest of doctrine. Thus it is said that W. Goethe sometimes assigned a twofold literal sense to his verses, so that at least the more intelligent readers might perceive this second sense. This frequently the case when persons of great culture converse.


  But if men can so express themselves, why could not God, and even Moses, have attached a twofold sense to the words: “In the beginning God created heaven” (namely, the material heaven and the angels). And why could not these words, “Give us this day our daily bread,” have a twofold literal sense, the one referring to ordinary bread and the other to supersubstantial bread?


  But the opponents would say that in these examples one of the senses is literal (as in the case of ordinary bread and the material heaven), whereas the other sense is spiritual, since bread in the usual sense of the term is the symbol of the other kind, and since the material heaven is the quasi abode of the angels. Hence it not quite clear that there are two literal senses; but neither is the contention of the opponents an established fact. It is therefore a probable opinion, if the question concerns the presence of a two-fold literal sense in certain texts, and a more than probable opiniion if it is a question of the possibility of these two senses.


  As for the words, “In the beginning God created heaven and earth,” it is not quite clear that there are two literal senses. However, the Fourth Lateran Council discovers two truths in this text namely, that God did not create the world from eternity, and that “He created out of nothing, from the beginning of time, both the spiritual and corporeal creature, to wit, the angelic and the mundane,” (134) which means that the angels were not created before corporeal creatures. Hence this council seems to understand, as St Augustine did, that the words, “In the beginning God created heaven,” mean that He created at one and the same time, the heavenly bodies and the angels.


  We must conclude that the possibility of a word having two literal senses appears to be a certainty, but that there are actually two senses is but a probability. Therefore St. Thomas says: “It not incredible that Moses and other authors were granted by God knowledge of various truths capable of perception by man, and that one statement of words denotes these truths, so that any one of them may be the meaning intended by the author.” (135)


  Thus we bring to an end the question on sacred doctrine, a question in which the holy Doctor determined the nature and dignity of sacred theology, effecting this by an examination of its object and of the light from which it proceeds. He also determined its method of argumentation and the various senses of Holy Scripture.
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  115. Cf. Coel. Hier., Bk. I, chap. 5.


  116. Confess., Bk. xII, chap. 31.


  117. See also II Sent., d. 12, q. 1i, a. 2 ad 7um; De potentia, q. 4, a. 1.


  118. Cf. Hermeneutica biblica, pp. 26-36.


  119. Gen. 1:1.


  120. Confess., Bk. XII, chaps. 26-32.


  121. Matt 6: 11.


  122. Cf. P. V. Zapletal, O.P., loc. cit.


  123. St. Augustine, loc. cit.


  124. Cf, in Ezech. 3: 13.


  125. De Potentia, q.4, a.1i.


  126. St. Augustine, loc. cit.


  127. Luke 11:2-3.


  128. Matt. 6: 11.


  129. De potentia, q.4, a. 1.


  130. De locis theol., Bk. II, chap. 11 ad 7um, arg. ad 3am rationem.


  131. Many of them, such as Bannez, quote as example the following verse: “In the beginning God created heaven and earth.” They say that the words “in the beginning” mean: (i) in the beginning of time, so that the world is not eternal; (2) it was created before all things, which means that the angels were not created before the material world. Billuart discusses this point in his treatise De regulis fidei, diss. la, a.8.


  132. Summa theol., I, tr.1, q.5, memb. 2 ad 5nm.


  133. John of St. Thomas (in Iam, disp. 12, a. 12) says: “Nor does it follow that there is equivocation or confusion from such plurality of senses, and this for two reasons: (i) because there is often a certain similarity or order among these senses, for where there is order, there is no equivocation; (2) because a multiplicity of senses results in equivocation when it is the occasion of deception, or when there is a possibility of falsity in the other sense. But when each sense is true, as must be the case by the very fact that it is said of God in the literal sense, then there is no occasion either for equivocation or deception. It is due, however, to the element of mystery and the excellence of the speaker that he can in one utterance include and denote several senses.”


  134. Denz., no. 428.


  135. De potentia, loc. cit.




  
CHAPTER 2: THE EXISTENCE OF GOD


  Question 2: Prologue


  The prologue to this question is concerned with the orderly arrangement of the whole Theological Summa. The definition of sacred theology, however, is the foundation for this division; for it is the knowledge of God as such, as acquired by the light of revelation. Hence it follows that theology must treat: (I) of God in Himself, and as He is the principle of creatures, especially of rational creatures; (2) of the rational creature’s advance toward God as its end; (3) of Christ, who as man, is our way to God. Thus there are three parts to the Theological Summa.


  It must be noted that the order is not philosophical but strictly theological. St. Thomas says: “For in the teaching of philosophy, which considers creatures in themselves and leads us from them to the knowledge of God, the first consideration is about creatures, and the last about God; whereas in the teaching of faith, which considers creatures only in their relation to God, the consideration about God takes the first place, and that about creatures the last. And thus it is more perfect as being more like God’s knowledge; for He beholds other things by knowing Himself.” (2)


  This theological order is known as the synthetic order. It begins by considering the higher and more universal things in causation, and it descends to the lower and less universal; and this is in accordance with the very order of nature and causality.


  Moreover, in this order, those things that are necessary receive first consideration, which, in the first and second parts of the Summa, are God and created natures, especially human nature. These are considered before the great contingent fact of the Incarnation of the divine Word for the redemption of the human race in accordance with the following statement in the Apostle’s Creed: “Who for us men and for our salvation came down from heaven.”


  Finally, this order is of the nature of a complete revolution, in that its starting-point is God, the beginning of all things; and in the treatise on the last things it returns to this same starting-point, which is God, the ultimate end of all things. Thus it embraces everything, and for this reason the work is truly a Summa in which the dogmatic and moral parts of sacred theology are united under one formal aspect.


  It is not exactly the same order that is observed in the Summa Contra Gentes, because in that work St. Thomas proceeds by the apologetic method. Yet it is not a philosophical summa that begins with a consideration of creatures, for it begins with a consideration of God Himself. In the first three books, however, God and creatures are considered according to what can be known of these by reason alone, whereas in the fourth book strictly supernatural mysteries are discussed, such as the Trinity and the Incarnation.


  Although St. Thomas proceeds by the synthetic method in these two theological works, nevertheless, in beginning the treatise by considering the question of the demonstration of God’s existence, he brings together arguments which had been given by Aristotle.(3) Thus he makes use of them, as was said, “not because of the defect or insufficiency of sacred theology, but because of the defect of our intelligence, which is more easily led by what is known through natural reason (from which proceed the other sciences), to that which is above reason, such as are the teachings of this science.”(4) It is, indeed, under the guidance of a higher light that this assembly of philosophical arguments concerning God’s existence is effected, and by this means certitude rests on more solid grounds.


  There is a threefold division in the first part of the Summa. Here are considered: i)whatever pertains to the divine essence, or de Deo uno; (2) whatever pertains to the distinction of Person or de Deo trino; (3) whatever pertains to the procession of creatures from God, or de Deo creante et elevante.


  The treatise on the one God is likewise divided into three parts. First, whether God exists (q. 2). Secondly, the manner of His existence, or rather, what is not the manner of His existence. This is discussed from the third question to the end of the thirteenth, in which the metaphysical attributes of God are considered, many them expressed in the negative form, such as the simplicity, the perfection, the infinity, the immutability, and the unity of God. These pertain to God as He is in Himself, and are considered from the third question to the end of the eleventh. Then in the twelfth and thirteenth questions God is discussed in His relation to us, how He is known and named by us. The analogical method is employed here, namely, the method of speculative theology. Thirdly, whatever concerns God’s operation is discussed from the fourteenth question to the end of the twenty-sixth. In these questions the knowledge, life, will, love, justice, mercy, providence, predestination, power, and beatitude of God are considered.


  It must be pointed out that this order proposed by St. Thomas is a great improvement upon the order established by Peter Lombard in the Books of the Sentences. This theologian, as we remarked, divides the subject matter not as it refers to God (the subject of sacred theology), but as it refers to the human will, the two acts of which are enjoyment and use. Thus his treatise is concerned first of all with those things in which we must find our delight, with those things that bring us happiness, namely, with the Father, thc Son, and the Holy Ghost, or, with the triune God. Then he discusses the knowledge, power, and will of God. He afterward comes to a consideration of those things which we must make use of, namely, creatures; in other words, angels, man, and grace. Original sin and actual sin are here discussed. Afterward he takes up the consideration of those things that must be the object both of our enjoyment and of our use, namely, Christ as man, and the virtues. Finally he discusses the sacraments and our last end.


  In this division a discussion of the moral part of theology is not directly intended, but only as the occasion requires, as in the third hook of the Sentences, although the division of the entire treatise gives one the impression that it is concerned more with moral questions, namely, with those things that can be the object of our enjoyment and use.


  Several modern authors, such as Scheeben, after the treatises on the one and triune God, and on creation, begin at once with the treatise on Christ before discussing grace and the infused virtues. Thus grace is presented more in its Christian aspect; but, on the other hand, grace must be considered as it existed even in the state of innocence and in the angels, who were not redeemed by Christ.


  [bookmark: bk1]The existence of God


  There are three articles to this question: (1) whether the existence of God is self-evident; (2) whether it can be demonstrated that God exists; (3) whether God exists. Thus three possible standpoints are considered. (1) There is the standpoint of those who, like St. Anselm, say that God’s existence is self-evident; (2) then there are those who, like the agnostics, hold that God’s existence is neither self-evident, nor possible of demonstration; (3) and we have the stand taken by St. Thomas, who shows that God’s existence can be and is demonstrated by a consideration of existing effects.


  John of St. Thomas asks why St. Thomas treats in theology of God’s existence. He replies that the reasons given by sacred theology in proof of the existence of God as the Author of nature, are not its own but are taken from metaphysics. These reasons, however, are corrected and perfected by theology guided by the light of revelation, which says those men are inexcusable (5) who, from the orderly arrangement of all things in the world, did not know that there is a supreme Ordainer. This constitutes the preamble to the faith. It is also of faith that God exists as the Author of grace and salvation; and this is not proved but supposed by sacred theology, and is afterward explained and defended by it.


  This question begins by taking for granted what is meant by the name God or the nominal definition, namely, that by this name men generally understand the intelligent and supreme Cause of the universe, which he has designed. Hence the question is, whether the highest and most perfect cause truly exists as really and essentially different from the world. Thus any demonstration of God’s existence begins by some nominal definition of God, and the existence is proved of the first Mover, the first Cause, the first necessary Being, and the supreme Ordainer.
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  Footnotes


  1. The prologue says: “God, as He is in Himself,” that is, as He is the principle and end of creatures. This expression, however, does not mean “just as He is,” because it is only in the beatific vision that God is known “just as He is.”


  2. Cf. Contra Gentes, Bk. II, chap. 4, § 3.


  3. Physics, Bk. VIII: Metaph., Bk. XII.


  4. Summa theol., Ia, q. 1, a.5 ad 2um.


  5. Rom. 1: 20.




  
CHAPTER 2: THE EXISTENCE OF GOD


  First article: whether the existence of God is self-evident


  State of the question. That proposition is self-evident which, as soon as the terms are known, and without the medium of demonstration, is known as true and necessary. Such are the first principles of reason, which are immediately evident and which therefore cannot be demonstrated except indirectly or by a reduction to absurdity. Is the proposition, God is, self-evident; is it evident from the terms alone?


  In the state of the question St. Thomas first gives the reasons for affirming this. (i) Damascene says: “The knowledge of God is naturally implanted in all,”(6) and therefore the proposition seems as self-evident as the first principles of reason are. (2) St. Anselm’s argument (7) is proposed by the following syllogism: Nothing greater can be thought of than what is signified by the word “God”; but what exists actually and mentally is greater than what exists only mentally; therefore, as soon as the word “God” is understood, it evidently follows that God exists not only mentally but also actually. This argument was later on revived by Descartes, Leibnitz, and the ontologists. It was admitted even by Spinoza, but according to the pantheistic type of ontologism. (3) It is evident that truth exists, says St. Thomas (for if it is said that truth does not exist, then it is true that truth does not exist); but God is truth; therefore God exists.


  It must be noted that St. Anselm’s argument, as de Wulf (8) relates, was admitted by William of Auxerre, Richard Fitzacre, and Alexander of Hales. St. Albert the Great seems to be of the opinion that this argument appeals to philosophers. It is rejected, however, by St. Thomas, Robert Middleton, Scotus, and many Scholastics.Among modern intellectuals it is rejected by Kant who, moreover, in accordance with his subjectivism, maintains that St. Anselm’s deceptive argument, which he calls the ontological argument, is implied in all the classic proofs of God’s existence. In this difficult question that must be carefully considered, as we shall at once see,there are three systems of thought that are in opposition to one another, namely, the exaggerated realism of St. Anselm and the ontologists, the subjective conceptualism of Kant, and the moderate realism of St. Thomas, this latter being, so to speak, the just mean and summit between the other two.


  The reply. That God exists, is not self-evident, at least to us.


  1) The indirect proof is given in the counterargument as follows: no one can mentally admit the opposite of what is self-evident (e.g., of the principle of contradiction, or of causality); but “the fool said in his heart, there is no God”; (9) therefore, that God exists, is not self-evident.


  To this the followers of St. Anselm reply: This proposition, “God is,” is self-evident only to the philosophers, as this other, that “incorporeal substances are not in space.” It is not self-evident, however, to those whose intelligence is obscured by reason of inordinate passions, and who, therefore, do not consider what is signified by this name God. Truly this indirect argument does not seem to be apodictic. On the contrary, what is said in the body of the article constitutes a cogent argument for St. Thomas.


  2) The direct proof is then given. The entire argumentation has its foundation in the distinction between “what is self-evident in itself and to us,” and “what is self-evident in itself, but not to us,” and is reduced to this conclusion: A proposition is self-evident in itself, but not to us, when the predicate is included in the essence of the subject, the essence of either subject or predicate being unknown to us. Now in this proposition, “God is,” the predicate is included indeed in the essence of the subject (for God is His own existence), but we do not know the essence of God. Therefore this proposition is self-evident in itself, but not to us, not even to philosophers; it needs to be demonstrated by things that are more known to us, though less known in their nature, namely, by effects.(10) The major is evident; but the difficulty is in the minor, as regards the words, “we do not know God’s essence.” For a better understanding of this difficulty the objections of St. Anselm’s followers must be presented as they increase in urgency.


  The followers of St. Anselm object that we have not the quiddative knowledge of God which the blessed enjoy in heaven, which means that we do not know the Deity as it is in itself; but we do know what is meant by the name God, namely, that if God exists, then He is the first Cause and the most perfect Being; and this suffices.


  St. Thomas would reply to this, as he points out in the reply to the second objection of the following article, by saying: The names given to God are derived from His effects (as first Cause, most perfect Being), and this point will be more clearly explained later on in the first article of the thirteenth question in which the analogy between names taken from creatures as applied to God is discussed. “Consequently, in demonstrating the existence of God from His effects, we may take for the middle term the meaning of the word God.” (11) In other words, the - nominal definition of God does not include actual existence, and from this definition all that can be concluded is that God is self-existent and independent of any other being, if He exists. It follows then that God’s existence must be demonstrated a posteriori, that is, from those effects already known to us. This is just what is said in the reply to the second objection of this article.


  The followers of St. Anselm again object that, even apart from the effects, we at once know God’s essence, namely, that He is the primal Truth and the supreme Good. And it is at once evident that truth exists, especially primal Truth; and it is likewise evident that good exists, especially the supreme Good.


  In the reply to the third objection of this article, we read: “The existence of truth in general is self-evident; but the existence of a primal Truth is not self-evident to us.” This is proved indeed a posteriori in the third article by the fourth way as follows: “Among being there are some more and some less good, true, noble, and the like. But ‘`more’ and ‘less’ are predicated of different things, according as they resemble in their different ways something which is the maximum … and consequently something which is uttermost being.”


  Likewise in the reply to the first objection of this article, we read: “Man naturally desires happiness (or to be happy), and what is naturally desired by man must be naturally known to him.” Thus he has a confused knowledge of the supreme good. “This, however, is not to know absolutely that God exists; just as to know that someone is approaching is not the same as to know that Peter is approaching, even though it is Peter who is approaching; for many there are who imagine that man’s perfect good, which is happiness, consists in riches, and others in pleasures, and others in something else.”


  From these replies to the first and third objections, we see that St Anselm’s argument would be valid and fundamentally true if absolute realism were true, that is, if the formal universal had objective existence, as Plato, the Platonists, the ontologists, and Spinoza thought, though the latter applied this theory only to the notion of substance. Even long ago Parmenides formulated the principle of contradiction in accordance with the theory of absolute realism, when he said: “Being exists, non-being does not exist.” The principle of contradiction would be then not only an abstract principle (abstracting from actual existence), but also a judgement pertaining to the order of existence. Contrary to this, Aristotle formulated this principle in the abstract by saying: “Being, is not non-being”; something cannot at the same time be and not be.


  But if absolute realism were true, that is, if the universal existed not only fundamentally, but formally apart from the thing, then being in general would be identical with the divine being, as Parmenides maintained, later on Spinoza, and also the ontologists, though with some modifications. That such is the conclusion of their teaching is clear from their condemned propositions. These are: “An immediate and at least habitual knowledge of God is essential for the intellect, so that without this there is no possibility of its acquiring any knowledge since this is intellectual light itself. That being which is in all things and without which nothing is perceived by the intellect, is the divine being. There is no real distinction between universals considered apart from things and God. All other ideas are but modifications of the idea by which God as being is simply understood.” (12)


  Hence, whereas St. Thomas says: “What first comes to our mind is intelligible being” of sensible things, these extreme realists say that what first comes to our mind is the divine being. In other words, the ontological First or the first Being is what is first known by our mind. But in this case being in general is identified with the divine being, as Parmenides maintained among the ancient philosophers and Spinoza among the moderns. Evidently, if this extreme realism were true, St. Anselm’s argument would be valid and undoubtedly a fundamental truth even in the order of invention (like the principle of contradiction). But this absolute realism leads to pantheism and is without any foundation; for what is first known is intelligible being of sensible things, and this will be more clearly seen later on.(13) Sometimes we have a superficial refutation of St. Anselm’s argument. Its true refutation does not leave out of consideration the problem of universals.


  Several followers of St. Anselm object that, even independently of absolute realism, God’s essence is sufficiently made known to us by the name God, so that we can at once affirm that God is not a stone, or a man, but that He is “the greatest being that is possible of conception.” It is especially this that the philosophers understand the name implies. But the greatest being possible of conception must exist not only mentally but also actually; otherwise it would be possible to conceive a greater being, namely, one that would exist both mentally and actually. Thus God’s existence is demonstrated, but by an a priori proof derived from the notion of God.


  About the end of the reply to the second objection of this article the minor of the preceding syllogism is denied, for we read: “Nor can it be argued that this being actually exists, unless it be admitted (by the adversary) that there actually exists something than which nothing greater can be thought.” In other words, the atheist or the agnostic will say: Most certainly God is self-existent and is independent of any other being, if He truly and actually exists; but it must be proved that He actually exists. This is not proved from merely the abstraction of God, a notion that does not include actual , existence. In other words, if extreme realism is untrue, in this argumentt given by St. Anselm there is an unwarranted transition from the ideal order of essences to the real order of actual or de facto existence. Against the proof of the minor it must be said that neither God existing is greater than God viewed as possible as regards His essence, to which the nominal definition refers; but in addition to this He has actual existence, and this cannot be proved merely from the abstract notion of God.


  To state the case more briefly, in the ideal order of essences conceived by us there cannot be anything greater than the most perfect being; (14) but in the order of real and de facto existence, a fly that really exists is greater as regards actual existence than a creatable angel, and even than the most perfect being that is conceived as merely possible of existing. From this we more clearly see what St Thomas meant when in the body of the article he said: “We do not know the essence of God.”


  Similarly, St. Thomas had said in the prologue to this second question: “We must consider whether God exists and the manner of His existence, or, rather, what is not the manner of His existence”; this means that He is not finite, not mobile, not corporeal, and so forth. To know positively what God is would be to have a proper and positive knowledge of the Deity, and not a knowledge that is analogical and as it refers to creatures. In this case, the proposition, “God is,” would be self-evident, as St. Bonaventure says, who, on this point, does not seem to differ from St. Thomas.


  If we had an intuitive and quiddative knowledge of the Deity, then we would see actual existence in the same, because God is Hisi, existence.(l5) But we know God’s essence only in an abstract and analogical way, and essential existence is of course included in this absract notion, but not actual existence. In other words, it is indeed a priori evident that, if God exists, He is self-existent and independent of any other (this being a hypothetical proposition that concerns essential existence); but it is not a priori evident solely from the abstract notion of God, that He truly and de facto exists.


  This already virtually excludes the opinion of those who posit either some impressed or expressed species in the beatific vision. From this species we would have only an abstractive and analogical knowledge of God, and we would not know God just as He is. As St. Thomas says: ““The essence of God, however, cannot be seen by any created similitude representing the divine essence as it really is,” because the essence of God is the self-subsisting Being. We cannot know of God what He is, unless we directly see the Deity, without the intermediary of any created species or representation. We shall then at once see not only that God is self-existent if He exists, but that He is actually self-existent, existing as such externally to the soul.(16)


  In other words, as with our abstract notions, so our abstract and analogical notion of the most perfect Being does not include actual existence, but abstracts from it. It differs, however, from our notions of contingent beings, such as of an angel or a stone, in that it includes essential existence. Thus we already have evidence of the truth of the hypothetical proposition that, if God exists, then He is self-existent.
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  1. The prologue says: “God, as He is in Himself,” that is, as He is the principle and end of creatures. This expression, however, does not mean “just as He is,” because it is only in the beatific vision that God is known “just as He is.”


  2. Cf. Contra Gentes, Bk. II, chap. 4, § 3.


  3. Physics, Bk. VIII: Metaph., Bk. XII.


  4. Summa theol., Ia, q. 1, a.5 ad 2um.


  5. Rom. 1: 20.


  6. De fide orthod., Bk. I, chap. 1.


  7. Proslogium, chap. 3.


  8. History of Medieval Philosophy (4th ed.), p. 335.


  9. Ps. 52: 1.


  10. As Cajetan observes, although a proposition that is self-evident in itself excludes an a priori middle term of demonstration, it can admit with reference to us an a posteriori middle term; that is, a middle term by which we acquire a greater knowledge of the subject. Scotus objects, saying that a proposition selfevident in itself and not to us, is not a proposition. In reply to this we say that St. Thomas has in mind the fundamental aspect of the proposition.


  11. Summa theol., Ia, q. 2 ad 2um.


  12. Denz., nos. 1659 f.


  13. Summa theol., Ia, q.88, a. 3: “Whether God is the first object known by the human mind.”


  14.Cajetan says in his commentary on this article: “The reason for this surpassing excellence is the nobility of the thing signified in itself,” and there is no contradiction implied when we say, “Existence is not,” but only when we say, that “What exists is not.” The whole of Cajetan’s commentary on this article should read.


  15. In God, as He is in Himself, there is no distinction between essence and existence, not even between the ideal order and that of actual existence. I am who am, or Who is, each is a judgment that pertains both to the essential and to the existential order. Identity of the two orders (the ideal and the real), which Hegel posited as the foundation of his system, is found only in God. See Summa theol., I.a, q. 12, a.2 (end).


  16. St. Thomas says (De veritate, q. 10, a. 12, the end): “But in heaven, where shall see God’s essence, His essence will be far more self-evident to us than the following truth is now self-evident to us: that affirmation and negation of a thing are not both true.”




  
CHAPTER 2: THE EXISTENCE OF GOD


  First article: whether the existence of God is self-evident (cont)


  The ontological argument and the opinions of modern philosophers


  Several modern philosophers sought to confirm St. Anselm’s argument by a consideration of the objective validity of our intellect. Descartes says: Whatever is contained in the clear and distinct idea of anything, the same is true; but real existence is contained in the clear and distinct idea of God; therefore God exists. (17)


  We reply to this by distinguishing the major. In the ideal order of essences known by abstraction, whatever is contained in the clear idea of God is true, this I concede in the order of real and actual existence, this I deny. We contradistinguish the minor like manner; for our idea of God is, like our other ideas, an abstract one and, moreover, is analogical, derived from creatures.


  Leibnitz says: For the argument of Descartes to be valid, this must prove that it is really possible for God to exist objectively, or outside the mind. His argument is as follows: If God is really possible, He exists, because His essence implies existence; but it is a priori manifest that God is really possible, for neither contradiction nor negation is implied in the idea of God; therefore God exists.(18) Father Roselli, O.P., incautiously admitted this argument.


  We reply to this by neither affirming nor denying the major, because in absolutely necessary things, existence that is necessary and not contingent follows from real possibility. Thus if the Trinity were proved a priori to be really possible, then its existence would follow from this. We distinguish the minor. That it is a priori manifest that God is really possible, and that this is negatively apparent, I concede; positively so, this I deny. This means that we do not see the existence of the most perfect Being to be an impossibility; but neither can this be positively proved a priori. Why so? It is because, as St. Thomas says, in the body of the article, we do not know God’s essence; we have not a positive and proper knowledge, but only an analogical knowledge of the Deity. In a relative and negative sense we know that God is the supreme Being, the principle of other beings. In other words, because we do not know God’s essence, we cannot know a priori whether He is capable of existing. Moreover, it is difficult to reconcile certain absolute perfections that are clearly properties of the most perfect Being, such as God’s absolute immutability and His liberty. It is also difficult to reconcile the free act which, as an act, could be non-existent in God, with His absolute immutability and necessity. Likewise, the intimate reconciliation between the omnipotent God’s mercy and justice, as also between His goodness and permission of evil, these are hidden from us. They do not indeed impair the forcefulness of the a posteriori demonstration of God’s existence, but they do not allow of an a priori demonstration.


  But Leibnitz objects that there is nothing of negation implied in the idea of God. Therefore it evidently excludes contradiction, for this latter is the result of some negation.


  In reply to this we say that concealed contradiction can be the result only of the association of two ideas for which there is no foundation. Thus there is no negation involved in the idea of the swiftest motion; yet it implies contradiction because it is always possible to think of a swifter motion, just as the sides of a polygon inscribed in a circle are always divisible. So also there is no negation involved in the greatest possible creature, but it implies a contradiction because “God can make something else better than each thing made by Him.” (19) Likewise, there is perhaps no foundation for the union of the two concepts of being and infinite.


  Hence we cannot positively affirm a priori the possibility of God’s existence. For a positive knowledge of the analogical validity or our ideas of being, goodness, and the like, as these relate to God, this postulates God as the cause of finite beings from which our notions of being, goodness, and the like, are abstracted; for between the cause and its effects there is a certain similarity, at least that of analogy.(20)


  Being is that the act of which is to exist (whether it be self-existent or dependent upon another for existence), and it is only from the similitude of the inferior analogate previously known to us that we can know the supreme analogate of being; but this similitude has its foundation in causality,(21) and from the existence of the effect we conclude the actual existence of the cause.


  In more recent times Father Lepidi (22) sought to revive the ontological argument by having recourse to the principle of the objective validity of our intellect. His argument is as follows: The intellect clearly makes known to us that being is either logical or real; there is no intermediary. But the objective idea of the most perfect and infinite Being clearly represented in our mind is not a logical being. Therefore it is a real being. Yet it is not, as is self-evident, being that is possible of realization, existing potentially in its cause. Therefore it is actually existing real being.


  We reply to this by conceding the major. Concerning the minor, we say, please prove it. Probable reasons, to be sure, are advanced, just as persuasive reasons are given to show the possibility of the Trinity; but they have no demonstrative value. It is not positively proved a priori that God is really possible or that the Trinity is really possible. This possibility is neither efficaciously proved a priori, nor is it efficaciously disproved by unbelievers.


  But Father Lepidi persists in his objection by proving the minor as follows: Logical being is that which in no way exists in itself, nor can it so exist, but exists only in the mind. Because logical beings are not in the true sense entities, they are absolute non-entities, squared circles or negations, as a not-man, or privations, such as blindness. But, on the contrary, the most perfect Being is conceived as having plenitude of being. Therefore the idea of the most perfect Being is not the idea of a logical being, but of a real being, and it is not only possible of existence, but it also actually exists.


  In reply we say that this proves only that we do not see the impossibility of the most perfect Being existing; in fact, we are persuaded of the same (just as we are persuaded of the possibility of infinite internal fecundity), but we have no positive proof of the same. The atheist can say: Perhaps there are no legitimate grounds for uniting in one concept the notions of being and infinity. An infinite man implies a contradiction; infinite being does not seem, indeed, to imply a contradiction; but yet we do not know a priori whether the notion is correct that has reference to something extramental. It may be like the notion of a supreme and infinite possible being, which at first sight does not seem to imply a contradiction, and yet it does if “God can make something else better than each thing made by Him.” (23)


  Finally, Father Lepidi objects that the aforesaid argument presupposes the five a posteriori proofs given by St. Thomas; but these are required only for acquiring the true notion of the most perfect Being, and from this correct notion, due to the objective validity of our intellect, the existence of this most perfect Being is proved. Thus the five proofs would serve as the ladder of ascent to the roof of the edifice, and after we have reached the roof, the ladder is no longer necessary.


  We reply to this with the following distinction: If this notion of the most perfect Being were univocal or at least of itself immediately referred to God, as our notion of being of sensible things has immediate reference to the being of sensible things, then I agree. But this notion is analogical and for this reason does not bring us to a knowledge of God, the first analogate, except by the way of causality, by beginning from the previously known inferior analogate, which is finite being. By reason of the principle of causality. when imperfections have been removed from the absolutely simple perfections in which finite beings participate, these are attributed to God, the first Cause. Hence the five classical proofs of God’s existence, as we shall see farther on, are not only guides but are truly a posteriori demonstrations. They would be merely guides if our intellect had a confused intuition of God, as the ontologists contend, in accordance with the realistic tendency of Plato.(24)


  Yet there is an element of truth in what Father Lepidi and others of like mind say, for it will be more clearly seen later on that the five classical proofs are in some way co-ordinated since they all have their remote foundation in the notion of being and in the principle of contradiction or of identity (of being with itself, in that it is opposed to not-being), and their proximate foundation is the principle of causality.


  Thus we construct the following apodictic but a posteriori argument: Because of the objective validity of our reason, the principle of contradiction or of identity is the fundamental law not only of reason but of extramental being. But, if such is the case, the fundamental or supreme reality must be one of absolute identity, which means that it is not composite but is most simple and immutable, so that it is its being and its act, which means that it is the self-subsisting Being. Therefore the most simple and immutable self-subsisting Being exists above all composite and mutable beings.


  This proof is apodictic but a posteriori. It is, as it were, a combination of the five classical proofs, clearly setting forth the opposition that prevails between the principle of identity and the changeableness of the world (first three proofs), and its composition (fourth and fifth proofs). Thus, by reason of this opposition, it would make it at once evident, at least for the philosophers, from the very fact that the world is composite and changeable, that it is contingent, which means that it is not self-existent. From this, too, the immediate conclusion is that the self-existing Being must be to existence, as A is to A, that it must be identical with it, so that He is the self-subsisting Being.


  In other words, at the beginning of our discovery by the way of finding, it is first of all apparent, by reason of the real validity of the principle of contradiction or of identity, that being is being, non-being is non-being, or being is not non-being. And at the end of our discovery by the way of finding, due to the same principle of identity, it is evident that the supreme reality is absolutely identical with itself, without composition and change, that it is the self-subsisting Being: “I am who am.” In this, indeed, we have the refutation of pantheism, since the most simple and unchangeable self-subsisting Being is really and essentially distinct from every composite and changeable being.(25) But this distinction is clearly seen only after a profound penetration of the five a posteriori proofs.


  God’s existence is known not a priori solely from the notion of being, as the followers of St. Anselm declare; but a, posteriori from the notion o£ being and its first principles by means of the light reflected in the mirror of sensible things.


  Confirmation of this proof. The existence of God who transcends the world cannot be denied without denying the real or ontological validity of the principle of contradiction or of identity. We already have precise evidence of this in the ancient teaching of Heraclitus, and more so in Hegelianism, which declares that the principle of contradiction is only a grammatical law and at the same time a law of the lower reasoning faculty, but not the supreme law of the higher or intuitive reason and of reality. Instead of the most simple and immutable God we then have universal pantheistic evolution; for the denial of the existence of the immutable and self-subsisting Being means that the creative evolution of itself or universal becoming is the only fundamental reality, in which being and not-being are identified, since what is becoming does not as yet exist and still in some way does exist. But if this becoming is its own reason for such becoming and needs no extrinsic cause, then we have the denial of the principles of efficient and final causality and hence of the real validity of the principle of contradiction or of identity. For if evolution is creative of itself, that is, if this becoming is its own reason for such becoming, then it is without an efficient cause, and so in evolution of this kind the greater proceeds from the less. It is likewise without a final cause, because this evolution lacks a directing agent; it has no material cause and is like a flux without a fluid, because this evolution is not in any subject that is distinct from it and that would necessitate being moved by another; it is without formal cause, for “in effect, God is produced in man and in the world, and God is one and the same thing with the world, and therefore, spirit with matter, necessity with liberty, good with evil, justice with injustice.” (26) In all this we have the very negation of the real validity of the principle of contradiction, which would be merely a grammatical law of speech, and a law of logic governing the discursive process of the lower reason, but it would not be a law of the higher intellect directly perceiving the universality of this flux.


  Hence if Hegelianism were non-existent, the theologians could devise it as a means of proving by the method of absurdity God’s existence and His distinction from the world. Thus we pass from the criticism of St. Anselm’s argument, which in our opinion is insufficient, to the a posteriori proofs of God’s existence.


  [bookmark: bk1]The declarations of the Church about Ontologism


  A decreee of the Holy Office (September 18, 1861) condemned seven propositions of the ontologists, stating that the propositions cannot be safely held. (27) In this decree it is not the ontological or a priori argument, or its possibility that is rejected; but the doctrine is condemned which states that “the immediate knowledge of God, at least habitual, is essential for the human intellect, so that without it the intellect can have no knowledge of anything; since it is intellectual light itself.” The following two propositions are also condemned: “That being which is in all things and without which there is not anything we do understand, is the divine being. Universals objectively considered are not really distinct from God.” Ontologism confuses being in general with the divine being, and thus would end in the pantheistic ontologism of Spinoza.


  Equally condemned is the ontologism of A. Rosmini, who declared that “being, which is the object of man’s direct perception, must of necessity be something of the necessary and eternal being.” (28) We say that the intelligible being of sensible things is the proper object of our intellect, and the ontologists apply this to the divine being about whom we have a confused knowledge.
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  Footnotes


  17. Meditations et reponses aux objections.


  18. Monadologie, § 45; Meditation sur les idees, p. 516.


  19. Summa theol., Ia, q.25, a.6.


  20. Ibid., q.4, a.3; q.88, a. 3.


  21. Ibid., q.4, a.3; q.13, a.5.


  22. Revue de Phil., December, 1909; Ontologia, pp. go f.


  23. Summa theol., La, q.25, a.6.


  24. Father Lepidi admitted a certain naturally innate idea of God, inasmuch as the soul, since it is according to God’s image, received, at the moment of its creation, a certain irradiation from God, or a confused notion of the Creator. But this not proved, nor can it be proved. Moreover, according to the principles of Thomism, all our ideas are the result of abstraction from sensible things (cf. Summa, Ia, q.84, a.3, 6).


  25. Ibid., q.3, a.8, “Whether God enters into the composition of other things.”


  26. See Syllabus of Pius IX, Denz., no. 1701.


  27. Denz., nos. 1659-65.


  28. Ibid., no. 1895.




  
CHAPTER 2: THE EXISTENCE OF GOD


  Second article: whether it can be demonstrated that God exists


  State of the question. Posited that God’s existence is not self-evident to us, the question is whether it can be demonstrated. The difficulty is threefold: 1) that God’s existence is the first article of the Creed, “I believe in God,” and it is not the articles of the faith but only the preambles to the articles that are demonstrated; (2) , that the medium of demonstration is the essence of a thing, and we do not know God’s essence; (3) and that God’s existence cannot be demonstrated from effects, for there is no proportion between the finite effect and the infinite God.


  This last difficulty is variously proposed by modern agnostics, whether they are positivist empiricists such as Stuart Mill and Spencer, or idealists such as the Kantians. According to the positivists, we have indeed knowledge only of phenomena, and of their laws or constant relations. According to Kant, the theoretical reason cannot prove God’s existence, because the principle of causality is only a subjective law of our mind; at least it is not clearly seen to be a law of real being, for the notion of causality seems to be a subjective category of our understanding, useful indeed for the subjective and for us necessary classification of phenomena, but without any ontological validity, and a fortiori without any transcendent validity for acquiring a knowledge of the transcendent Cause.


  According to Kant only the practical reason proves God’s existence with a certainty that is objectively insufficient but subjectively sufficient, namely, from the postulates of moral action. Kant indeed says: It is a synthetic a priori or subjectively necessary principle that the just person is deserving of happiness. But the just do not enjoy permanent happiness in this life. Therefore God the rewarder must exist, who is the only one who in the other life can effect a permanent union between virtue and happiness. This is not theoretically demonstrated, but it is reasonably believed by moral faith.


  Likewise the traditionalists or fideists, condemned in the year 1855 (29) held that reason left to itself (without the aid of primitive revelation handed down by traditions among the nations) cannot demonstrate God’s existence. Already in the Middle Ages Nicholas of Ultricuria (30) upheld fideism, denying the real validity of reason, especially the real validity of the principle of causality.


  The reply is that God’s existence can be demonstrated by effects known to us.


  1) The authority of Scripture is proof of this, for we read: “The invisible things of Him from the creation of the world are clearly seen, being understood by the things that are made.” (31) But this would not be the case if, by the things that are made, God’s existence could not be demonstrated. All Scholastics, except such radical nominalists as Nicholas of Ultricuria, so understood this and similar texts of Holy Scripture.(32) The above-mentioned text from the Epistle to the Romans is quoted by the Vatican Council in defining against traditionalists, fideists, Kantians, and positivists that “the same Holy Mother Church holds and teaches that God, the beginning and end of all things, may be known for certain by the natural light of human reason by means of created things; for the invisible things of Him from the creation of the world are clearly seen, being understood from the things that are made.” (33) The same is defined in the corresponding canon.(34)


  Moreover, there is a better explanation of this text against the agnostics of our times in the antimodernist oath that expresses the faith of the Church in the following words: “I (name) firmly hold as true and accept everything which the infallible teaching authority of the Church has defined, maintained, and declared, especially those points of doctrine which are directly contrary to the errors of the present time. And first of all I profess (profiteor) that God, the beginning and end of all things, can be known for certain and proved by the natural light of reason, that is to say, through the visible works of His creation, just as the cause is made known to us by its effects.” (35) The word “profiteor” in the Latin of this oath expresses a profession of faith, and this is especially evident from what is stated a little farther on, for we read: “Thirdly, I firmly believe that the Church was instituted by the true and historic Christ.” We have elsewhere fully examined each word of the above quoted dogmatic definition of the Vatican Council, which is explained by this oath.(36)


  In the definition as explained by the oath we have the condemnation of the fideism of the traditionalists whose theses had already been proscribed.(37) Kantianism is likewise condemned.(38) Moreover, the Church declares that God’s existence can be proved not only from the postulates of practical reason, but from the visible effects. Nor is the proof founded in the primacy of the immanent method of sufficient weight, because the proof does not give us objectively sufficient certitude. This has already been shown at length in another work.(39)


  Hence the Church in some measure gives her approbation to the validity of the a posteriori traditional proof of God’s existence, but she neither approves nor condemns St. Anselm’s argument and Descartes’ theory of innate ideas. Moreover, the above-quoted definition as given by the Council is concerned with “the existence of the true God, the beginning and end of all things.” (40) It is not, however, formally defined that reason can demonstrate creation out of nothing, but that it can demonstrate the existence of God, the first Cause, and that the divine attributes of infinity, eternity, supreme wisdom, providence, and sanctity are included in this notion. To avoid the charge of heresy, therefore, it would not suffice to say with several agnostics that reason can demonstrate the existence of some first eternal cause, which however is perhaps an immanent principle in the world, neither transcendent nor personal, that is to say, intelligent and free. This would not be proving the existence of the true God.


  It is not defined whether reason alone can deduce explicitly the proper attributes of the true God, especially infinity. However, Bautain had to acknowledge his acceptance of the following proposition: “Human reasoning can with certainty prove the existence of God and the infinity of His perfections. Faith, being a supernatural gift, presupposes revelation, and hence cannot be consistently invoked to prove the existence of God against an atheist.” (41) Hence, if the denial of the demonstrability of God’s infinity is not heretical, it is at least erroneous.


  Finally, the aforesaid definition is concerned not with the fact but with the possibility of proving God’s existence. It is defined to be physically possible even in the state of fallen nature.(42) Moral possibility, however, or a possibility that presents no great difficulty, is proximate to the faith, this being the common teaching of the theologians; otherwise the Scripture would not have said: “But all men are vain, in whom there is not the knowledge of God: and who by these good things that are seen could not understand Him that is, neither by attending to the works have acknowledged who was the workman.” (43) At least from the order to be seen in the world there is no difficulty in concluding as to the probability of a supreme Ordainer, and then man is bound to make further inquiries. If he does not do so, his ignorance is not entirely involuntary or invincible. Therefore theologians commonly reject the possibility of invincible ignorance about the existence of God as the author of the natural moral law. The first principle of this law, namely, “good must be done, evil must be avoided,” (44) is known without difficulty; and there can be no law without a lawgiver, nor can there be any passive designing without active designing, or without a supreme Designer.


  Hence the following proposition was condemned as temerarious and erroneous, namely, the proposition about a philosophical sin that would be against right reason and yet not an offense against God, because it would be committed “by a man who either has no knowledge of God, or does not advert to Him.” (45)


  Revelation is morally necessary, however, as the Vatican Council says: “that such truths among things divine as of themselves are not beyond human reason can, even in the present condition of mankind, be known by everyone with facility, with firm assurance, and with no admixture of error.” (46) These are the principal arguments drawn from authority.


  2) The conclusion is proved by reason. In the body of the article St. Thomas: (1) distinguishes between two kinds of demonstration, one being a priori, the other a posteriori; (2) he shows that the demonstration a posteriori, or from the effect, is valid; and (3) he shows how this applies to the demonstration of God’s existence.


  1) Demonstration is of two kinds. The a priori demonstration is through the cause, and it assigns the reason for which of the thing demonstrated. Each of the four causes can give us this kind of demonstration. Thus the spirituality of the soul is assigned as the reason for its incorruptibility (formal cause); likewise, man is mortal from the fact that he is composed of contraries (material cause); also that we are free is proved from the fact that we are endowed with reason and have knowledge not only of particular but also of universal good (directive formal cause). In like manner, the necessity of the means is demonstrated a priori from the end; thus grace is necessary for the supernatural vision of God. The same is true of the efficient cause. Given the cause in the act of causing, as in the case of the sun illuminating, then the effect follows. Thus this kind of demonstration can be effected by means of the four causes.


  Demonstration through the effect, however, is called a posteriori, because the effect is something posterior to the cause; but sometimes it is previously known to us. This demonstration shows that the cause is, quod vel quia est, for in the Latin terminoloy of the Scholastics, quia est means the same as quod est. Thus it is called demonstratio quia in opposition to demonstratio propter quid. It is therefore a demonstration by means of those things that are previously known to us. The order of invention is then ascendant, whereas the order of things is descendent.


  It must at once be noted from the reply to the second objection that, “in demonstrating God’s existence from His effects, we must take for the middle term the meaning of the word ‘God.’ ” This means that we must begin with the nominal definition of God, since by the name “God” is understood the supreme Cause, the most perfect Being, the supreme Ordainer, and the question is whether the supreme Cause exists.


   


  
    
      Index


      Top


      
        
          Next
        

      

    

  


  


  Footnotes


  17. Meditations et reponses aux objections.


  18. Monadologie, § 45; Meditation sur les idees, p. 516.


  19. Summa theol., Ia, q.25, a.6.


  20 Ibid., q.4, a.3; q.88, a. 3.


  21.Ibid., q.4, a.3; q.13, a.5.


  22. Revue de Phil., December, 1909; Ontologia, pp. go f.


  23. Summa theol., La, q.25, a.6.


  24. Father Lepidi admitted a certain naturally innate idea of God, inasmuch as the soul, since it is according to God’s image, received, at the moment of its creation, a certain irradiation from God, or a confused notion of the Creator. But this not proved, nor can it be proved. Moreover, according to the principles of Thomism, all our ideas are the result of abstraction from sensible things (cf. Summa, Ia, q.84, a.3, 6).


  25. Ibid., q.3, a.8, “Whether God enters into the composition of other things.”


  26. See Syllabus of Pius IX, Denz., no. 1701.


  27. Denz., nos. 1659-65. 28. Ibid., nos. 1649-52.


  30. Ibid., no. 553 f.


  31. Rom. 1: 20.


  32. Wis., 13: 1-5.


  33. Denz., no. 1785.


  34. Ibid., no. 1806.


  35. Ibid., no. 2145.


  36. See God, His existence, 1, 8-39.


  37. Denz., nos. 1622, 1650.


  38. Cf. Acta Concilii, Collectio Lacencis, VII, 130, which explains the word “certo.” The council is speaking of objectively sufficient certainty and not solely of subjectively sufficient certainty, as Kant said it was.


  39. Cf. God, His Existence, 1, 40-60. Maurice Blondel in his “L’Action,” pp. 437 f., writes: “The knowledge which before option was purely subjective and propulsive, after the choice becomes privative and constitutive of being (according as the free choice is good or bad)…. The second kind of knowledge … is no longer merely a subjective state of mind; for instead of positing the problem in the practical order … it directs the attention to what is an accomplished fact (in the free choice), to that which is. Thus it truly is an objective (but practical) knowledge, even though it is obliged to admit a deficiency in action.” But quite recently Blondel made a retractation of this last chapter of his first work, and he is now more in agreement with the traditional teaching.


  40. Denz., no. 1785.


  41. Ibid., no. 1622.


  42. GE Vacant, Etudes sur le Concile du Vatican, I, 28, 289, 673.


  43. Wis. 13:1.


  44. Summa theol., Ia IIae, q.94, a.2.


  45. Denz., no. 1290.


  46. Ibid., no. 1786. For an explanation of this, consult author’s commentary on q. 1, a. 1.




  
CHAPTER 2: THE EXISTENCE OF GOD


  Second article: whether it can be demonstrated that God exists (cont)


  2) The reason for the validity of the demonstration from the effect and the kind of demonstration required. It is valid in virtue of the principle of causality, for, as St. Thomas says in the body of the article, “since every effect depends upon its cause, if the effect exists, the cause must pre-exist.”


  But this principle of causality must be properly understood. The Positivists understand it as referring only to the phenomenal order, since every phenomenon presupposes an antecedent phenomenon. Thus if we have expansion of iron, this presupposes the phenomenon of a greater degree of heat, because heat expands iron. If such were the case, this principle would hold good only in the order of phenomena, and as an experimental law but not as an absolutely necessary law. But a miracle would be out of the question, because a miraculous phenomenon does not suppose an antecedent phenomenon, but proceeds from God’s exceptional intervention as first Cause, operating beyond the ordinary course of nature. Nor does it suffice, as the Kantians say, that the principle of causality should be a subjectively necessary law of our mind for the necessary subjective classification of phenomena. To prove the existence of the transcendent Cause, this principle must have, moreover, ontological validity as regards extramental being; in fact it must have transcendent validity.


  As a matter of fact, this principle is commonly formulated not only in the phenomenal but also in the ontological order, and not only does it state that “every phenomenon supposes an antecedent phenomenon,” but it also says: “Everything that comes into being has a cause”; or rather, to express it more universally, every contingent being is efficiently caused by another. Even if de facto this contingent being eternally existed, it would still need a productive and conservative cause, because a contingent being is not its own reason for existence.


  Nor need we be surprised that this principle is thus formulated with reference to extramental being and not only to phenomena, because the proper object of our intellect, as distinct from the object of either the external or internal senses, is not only color, sound, extension, hardness, and such like, but it is the intelligible being of sensible things. Whereas the object of sight is colored being considered as colored, the object of the intellect is colored being considered as being; and at once our intellect perceives the truth of the first principle of contradiction or of identity, that “being is being, not-being is not being,” or “no being is not-being.” This pertains to the ontological order, which is above the order of phenomena.


  Moreover, one cannot deny the principle of causality without denying the principle of contradiction. This is evident from an analysis of the terms, for this principle of causality is immediately evident without any middle term of demonstration; but it can, moreover, be demonstrated indirectly by the method of reduction to absurdity, as all Scholastics admit.


  In fact, uncaused contingent being is repugnant to reason. In other words, nothing is what results from nothing, without a cause nothing comes into being. Parmenides already expressed the same in the negative form (for it was the negative formula of the principle of causality, in which the efficient cause was not as yet sufficiently distinguished from the material cause). Why is an uncaused contingent being repugnant to reason? It is because a contingent being is that which can either exist or not exist (this being its definition). Therefore it is not self-existent, and must be dependent upon another for this; otherwise, if it were neither self-existent nor dependent upon another for existence, it would have no reason for existing, and so would be the same as nothing. “Nothing is what results from nothing.” To say that from nothing, or that from no cause either efficient or material, something comes into being, is a contradiction.


  It is not, indeed, so clearly and directly contradictory, as if one were to say, “the contingent is not contingent”; but to say, “something that is contingent is not caused,” is to deny a property of the same that directly enters into its definition, and indirectly this means to nullify its definition .(47) Such would be the case if Lucifer were to say: “Therefore I came forth from nothing, not having been caused.” To say, “Something contingent exists that is not caused,” is to affirm a positive relation of agreement between two terms which are in no way related to each other. Most certainly nothing comes into being without a cause.


  Hence the ontological validity of the notion of being and of the principle of contradiction or of identity being admitted, this means that the ontological and not only the phenomenal validity of the notion of cause and of the principle of efficient causality must be admitted. The experimental law that heat expands iron pertains to the order of phenomena, and is hypothetically necessary, which means that if heat exerts its influence, the expansion of iron is the result; but this does not exclude the possibility of this expansion being produced by a higher cause beyond the ordinary course of nature. On the contrary, the principle of efficient causality is a law of the ontological order and is of absolute necessity; we cannot conceive of even a miraculous exception, for nothing comes into being without a cause. This formula extends to every cause whatever, whether the proximate and lowest, or the supreme cause.


  It must be noted that for our demonstration it is not absolutely necessary to prove that the notion of cause is not innate to us, but that it is abstracted from sensible things. Even if it were innate to us, it could and would have not only phenomenal but also transcendent and ontological validity; for it manifests to us something deeper than phenomena, namely, the dependence of contingent being upon another being, for that which is not self-existent is dependent upon another for its existence.(48)


  St Thomas says: “From every effect the existence of its proper cause can be demonstrated.” Why does he say “the proper cause”? It is because, if it is not a case of the proper cause, then the demonstration is invalid. Thus the following inference is valueless: this man exists, therefore his father exists, and yet the father is the cause of the son. Very often the father dies before the son. Likewise, very often the antecedent phenomenon disappears when the subsequent phenomenon makes its appearance, as in the case of the local motion of rubbing the hands together by which heat is produced. Hence the agnostics would merely say that “from every effect it can be demonstrated, not that its cause does exist, but that it did exist.” Thus heat is produced by local motion, and this latter presupposes heat, and so on indefinitely. In like manner, rain comes from the clouds, the clouds from the evaporation of the water, the evaporation is caused by the heat of the sun, and so on indefinitely, so that there was never a first rain, or a first evaporation. The case is the same in the series of generations of plants, animals, and men. There was never a first oak or a first lion or a first man. In fact, even Aristotle admitted that the world and generations are eternal, yet according to a certain mysterious dependence on the pure Act.


  St. Thomas would reply that we are concerned with the proper cause, whereas the proposed difficulty does not refer to the proper cause.(49) What is the proper cause? It is the cause on which the effect absolutely first of all, or necessarily and immediately, depends, as Aristotle said, just as the property depends on the specific difference, for instance, the faculty of reasoning on the ability to reason. The proper effect is like a property manifested ad extra in its relation the proper cause about which we are concerned in this article.


  St. Thomas presupposes from the works of Aristotle (50) the philosophical and profound notion of the required proper or absolutely first cause. Of the four modes of per se predication, the fourth pertains to causality, as the killer kills, light illuminates, the sculptor is the cause of the statue.(51) St. Thomas also examines more closely this notion of cause in his discussion of creation.(52) The most universal effect (that is, being inasmuch as this term applies to all existing things) must be reduced to its most universal cause, as the proper effect of this cause. St. Thomas again refers to this causality when treating of the conservation of all things by God. (53) These articles constitute the most sublime comment on the doctrine of the present article, and this because they treat of the same relation of causality, but they do so by starting from above, from God already known, and not by ascending to Him as we do here by the way of finding out.


  [bookmark: bk1]For a more profound understanding of the proper or proximately direct cause, that is, of the one that is necessarily and immediately required, we must recall the five evident propositions taken from the Metaphysics of Aristotle. In this we see the methodical transition from the natural reason or the common sense to the philosophical reason, in accordance with Aristotle’s accustomed way, who thus gave metaphysics its elements as Euclid did to geometry.


  1) The proper cause must be the direct or necessarily required cause, (54) and not the accidental cause. We have an example of a direct cause in the following: a man generates a man, or the man generating is the direct cause of the generation of the man. An accidental cause would be: Socrates generates a man; because for a man to be generated it is not necessary that the one generating be Socrates or Plato. A fortiori, it is accidental that the musician generates a man, because it is accidental for the one generating to be a musician. In like manner and with far greater reason, the grandfather is the accidental cause of the generation of the grandson, for he is not directly concerned in it, and often he is already dead. His son generates inasmuch as he is a man, and not inasmuch as he is the son of another man, as St. Thomas says.(55) Hence a series of past causes, as grandfather, great-grandfather, and so on, is a series of accidental causes and in Aristotle’s opinion was infinite in the past, that is, there was no first generator; but, according to St. Thomas, this is not repugnant to reason, as we shall state farther on.(56) We maintain it to be of revelation, however, that the world had a beginning, and Adam the first man was able to generate because, as we have said, man generates inasmuch as he is of adult age, and not inasmuch as he is the son of another man.


  2) The proper cause must be not only direct, but proximately or immediately required for its proper effect, as the specific difference is the cause of the property that is derived from it. Thus to say that an animal generates a man, is to assign the direct cause, but not the proximately direct cause, not the proper cause. We must say that a man generates a man.


  3) Hence a most particular or singular cause is the proper cause of a most particular effect. Thus Socrates is the proper cause of the generation, not of a man, but of this man, his son. St. Thomas says: “Of two things in the same species (as a father and son), one cannot directly cause the other’s form as such, since it would then be the cause of its own form, which is essentially the same as the form of the other; but it can be the cause of this form for as much as it is in matter, in other words, it may be the cause that this matter receives this form.” (57) Thus Socrates is said to be the proper cause of the generation not of a man but of this man.


  4) The most universal cause is the proper cause of the most universal effect. As St. Thomas says: “For the more universal effects must be reduced to the more universal and prior causes. Now among all effects, the most universal is being itself. Hence it must be the proper effect of the first and most universal cause, and that is God.” (58) Thus only God can create or “produce being absolutely, not as this being (for instance, this wood), or such being (for instance, wood rather than stone).” (59) In like manner, “this movement is produced by this mover,” (60) for example, the movement of the carriage by the horse; but if motion taken in the absolute sense is not its own reason for existence and needs a cause, we must reduce motion taken in the absolute sense and hence all motions to a higher universal cause, namely, to the first mover, who will be the proper or proximately direct cause, not of this particular motion, but of motion itself taken in the absolute sense (as it is a universal effect); and hence this first mover, the cause of all motions, will be immobile, at least as regards local motion. In fact, if immobility is a requisite for the mover not only of bodies but also of spirits, whatever kind of motion this may be, then our soul is mobile, not by way of local motion, but because of the discursive and deliberative process of its reasoning faculty.


  5) Finally, we must distinguish between the proper cause of the beginning of the effect and the proper cause of the being of the effect.(6l) Thus the builder is the proper cause of the building of the house, and when the actual construction of the house ceases, then its construction in the passive sense also ceases; but the builder is not the proximately direct cause of the being of the house, for its being does not depend on the being of the builder; in fact, when the builder dies the house continues in its being. Likewise, Socrates is the cause of his son as to his becoming, or as to his passive generation, but not as to his being; for the son’s being is independent of the father’s being; in fact, whereas the father dies, the son continues to exist.


  On the other hand, the illumination by the sun is the cause of the air being illuminated, and when the sun ceases to illuminate, then the air is no longer illuminated. In like manner, the object seen is the objective cause of the seeing, so that the seeing ceases with the removal of the object. Likewise the evidence of the principles is the cause of the evidence of the conclusion, not only as to its becoming, but also as to its being. Also the attraction of the good that is desired is the cause of the desire not only as to its becoming, but also as to its being and continuance in being.


  These five subordinate propositions not only give us a more profound insight into the meaning of the proper or proximately direct cause as understood by Aristotle and St. Thomas, but they also explain the following words of this article: “From every effect the existence of its proper cause can be demonstrated,” and not only that it did exist.


  This is the same as saying with Aristotle,(62) that the positing of the cause (as it is the cause) means the positing of the effect, and, on the other hand, the removal of the cause means the removal of the effect. Thus the positing of a potential cause means the positing of a potential effect; for instance, the builder can build, and the house can be built. The positing of the cause in the act of causing the becoming of the effect means the positing of this becoming (the one who builds, is building); the positing of the cause in the act of producing the being of its effect means the production of this being. Thus, as long as the sun illuminates the atmosphere by its presence, this latter remains illuminated.


  It is now easy to explain the end of the argumentative part of this article, which is but the application of the preceding to the proof of God’s existence. This means that, if there are in the world effects proper to God, the supreme Cause, then God’s existence can be demonstrated a posteriori from them, and, indeed, by an absolutely necessary metaphysical demonstration, if these effects pertain to being, inasmuch as it is the being of created things. But these effects proper to God are investigated in the following article.


  Already from the aforesaid it is clear that these effects must be universal, since the most universal effects are the proper effects of the most universal cause, as being by participation is the proper effect of Him who is essential being. Thus our conclusion will be that this motion is caused by this previous motion; but if motion taken absolutely in its generic sense is not its own reason for existence, then we must seek for the proper cause of motion in the generic sense, and of all motions.


  So we shall conclude: (1) that the proper cause of all motions is the first and immobile Mover (first way); but that it does not follow immediately from this that the first Mover is infinite and intelligent; (2) likewise that the proper cause of all caused causality is the first uncaused Cause (second way); (3) that the proper cause of all contingent being is the necessary Being (third way), and this necessary Being will manifest Himself to us as the cause not only of the becoming but also of the being of contingent beings; (4) that the proper cause of those things that admit of greater and less in being, in truth, and in goodness, is the greatest in being, in truth, and in goodness (fourth way); (5) finally that the supreme and intelligent Ordainer of all things is the proper cause of the ordaining of all things. This means that the supreme Ordainer is the absolutely first cause of the ordaining and preserving of all things in the world, just as the sculptor is the proximately direct cause of the formation of the statue as to its becoming (but not as to the being of the statue, for this continues in existence after the sculptor’s death).


  First doubt. The question is whether the aforesaid demonstration from effects ought to have its foundation in a series of accidentally connected causes, or in a series of actually existing and essentially, connected causes.(63)


  This difficulty arises from another general principle that together with the principle of causality is included in all proofs of God’s existence. The principle is that we cannot proceed to infinity in a series of subordinated causes. Therefore we must come to uncaused cause. What sort of subordination are we concerned with here?


  Some, having failed to grasp the meaning of St. Thomas in the following article, think that he considers an infinite series of accidentally subordinated causes to be a contradiction in terms, so that this necessarily implies that creation was not eternal, which means that there must have been a first man, a first lion, and series of eternal generations of men, animals, and plants. But afterward, these same persons find St. Thomas, in the article in which he asks whether it is of faith that the world began, writing as follows: “But it is not impossible to proceed to accidental infinity, regards efficient causes,” (64) in a series, for instance, of past generations. This shows that they misunderstood the proofs of God’s existence.


  We find the solution to the doubt precisely in the complete reply of St. Thomas from which the above-mentioned quotation is taken. He writes: “In efficient causes it is impossible to proceed to absolute infinity; for example, there cannot be an infinite number of causes that are absolutely required for a certain effect; for instance, that a stone be moved by a stick, the stick by the hand, and so on to infinity. But it is not impossible to proceed to accidental infinity as regards efficient causes; as for instance, if all the causes thus infinitely multiplied should have the order of only one cause their multiplication being accidental; as an artificer acts by means of many hammers accidentally, because one after the other may be taken. It is accidental, therefore, that one particular hammer acts after the action of another; and likewise it is accidental to this particular man as generator to be generated by another man; for he generates as a man, and not as the son of another man. For all men generating hold one grade in efficient causes, namely, the grade of a particular generator. Hence it is not impossible for a man to be generated by man to infinity; but such a thing would impossible if the generation of this man depended on this man and on an elementary body, and on the sun, and so on to infinity.” (65)


  Hence the ancients said that “man and the sun generate man”, which means man acting in conjunction with the general agents actually existing; for, if there were a cessation of solar heat on the earth, this would mean the end of the generations of animal and plant life. But the influence of the sun directly depends on the actual influence of a higher cause, and we cannot proceed to infinity in a series of directly subordinated efficient causes; as Aristotle said: “anagke stenai (Ed: written in Greek)” or we must come to a first in this series. Otherwise all movers would be moved and no reason could be assigned for the being or cause of motion itself. We must therefore come to a first cause that is its own principle of action.(66)


  In accordance with the modern physics of our times, we may express the series of directly subordinated efficient causes as follows: the ship supports the sailor, the sea enables the ship to float, the earth holds the sea in check, the sun keeps the earth fixed in its course, and some unknown center of attraction holds the sun in its place. But we cannot proceed to infinity in this series; otherwise all movers would be moved, and so we could not assign any cause for motion itself, which needs a cause, since it is not its own principle of motion. Hence we must come to the supreme Mover that is not of the past but is actually existing, who is His own action and His own being, because operation follows being, and the mode of operation the mode of being.


  Similarly there may be many wheels in a clock, but we must come to that part of the mechanism whose elasticity, whether you call it tension or weight, is the cause of the local motion of the wheels and of the index hand of the hours. Thus local motion originates from some force, from some dynamic influence that must be explained by some higher cause.


  In the opinion of St. Thomas, that creation was not eternal but took place in time, so that there was a first day, a first revolution of the sun, is dependent on God’s most free will and is known only by revelation.(67)


  So also Aristotle,(68) although he admits the eternity of motion, proves the existence of a supreme and immobile mover who does not need to be premoved so as to act. In fact, he says that the greatest motion must be infinitely powerful to move in an infinity of time (that is to say, eternally).(69) In like manner, from the fact that act is prior to potency, Aristotle seeks to prove the perpetuity of eternal generation. Hence he concludes that the first Mover is permanently unmoved.(70) Indeed he shows that there is no process to infinity in any genus of directly subordinate causes.(71)
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  Footnotes


  47. For a more complete explanation of this, consult, God, His Existence, I, 181-91.


  48. In Adam, since he was created an adult in the state of innocence, with his ideas, the idea of cause was per accidens infused, or innate: in us it is acquired by abstraction as the notion of being is. Cf. Surnma, Ia, q.84, a.6.


  49.This is explained more fully in God, His Existence, pp. 71-81.


  50. Post. Anal., Bk. I, lect. 10; Metaph., Bk. V, chap. 2, 1ect. 3.


  51. The first mode of per se predication is the definition of the thing; the second is the property that is necessarily connected with the essence of the thing; the third is the first substance, which exists in itself; the fourth is the necessarily required cause.


  52. Cf. Summa, Ia, q-45, a.5.


  53. Ibid., q. 104, a. 1.


  54. It is said to be necessarily required, rather than necessary, because it can be a free cause. Thus we speak of God.


  55. Summa theol. Ia, q.46, a.2 ad 7um.


  56. Ibid.


  57. Ibid., q. 104, a. 1.


  58. Ibid., q.45, a.5.


  59. Ibid.


  60. Likewise my will is the proper cause not of the free choice, but of my free choice as being mine.


  61. Summa theol., Ia, q. 104, a. 1.


  62. Metaph., Bk. V, chap. 2, lect. 3 (end).


  63. This has been more fully explained in God, His Existence, I, 77-84.


  64. Summa theol., Ia, q.46, a.2 ad 7um.


  65. Ibid.


  66. Of course the Augustinians generally rejected, as St. Bonaventure did, the possibility of eternal creation, whereas, contrary to this, the Averroists held with Aristotle that the world actually is eternal, being somehow dependent, however, in the order of causality, on the pure Act. St. Thomas holds in all his writings that eternal creation is not repugnant to reason, and that temporal creation is an article of faith, which cannot be demonstrated.


  67. Summa theol., Ia, q.46, a.2; Contra Gentes, Bk. II, chap. 38; De Potentia, q.3, a.14. Quodl., XII, q.6, a. 1; Opusc., 27, De aeternitate mundi.


  68. Physics, Bk. VIII (lect. 9, 21, 23 of St. Thomas’ commentary).


  69. Ibid., lect. 21.


  70. Metaph., Bk. XII, chap. 6 (lect. 6).


  71. Ibid., Bk. II.




  
CHAPTER 2: THE EXISTENCE OF GOD


  Second article: whether it can be demonstrated that God exists (cont)


  1) In the genus of material cause we must admit the presence of first matter, namely, some first material subject; otherwise there would would be no second matter or what is disposed to receive this or that form. In such a case there would be no earth, air, water, fire or bodies composed of elements. To deny first matter would be to do away with the material cause, which is a necessary requisite as constituting the subject of alteration.


  2) In the genus of formal cause there must be a substantial fomr underlying the accidental forms, and also in the category of substance, as in the categories of quantity, quality … we must come to the supreme genus, for without this there would be no directly subordinate genera, and so there would be nothing definable and nothing intelligible. Thus the supreme genus of substance is divided into corporeal and incorporeal substances; the corporeal are divided into non-living and living; the living into non-sensitive and sensitive; the sensitive into irrational and rational. Likewise there is no proceeding indefinitely in a series of demonstration but we must come to those first indemonstrable and to us self-evident principles.(72) It is always a case of anagke stenai (ed. Greek) (necessity of a first).


  Similarly, in the genus of efficient cause there is no proceeding indefinitely in a series of directly connected causes, although there may be such a series of accidentally connected past causes. Thus as Aristotle says, man is moved to take off his clothes when it is warm, but this happens because of the sun, but now the sun is moved by a superior force, and we cannot proceed to infinity in this series of directly connected causes; otherwise there would be no cause for movement as such or in the absolute sense (and not merely as it is this particular motion). But motion needs a cause because it is not its own principle of motion; it is not as A is to A in its reference to being, that is to say, it is not identical with its being.


  Lastly, in the genus of final cause there is no process to infinity in a series of directly subordinated ends, otherwise there would be no final causality. As St. Thomas says: “Absolutely speaking, it is not possible to proceed indefinitely in the matter of ends from any point of view. For in all things whatever there is an essential order of one to another, so that if the first is removed, those that are ordained to the first, must of necessity be removed also. … In ends, that which is first in the order of intention, is the principle as it were, moving the appetite. Consequently, if you remove this principle, there will be nothing to move the appetite (that is, attract it)… . But since accidental causes are indeterminate … it happens that there is an accidental infinity of ends and of things ordained to the end.” (73)


  There is direct subordination when it is said that we walk so as to keep in health, and that we seek health for the sake of happiness. But if we were to say that happiness is sought for some other reason and so on indefinitely, then this would do away with all finality and hence with every desire and action. The ultimate end, considered at least under the aspect of happiness in general, is prior in intention. Thus all men wish to be happy, although many do not know what truly constitutes happiness.


  Hence in the four kinds of causes there can be no process to infinity in a series of directly connected causes, otherwise this would do away with every kind of cause. Thus we see that this principle of the impossibility of proceeding indefinitely in such a series of causes is, as it were, the corollary of the principle of causality; in fact, it is the corollary to the commonly accepted principle of causality according as this latter is proportionately or analogically verified in the four kinds of causes.


  Corollary. But if the process were to infinity in a series of accidentally connected past causes, as regards generations of men, animals, and plants, then the first Cause would have only a priority of dignity and causality in its relation to the world. This will be more clearly explained farther on when we show that there is no necessity for a first man, a first lion, a first day, or a first revolution of the sun.(74) So it would have been if God had most freely willed an eternal creation; yet in this case He would have priority of causality as regards the created world, just as the foot would have with reference to its imprint or trace left in the sand, if the foot were eternally implanted in the sand. Hence in the proofs for God’s existence, we must not proceed according to a series of past causes, but we must get away from this series and rise above it to an actually existing higher cause. For it is evident that any contingent being, such as Abel the son of Adam, does not necessarily require another contingent being as cause, but they both postulate the necessary Being as higher cause.


  [bookmark: bk1]Second doubt. What is to be our method of procedure as regards agnosticism, in showing the ontological and transcendental validity of the ideas and principles from which the proofs for God’s existence are deduced?


  This question has been fully discussed by us elsewhere (75) and only the outstanding principles will be discussed here. Agnosticism in general rejects the demonstrability of God’s existence because it denies the ontological and transcendental validity of first ideas and principles of reason, especially the principle of causality. For their formula of the principle of causality is not: every contingent being has an efficient cause; but they say: every phenomenon presupposes an antecedent phenomenon, and so on indefinitely. Hence, by virtue of this principle thus formulated in the order of phenomena, it is impossible to transcend this same order.


  These agnostics are either of the empirical or idealist type. The empiricists, such as the Positivists, reduce the principle of causality to an experimental law which is repeatedly confirmed and corroborated by heredity; but in their opinion we do not know whether the law applies beyond the scope of our experience. Perhaps, beyond the limits of our experience, there is a phenomenon without one preceding it, or perhaps something comes into being that is not caused. But this is contrary to common sense or natural reason, for something to come into being that is not caused.


  The idealist agnostics, however, such as Kant, seek somehow to explain this intimate persuasion of the common sense and of the absolute necessity and universality of the principle of causality. But they say that this necessity is subjective, and is the result of the subjective application of the category of our mind, namely, of the category of causality as regards phenomena. Thus they say that it is for us unintelligible for something to come into being that is not caused; but perhaps this is not absolutely impossible outside our mind.


  But we cannot in the course of this theological treatise engage in a lengthy and philosophical discussion of this question, which we have done in another of our works as above mentioned. It suffices to point out the fundamentals, the ignorance of which does not excuse one.


  The ontological validity of first ideas and of the first principles of reason is shown inasmuch as these ideas and correlative principles do not express sensible phenomena but being that is in itself intelligible and accidentally sensible, and also the first modes of being. Hence they are said to have not merely phenomenal validity; as the ideas of color, heat, or sound have, for these express phenomena; but their validity is ontological since by means of them we acquire a knowledge of being that underlies the phenomena.


  Of such a nature are the ideas of being, substance, and also of causality. For causality is not anything directly sensible (either the proper sensible, as color or sound; or the common sensible that affects several senses, such as extension or figure); but it is the accidentally sensible and directly intelligible which, as St. Thomas says, “is apprehended by the intellect immediately that the object of sense perception is presented to it; just as, when I see someone speaking or moving, I apprehend by the intellect (without any illative process of reasoning) that there is life; hence I can say that I see him living,” (76) although life is not directly sensible as color is. Just as only the intellect, reading what is within, can directly apprehend being, and substance or substantial being, so only this faculty is able directly to apprehend efficient causality and finality. For efficient causality is the production or realization of actual being, and this realization is apprehended only by the faculty whose object is real being. It is not apprehended by sight which is specified by the colored object, or by hearing which is specified by sound. But, whereas sight apprehends the colored being as colored, the intellect apprehends colored being as being and, if this being undergoes a change, the intellect apprehends its passive and active realization. Likewise, whereas the sense of touch is aware of the extension and hardness of bodies, the intellect knows that the passive pressure produced upon us by the resistance of bodies is a reality.


  Hence St. Thomas says: “Understanding implies an intimate knowledge, for intelligere (to understand) is the same as intus legere (to read inwardly). This is clear to anyone who considers the difference between intellect and sense, because sensitive knowledge is concerned with external sensible qualities (or phenomena), whereas intellective knowledge penetrates into the very essence of a thing (at least the intellect has a confused knowledge, which means that it penetrates to the intelligible being of sensible things). The object of the intellect is what a thing is, as stated in De anima (Bk. III, chap. 6)… . Thus, under the accidents lies hidden the nature of the substantial reality (and only the intellect knows the difference between the natures of a stone, a plant, and an animal); under words lies hidden their meaning … and effects lie hidden in their causes, and vice versa.” (77) In like manner, St. Thomas ,shows that although the irrational animal knows by sense perception the thing toward which it tends as its prey, yet it does not see in it the idea of an end as such, or the reason for the existence of the means. These cannot be apprehended except by the faculty whose object is intelligible being and the reasons for the existence of things.(78)


  Nor can it be said that the idea of causality is merely a subjective category of the mind, the sole purpose of which is to express something mental or logical being; for this idea, just as that of extramental being, is a representation that is essentially related to the thing represented. As St. Thomas says: “That which is primarily understood is the object, of which the species is the likeness.” Just previous to this he had said: “But since the intellect reflects upon itself, by such reflection it understands both its own act of intelligence, and the species by which it understands.” (79) Similarly he writes: “Yet it is the stone which is understood, not the likeness of the stone, except by a reflection of the intellect on itself; otherwise the objects of sciences would not be things, but only intelligible species.” (80) That the sciences are concerned with things is a truth held by all men as in accordance with natural reason. Thus these sciences are distinct from logic, which is concerned with mental being. Otherwise we should have to identify direct with reflex understanding; yet the two are distinct, because the latter presupposes the former.


  Confirmation. The ontological validity of the first ideas of reason and of the correlated principles is admitted by all as naturally evident, even by the agnostics when they are not actually defending their own opinion, which is a denial of this validity. Thus all men are convinced that even in some world of which we know nothing it is absolutely impossible that anything should come into being without a cause. Therefore, in opposition to empiricism, we say that this principle transcends experience. Even the idealist agnostics hold that they are really the authors of their books; hence they admit that causality expresses a reality, and not only what is merely subjective. Otherwise we should have to say that the murderer was not really the cause of death , and that he does not deserve really to be punished; but we must say that he was the cause of death only in the manner in which we conceive of it. In like manner, we should have to say that Kant was not really the author of the Critique of Pure Reason, but is said to be the author of this work as we conceive of it. According to this opinion there would be no real relation of dependence of the creature on God, but only a logical relation, just as we conceive it to be in God with reference to creatures.


  Hence to deny the ontological validity of the first ideas of our intellect is to deny that the object of the intellect is intelligible being.(81) In other words, this means that intelligible being is reduced either to the order of sensible phenomena that are the objects of the external or internal senses, or else to that of mental being which is the object of logic, and thus there would no longer be any distinction between logic and the other sciences. Hence this question in its final analysis is one that concerns the problem of universals. Empirical agnostics, like all sensualists, are nominalists. For such as these the idea is but a certain composite and confused image of the imagination accompanied by a common name. The idealist agnostics are subjectivist conceptualists, and for these every idea is but an expression of mental being. Contrary to this, traditional realism holds that the proper object of our intellect is the intelligible being of sensible things which “the intellect apprehends immediately that the object of sense perception is presented to it,” previous to any illative process of reasoning.(82)


  But the transcendent validity of the first principles of reason and of their correlated principles consists in this, that by them we acquire certainty of knowledge as regards the first transcendent cause, or, in other words, of the Cause that is really and essentially distinct from the world. Taken in this sense, the transcendent validity of these ideas is clearly seen from the fact that these ideas express perfections which, in what is formally denoted by them, imply no imperfection. Hence the analogical but proper attribution of these ideas in an eminent degree to the supreme Being implies no contradiction, and they are actually attributed to Him, if the world demands a supreme cause having these perfections.


  Such are the ideas of being, unity, truth, goodness, causality … for these are already analogically predicated of various finite beings; analogically, to be sure, but properly and not merely metaphorically. Thus being is first of all predicated of substance and then of accidents, of a stone, for instance, and then of its size, qualities, and other notes. In like manner, goodness is already predicated analogically but properly of a good stone, a good fruit, a good horse, of a virtuous and generous man. Moreover, these ideas are not only predicated analogically of finite beings, but they imply no imperfection in what they formally denote, although the way in which they are predicated of creatures does imply perfection. Thus wisdom, as found in human beings and even in angels, is imperfect; but wisdom as such is not, for it means the knowledge of all things by the highest of causes. Hence there is no repugnance in the idea that these perfections, which in themselves imply no imperfection, should be attributed analogically and in a most eminent degree to the most perfect Being. And they must actually be attributed to Him if the world requires these perfections.
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  82. Cf. St. Thomas, Com. on De anima, Bk. II, chap. 6, lect. 13.




  
CHAPTER 2: THE EXISTENCE OF GOD


  Second article: whether it can be demonstrated that God exists (cont)


  Thus the idea of cause, unlike the idea of being, is not absolute, but is relative to the thing caused. It therefore admits the possibility of our raising the mind to God and of actually attributing to Him the aforesaid perfections. But before doing so we see no repugnance in this kind of attribution, since these ideas, analogical as they are in the created order, imply no imperfection.


  We must therefore stress especially the transcendent validity of the idea of cause, inasmuch as it is already analogically but properly predicated in the created order and implies no imperfection in what it formally denotes. For it is quite clear that the word “cause” is predicated analogically but properly of the four kinds of causes. The intrinsic causes (the material and the formal) of course denote imperfection, especially matter which is able to be actuated and perfected, and also the form, which is a component part, something that is participated and limited by the matter in which it is received. But extrinsic causes (efficient and final) imply no imperfection, and are de facto predicated analogically but properly in the created order. Thus the efficient cause is de facto predicated of the principal cause, which operates in virtue of its own power, as in the case of a writer, and the same applies to the instrumental cause, which acts in virtue of another power, as a pen is moved by the hand of a writer. Hence it is not repugnant to the idea of efficient causality that it should be attributed analogically but properly to the most perfect Being. And it must de facto be attributed to Him, if the world requires the presence of a most perfect Cause. But the proper or untreated mode of the divine causality will not be for us positively knowable in this life but only negatively (saying that it is the uncaused cause, not premoved), and relatively (as when we call it the supreme, most eminent, absolutely transcendent cause).


  St. Thomas does not here take up professedly this question of analogy, but explains it at length later on.(83) Why is this? It is because he proceeds as a theologian, by the synthetic method, starting from the divine Being and His knowableness by us, and not by the analytical method of investigation, as the philosophers would, inquiring step by step into the foundations for the demonstrability of God’s existence.


  However, St. Thomas points out what is necessary for this in his reply to the second and third objections of this article. This difficulty is presented in the second objection, as follows: The middle term of demonstration is the essence, or what is called the definition; but we cannot know what constitutes God’s essence; therefore we cannot demonstrate that God exists.


  The reply may be expressed in scholastic form by saying: I distinguish the major. That the middle term of demonstration is the essence in a priori demonstrations, this I concede; thus the immortality of the soul is demonstrated from its spirtuality. But in a posteriori demonstrations, I subdistinguish: that the middle term is the real definition of the cause, this I deny; that it is the nominal definition, this I concede. Therefore it can be demonstrated a posteriori that God exists, taking as a prerequisite for this the nominal definition of God, which states that He is the supreme and most perfect Cause; of course this definition derives its force from its reference to God’s effects, and it suffices, although God’s nature or His intimate life is hidden from us.


  The third objection may be expressed equivalently by the following syllogism: A cause can be demonstrated only by an effect that is proportionate to it; but God’s effects are finite, and hence they are not proportionate to Him, since He is infinite; therefore God’s existence cannot be demonstrated a posteriori from His effects.


  The reply of St. Thomas is that from the effects we cannot have a perfect knowledge of the first Cause, but its existence is proved. There is also the possibility of a distinction as regards the word “proportionate” in its application; for God’s effects are proportionate to Him, the proportion not being of perfection but of causality, and this suffices for an a posteriori demonstration. For there is a proportion of causality between the proper cause and its proper effect, although this latter is less perfect. Thus, just as we say that light illuminates, fire heats, so we say that the first Mover moves all things, the supreme Ordainer has ordained all things in the world, the most real Being “realizes” or produces and preserves all things in being. This proposition pertains to the fourth mode of direct predication between the effect and its proper, necessarily and immediately required, cause. This a posteriori knowledge of God from finite effects will indeed be very imperfect, namely, analogical; but the knowledge acquired will apply properly and not merely metaphorically to God, as will be stated farther on.(81) For, whereas God is said metaphorically to be angry, inasmuch as anger is a passion and not an absolute perfection, it is without any use of metaphor that justice, and a fortiori the supreme Cause, the most perfect Being, and other such terms are predicated of God.


  Final doubt. In the first objection of this article a difficulty of a different kind is presented, which may be expressed by the following syllogism: The articles of faith are not demonstrated; but that God exists is an article of faith, for we say, “I believe in one God”; therefore that God exists is not demonstrated.


  In the reply to this first objection it is remarked that God’s existence, so far as it is known by natural reason, is not an article of faith, but is a preamble to the faith. In other words, the major is conceded, and the minor is denied. But St. Thomas adds: “There is nothing to prevent a man, who cannot grasp a proof, accepting, as a matter of faith, something which in itself is capable of being scientifically known and demonstrated.”


  Two objections are raised against this reply. The first is as follows: No one can accept revelation as the motive for believing in the existence of God as the author of nature; for the act of faith presupposes the evidence of credibility, and this has its foundation in the principle that God’s veracity is infallible and that He has confirmed this revelation by divine signs.


  Reply. That the existence of God as the author of nature cannot begin to be known by revelation, in a rudimentary and confused manner, let this pass without comment; that we cannot have a more explicit and more certain knowledge of the same by revelation, this I deny. All men have, practically by natural instinct, a confused knowledge of God’s existence as the Ordainer of the world and the Lawgiver; for when human beings come to the full use of reason, they have knowledge at least of the first precept of the natural law, which is that “we must do good and avoid evil”; the natural law, however, like the order prevailing in the world, presupposes clearly enough a supreme Ordainer. This truth not only is known as the result of a scientific or philosophic process of reasoning, but it also arises as it were spontaneously from the rational faculty, as when we say: “The heavens show forth the glory of God.” (85)


  But, if afterward men doubt God’s existence, influenced by their unrestrained passions and the objections of materialists and skeptics, this truth can be manifestly made known to them by revelation and confirmed by some divine sign; for, as the Vatican Council declares: “the miracle is a clear indication of God’s omnipotence and liberty.” (86) Thus certain materialists, who believed in the absolute determinism of the laws of nature, when confronted by what was manifestly a miracle, acknowledged God’s existence and liberty, and accepted the Christian revelation.


  They had already given their assent to the hypothetical truth that, if there is a God, He cannot lie. This suffices in conjunction with some clearly enough divine sign for the evidence of credibility that is a prerequisite to the act of faith elicited on the authority of God revealing.


  For this reason we said in the reply, let the major pass without comment, rather than conceding it; for God’s existence as the Author of nature can be made known to one, if not by revelation itself, at least by some manifest and divine sign that confirms the revelation. This sign suffices in conjunction with the hypothetical truth that, if there is a God, then He cannot but say what is true. It was by this method that certain Positivists were converted. Certainly God can, if He so wills, clearly manifest Himself to unbelievers.


  Second objection. The Vatican Council seems to infer that all the faithful, even philosophers and theologians, must believe in God’s existence from a supernatural motive. Therefore this truth is “an indemonstrable article of faith” and not merely a demonstrable preamble to the faith. For the Vatican Council says: “The Holy … Church believes that there is one God. …”( 87) and the principal attributes of the true God are enumerated. Farther on we read: “All those things are to be believed with divine and Catholic faith which are contained in the word of God, written or handed down, and which the Church … proposes for belief as having been divinely revealed.” (88) But St. Paul says: “He that cometh to God must believe that He is, and is a rewarder to them that seek Him.” (89)


  It is the common teaching of the theologians that at least these two primary truths can be the subject matter of belief, and that they always were necessary as means for attaining salvation.(90) Therefore all, even Christian philosophers, must believe God’s existence and say, by reason of belief and not of knowledge, “I believe in one God.”


  We are confronted by two difficulties (1) the article of faith in itself, as it is distinct from the preamble to the faith, cannot be demonstrated; (2) for us, at least according to the teaching of St. Thomas,(91) one and the same thing cannot be both known (or evident) and believed (or obscure) by the same person. We do not believe what we already see, for the evident object is already sufficient of itself to move the intellect. I do not believe, but I see the presence of the pen which I hold in my hand. Certain theologians, as Mazzella and Didiot, thought it impossible, after the declaration of the Vatican Council, for the Thomists to continue to defend the thesis that, one and the same thing cannot be the object of science and of belief for the same person.


  On the contrary A. Vacant,(92) although he himself does not admit the Thomist thesis, shows that it was not condemned by the Vatican Council, and, in fact, that it is more easily reconciled with the declarations of the Council.


  What is the more common opinion among the Thomists? They say that all the faithful, even philosophers, who know the demonstration of God’s existence as the Author of nature, must believe God’s existence as the Author of grace or salvation. This is what St. Paul has in mind in the following text: “He that cometh to God must believe that He is, and is a rewarder to them that seek Him.” (93) The reference is certainly to a supernatural rewarder, otherwise the believer would not have a supernatural end in view, since he would not have even a confused knowledge of this. “There is also reference in this text, as in the parallel texts of the Council, to God’s existence as the Author of salvation and grace. This truth is an indemonstrable article of the faith, and is something more than a preamble to the faith. God, the Author of salvation, is called the God of Abraham, Isaac, and Jacob in the Old Testament, and the heavenly Father in the New Testament.


  On the other hand, God’s existence as the Author of nature is a demonstrable preamble to the faith, as St. Thomas stated in his reply to the first objection. Thus it remains true that the same thing, taken in the same sense, is not for the same person both known (or evident) and believed (or obscure). God as the Author of nature is not called either the God of Abraham, Isaac, and Jacob, or the heavenly Father, but the first Mover and Ordainer of the world, pure Act.


  Moreover, according to the teaching of the Thomists, when the Christian philosopher is not actually considering the demonstration of God’s existence as the Author of nature, it is possible for him to believe the same, and he actually does, as included in the belief of God’s existence as the Author of grace. Finally, infused faith confirms from on high the certitude resulting from a philosophical demonstration, since it is the same faculty and is concerned with the same object, considered not in its formal but in its material aspect.(94)


  This view, which is the one more commonly held among the Thomists, is more in harmony with the Vatican Council, which says: “The Church believes that there is one God …” (then His attributes are enumerated).” Certainly the whole of this previous declaration pertains directly to the faith, if the reference is to God as the Author of salvation and His supernatural providence. But from this it does not follow that God’s existence as the Author of nature must be strictly believed by Christian philosophers. Likewise, when the Council says: “All those things are to be believed by faith which are contained in the word of God, written or handed down … , and which the Church proposes for belief,” (96) this does not militate against the general principle that.some of the faithful are ignorant of certain dogmas that are necessary for salvation, and that Christian philosophers may hold it to be true that God exists as the Author of nature, and this solely for the reason that they have proved the same, and while they are actually considering this proof.


  The foregoing suffices to establish the demonstrability of God’s existence.
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CHAPTER 2: THE EXISTENCE OF GOD


  Third article: whether God exists


  State of the question. From the difficulties presented by St. Thomas at the beginning of this article, it seems that he had in mind the principal objections raised by both the pessimists and the pantheists against the true God.


  The first difficulty, which has often been formulated, is taken from the fact that physical and moral evil are in the world. It seems from this that the world has not been produced by a perfect cause, by one of infinite goodness whose works exclude all that is evi1.(97) Thus among modern philosophers, Stuart Mill admitted that God is finite, because He cannot prevent all evils. This same point of view accounts for the pessimistic doctrine of Schopenhauer and Hartmann. The second difficulty is as follows: What can be accounted for by a few principles is not produced by many; but natural things can be reduced to one principle, which is nature; and voluntary things can be reduced to one principle, which is human reason or will; therefore it is not necessary to admit the existence of a first transcendent cause that is distinct from the world.(98) This difficulty is later on developed in its pantheistic aspect.(99)


  From what is said in the present article, some have made the unwarrantable assertion that St. Thomas did not consider the pantheistic hypothesis and therefore did not refute it, and that his five ways of proving God’s existence are of no validity in disproving the pantheism of Spinoza, who admitted in some sense the existence of a first Mover, a first Cause, a first necessary Being, a supreme Being, even to some extent a first Ordainer, but a being who is not really and essentially distinct from the world. If such were the case, the Angelic Doctor would have been ignorant of this question as it was discussed even in his time.


  In answer to this we say that the pantheism of several ancient as well as of certain medieval philosophers was not unknown to St. Thomas. In fact, he has this error in mind in the second objection of this article, and he alludes to it more explicitly farther on.(100) He certainly knew from the works of Aristotle about the two principal forms of monism, or the pantheism of antiquity, that is, the static monism of Parmenides, and the absolute evolutionism of Heraclitus. In the former case, the material things of the world are absorbed in the one and only immobile Being, and it is a sort of acosmism. In the latter case, and in contradistinction to the former, God is absorbed in the evolution itself of the world; God becomes in the world, and this pantheism is a sort of atheism. Pantheism must of necessity always fluctuate between atheism and acosmism.(101) Spinoza is of the school of Parmenides in the application of his absolute realism to the notion of substantial being. Hegel’s evolutionism, on the contrary, is developed more in conformity with the views of Heraclitus. St. Thomas was acquainted, moreover, with the pantheism of certain medieval philosophers. In a certain article he does indeed refute the materialistic pantheism of David of Dinant as well as the pantheistic theory that God is the formal cause of all things.(102) He even refuted the pantheistic emanationism of the Neoplatonists who, to some extent, adopted the views of the Averroists.(103) The latter taught that God operates externally by reason of the necessity of His nature or of His wisdom, and that there is only one intellect for all human beings.(104)


  As a matter of fact, St. Thomas radically refuted pantheism by showing that there can be no accident in God, (105) that the world postulates God as its extrinsic, most simple, and absolutely immutable cause, whereas the world is essentially composite and mobile,(106) that nothing is predicated univocally of God and creatures,(107) and that creation is a most free act.(108) But all these statements have at least their philosophical foundation in the five proofs which we shall now set forth in detail, since they refer to the efficient Cause, which is extrinsic to the world, and which is absolutely simple and immutable, and therefore really and essentially distinct from the world that is changeable and composite.


  Certainly the Angelic Doctor had all these points in mind when he wrote the five proofs, which we shall now carefully consider. We must preface our examination of each of the five proofs in detail by a more general statement regarding their universality and order. Are the five proofs included confusedly in this most general of demonstrations?


  [bookmark: bk1]THE UNIVERSALITY AND ORDER OF THESE PROOFS


  The five proofs given by St. Thomas are most universal in scope, being deduced from the highest metaphysical principles. The_starting point, which is also the minor, and which is previously enunciated in each of these proofs, is the fact as established in any created being whatever, namely, the fact of corporeal or spiritual motion, of causality, of contingency, of composition and imperfection, and of ordination in the passive sense. But the principle or the major in each of these a posteriori demonstrations is the principle of causality with its corollary: that there is no process to infinity in directly subordinated causes. The first proof is concerned with the supreme and efficient cause of motion, the second with conditioned causality, the third with contingency, the fourth with composite and imperfect being, and the fifth with the orderly arrangement of things in the world. The fourth and fifth proofs treat also, and especially so, of the supreme and exemplary directive cause. The terminating point of these five proofs is the existence of the self-subsisting Being, who is absolutely simple and unchangeable, and hence really and essentially distinct from the world that is composite and changeable. The ultimate objective, indeed, of no matter which of these proofs we take, is the establishing of some divine attribute, and this latter can be predicated only of the essentially self-subsisting Being.(109) The five proofs reach this summit, as constituting the supreme truth in the order of finding, from which afterward the divine attributes are deduced. This highest truth, which is also revealed (“I am who am”), is, so to speak, the golden key to the entire treatise on the one God. It is the culminating point in the way of finding and the beginning in the way of judgment, and in this transcendent truth are contained the supreme reasons of things.(110)


  This must be carefully noted, because several theologians, such as Suarez,(111) not understanding these five proofs, so changed them as to deprive them of all demonstrative validity.


  All these proofs are deduced from the laws of finite or created being, considered as such, inasmuch as any finite being whatever, ranging from stone to angel, in accordance with these five general aspects, is dependent on the first Cause. There is not one of these proofs that is deduced from objects of the sensible or physical order, although examples are given from objects of sense perception, since these are more known to us. This means that the starting point of these five proofs can also be facts pertaining to the intellective life, according as these are in our soul and also in the angels, that is, from intellectual and volitional movements, from their causality, from the contingency of mind, its composition and imperfection, and from the fact that either our mind or the angelic is ordained to something else as its universal truth and its universal good.(112)
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  112. See the answer to the second objection of this article; alsoIa, q.79, a.4.




  
CHAPTER 2: THE EXISTENCE OF GOD


  Third article: whether God exists (cont.)


  THE ORDER IN WHICH THESE FIVE PROOFS ARE PRESENTED


  These proofs start from the more evident signs of contingency and proceed to discuss those of deeper significance, namely, from the very beginning of motion, which obviously is contingent, and they proceed to discuss the composition and imperfection even of beings that existed before our time, for instance the stars and the whole world of physical entities, or else they proceed to discuss the composition of any finite being whatever, even if it had no beginning. The ordaining of any finite being whatever to some end is also considered, for instance, even of any finite intelligence whatever, whose object is truth.


  As regards the terminus of these five proofs, they manifest: (i) the necessity of a first cause, as first mover, first uncaused cause, first necessary being; (2) the perfection of the first cause, as most perfect, most simple, and the ordainer of all things to an end. Hence these five proofs start from the more elementary principles, from those already known to us, and they proceed gradually to a consideration of those that are of deeper significance and of greater perfection. This will be more clearly seen in the exposition of the proofs. The orderly arrangement of these proofs excels by far that presented by the theologians who preceded St. Thomas.


  We shall see farther on that the other traditional proofs are easily reduced to these five, particularly the proof based on the contingency of mind, which refers back to the third way; and to the fourth way are referred the proof based on the eternal verities leading up to the maximum in truth, and the proof based on the natural desire for the sovereign good leading up to the maximum in good. Also the proof based on moral obligation that leads to the admission of a supreme Ordainer and Lawgiver refers back to the fifth way.


  [bookmark: bk1]IS THERE ARE GENERAL PROOF THAT INCLUDES CONFUSEDLY THESE FIVE PROOFS?


  There is indeed a general proof which is readily understood by the natural reason or the common sense, and which includes confusedly the other proofs. It has its foundation in the principle that is derived from the principle of causality, namely, that the greater or more perfect does not come from the less perfect, but the imperfect comes from the more perfect. This principle, especially as expressed in its primary negative form, is self-evident, even for the common sense, and it concludes confusedly the principles of the five typical proofs. For the principles of the first three proofs show clearly the necessity of a first mover, a first uncaused cause, a first necessary being, and the principles of the other two proofs clearly denote the perfection of the first cause, since the imperfect is evidence of the most perfect Being, and the orderly arrangement of things of a supreme intelligence.


  Hence this general demonstration, although in itself somewhat vague, is very strong, for it contains virtually the probative force of the five typical proofs. The natural knowledge of God’s existence finds expression in it, and the spontaneous certitude resulting from it, which is prior to strictly philosophical certitude is confirmed by this latter. It holds its own against objections, even though it may not give a direct answer to particular difficulties.


  This most general proof may be presented in the following form: The greater does not proceed from the less, the more perfect from the less perfect, but contrariwise; but men, who contingently exist, have being, life, intelligence, morality, and sometimes holiness; therefore there must be a first Cause which possesses, by reason of itself and eternally, these perfections of existence, life, intelligence, and holiness. Othcrwise the greater would come from the less, as the proponents of absolute evolutionism are obliged to admit, and it is by recourse to this method of absurdity that God’s existence is proved, who is absolutely perfect and distinct from the world.


  The principle of this general demonstration refers back to the negative formula of the principle of causality, long ago expressed by Parmenides, who said: “Nothing is made from nothing,” which means that without a cause nothing comes into being. But if the greater or more perfect were to come from the less perfect, then this greater degree of being would be without a cause. Hence it is the common saying that after creation we have not more of being but more beings. This means that we have not more of being by way of intensity, or more of perfection, because whatever of perfection there is in the world pre-existed in God in a more eminent way.


  The minor of this proof is a fact admitted by all. The principal perfections in the world are existence, life, and intelligence; and these are found in human beings. But evidently human beings are contingent, because they are born and die.


  Hence the conclusion is, that there is an eternally existing being, life, and intelligence; more than this, there is an externally self- existing Being, Life, and Intelligence. Otherwise, if there were only eternally existing contingent beings, since these have not in themselves the reason for their existence, they would have no reason for existing. Any contingent being does not necessarily require another contingent being as its cause, but they both of necessity require the first necessary Being.


  This demonstration is therefore most forceful, even though it still fails to give a definite answer to the particular difficulties that we shall afterward have to examine. This explains why the certitude of natural reason or of the common sense persists, even what though it may be incapable of giving a definite answer to all the force objections. In this sense the saying is true, that a thousand difficulties do not make one doubt, provided they do not destroy the middle term in the demonstration of the declared conclusion, or its principle, but are, as it were, from some extrinsic source.


  We have elsewhere examined these five proofs,(113) which St. Thomas has expounded in various works of his.(114) We shall now, however, briefly consider them as they are given in the Theological Summa, and as they are further elucidated in the subsequent articles exist, of the same work.


  Each of these proofs starts from some established fact (of motion, of conditional causality, of the presence of contingent beings, their imperfection, of order in the world), and it ascends to God by the principle of causality and its corollary, namely, that there is no regress to infinity in a series of directly subordinated causes.


  [bookmark: bk2]THE FIRST PROOF: FROM MOTION


  The fact: “It is certain and evident to our senses, that in the world some things are in motion.” It is a question of motion or the change taken in its widest sense, first, indeed, of physical change (whether substantial, local, qualitative, or quantitative), which latter is by way of augmentation. We are also concerned, as is evident from this article,(115) with the spiritual motion of our intellect and our will. The principle: “Now whatever is in motion is put in motion by another.” This principle is necessary and most universal. For motion is the transition from potentiality to actuality, or from indetermination to determination. “But nothing can be reduced from potentiality to actuality except by something that is in actuality … ; now it is not possible that the same thing should be at once in actuality and potentiality in the same respect.” In the same being, to be sure, one part of it can move the other, as in the case of living beings. But if the part that moves, is itself moved, by a motion of the higher order, then this requires an external and higher mover.(116)


  Moreover, there can be no regress to infinity in a series of essentially subordinated movers. We are not concerned with past movers, as in the series of generations either of animals or of men; for these movers are accidentally and not essentially subordinated, and their influence as such has ceased. “Hence it is not impossible,” says St. Thomas, “for man to be generated by man to infinity.” (117) But it is contrary to reason for the absolutely sufficient reason or first cause of motion to be explained by this past and even infinite series of movers, which also themselves are moved. If this series is eternal, it is an eternally insufficient explanation of motion, and is not its reason for this.


  We are concerned, therefore, with a series of actually and essentially subordinated movers. St Thomas says farther on: “It would be impossible to proceed to infinity, if the generation of this man depended on that man, and on an elementary body, and on the sun, and so on to infinity.” (118} Thus we say that the moon is attracted by the earth, the earth by the sun, and the sun by another center of attraction. But in this ascending series there can be no process to infinity. For if all the essentially subordinated movers receive that impulse which they transmit, so that there is not a prime mover which imparts movement without receiving it, then motion is out of the question. So a clock, even if you increase the number of movers, wheels, will never run without a spring, or without the ductility or elasticity of some metal, or without some weight that acts as its driving power.


  Therefore it is necessary to arrive at a first mover, which is set in motion by no other; and this everyone understands to be God as He is nominally defined. The first mover is immobile, not with the immobility of inertia or of passive potency, which implies imperfection and is inferior to motion, but with the immobility of actuality, who does not need to be premoved so as to act. In other words, we must come to a first mover, who acts by himself, who is his own action,(119) and consequently his own being, for operation follows being, and the mode of operation the mode of being.(120) The prime and most universal mover of bodies and of spirits must, therefore, be pure Act, without any admixture of potentiality, both with regard to action and with regard to being; and hence, as will be clearly seen farther on,(121), He must be the self-subsisting Being.(122)


  And so it is evident that this prime mover absolutely transcends the changeable world.(123) We shall see farther on (124) that the first Cause is free, and that when it wills, a new effect is the result of its eternal action, and that this has been eternally decreed by it.


  Thus absolute evolutionism is refuted, according to which becoming or creative evolution, which underlies the phenomena, is the principle of all things. This is impossible, since becoming is not its own reason for this; for it includes a new element that is not the effect of its action, otherwise the greater would come from the less, being from nothing. This absurdity must be acknowledged by all who believe in a progressive evolution, in the course of which the more perfect is always produced by the less perfect.(125)
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  113. See God, His Existence and His Nature, I, 242-372.


  114. Cf. Com. in Physicam Aristoteles, Bk. VIII, lect. 9 f.; in Metaph., Bk. XII, 5f ; Contra Gentes, Bk. I, chaps. 13, 15, i6, 44; Bk. II, chap. 15; Bk. III, chap. 64; De verit., q.5, a.2; De pot., q.3, a.5; Compend. theol., chap. 3.


  115. Summa theol., Ia, q.2, a.3 ad 2um; cf. Ila, q.79, a.4; q.82, a.4 ad 3um; q.105„ a.2-5; Ia IIae, q.9, a.4.


  116. Cf. ibid., Ia, q. 105, a.5. In this article the relation between cause and effect is considered in the inverse order. Many agnostics object to this principle, that whatever is in motion, is set in motion by another. They say that it has its foundation in a spatial image; mover and moved are conceived as being spatially distinct; but the mover may be a certain immanent force, as in the case of living beings. Our reply is that this principle has not its foundation in a spatial image, but in the very idea of motion, whether this is local, or quantitative, or even of the spiritual order, as pertaining to the intellect and will that transcend space. Likewise the distinction between potentiality and actuality is not spatial, but ontological and necessary, in order that motion, even that which is spiritual, may be made intelligible with reference to being, which is the first intelligible. From nothing, of course, nothing is made, and being does not come from what is (already determined) actual being; a statue does not come from what is already a statue. Therefore something comes from undetermined or potential being, for example, the statue is made from the wood.


  Nor can it be admitted that becoming itself is simply as such prior to being, for that which becomes is less perfect than that which is, and the greater or more perfect is not produced from the less. Nor does the argument of the first way advance the supposition against pantheism, that there are several substances distinct from one another; even though there were only one substance that is in motion, we should still have to say that, whatever is in motion, is set in motion by another, or by a part of itself; and if this part is itself moved, then this requires a mover that is not spatially, but qualitatively and by its nature, of a higher order.


  117. Summa theol., Ia, q.46, a.2 ad 7um.


  118. Ibid.


  119. Ibid., q.3, a.6; q.9, a. 1; q.25, a.1 ad 3um; q.54, a. 1.


  120. Ibid., q.25, a.2.


  121. Ibid., q.3, a.4.


  122. Objection. According to the principle of conservation of energy, the quantitative totality of (actual and potential) energy remains constant throughout its various transformations. But, by reason of the influx from the first mover who is distinct from the world, there would be a change, that is, an increase, in this quantitative totality. Therefore, this influx is not admitted.


  Reply. I distinguish the major: that the quantitative totality of energy remains say that, constant equivalently so, this I concede; that it is absolutely identical, this I deny.The minor is distinguished in the same way. In other words, the quantitative totality of energy remains constant inasmuch as a certain motion (for example, the local motion of my hands) ceases, and an equivalent motion is produced (for example, the equivalent heat in my hands); but the prior form of energy is only the secondary cause of the other form, and produces it under the invisible influx of the prime mover.


  Moreover, from the very fact that there is transformation of energy, evidently it is not absolutely the same. Only in the cause that is its own action and its own being, and hence is not transformed, is there absolute identity. Likewise the quantitative totality of human energy remains about the same in the world, yet human beings undergo a change. In fact, it is the general rule that “the generation of one thing means the corruption of another.” Finally, the principle of conservation of energy would not exclude the invisible influence either of our free will or of the first Cause, unless it were proved that the world is a closed system, constantly the same and removed from the invisible influence of a higher Cause. But this cannot be proved. Experience furnishes us only with an approximate proof that the productive energy and the produced energy are equivalent. Hence this principle no more conflicts with the conclusion of this first proof than does the old established principle that “the generation of one thing means the corruption of another.”


  123. Summa theol., Ia, q.3, a.8.


  124. Ibid., q. 19, a. 3; q. 25, a.2 ad 3um.


  125. Suarez (Disp. Met., 29, sect. 1, no. 7) objects to this first proof, giving as his reason that, although a mere potentiality cannot pass from this to actuality unless it is premoved, yet, in his opinion, virtuality or virtual act can reduce itself to actuality without being premoved. But our will is not mere passive but active potentiality, and is virtual act. Therefore it does not need to be premoved so as to act. Hence the principle of the first proof is not so universal and necessary as stated.


  Reply. This objection is examined by John of St. Thomas (in Iam, q.2, disp. 3, a.2, no. 6). It is easy enough to solve the objection. St. Thomas, too, admits with Aristotle an intermediary between even active potency and its act or action. As examples of this we have artistic, scientific, or virtuous habits, which constitute the first actuality of potency. Therefore the question is whether this first actuality can reduce itself to second actuality without being premoved by a higher cause. St. Thomas denies this, because the first actuality is in potency as to its second actuality, as to something new and more perfect; for when the second actuality makes its appearance there is some becoming, something new that is coming into being. This becoming presupposes an active potency which was not its own activity, not its own action, in fact a potency which immediately before was not in action, but was only capable of action. Therefore this first actuality, which can be called the virtual act (or the virtuality spoken of by Leibnitz), cannot bring itself into action without being premoved by an agent of a higher order.


  Prom this objection it is evident that Suarez, in rejecting the divine promotion as regards the act of our will, fails to perceive the probative force of St. Thomas’ first proof. If now the will does not need to be premoved for it to act, then the greater proceeds from the less, the more perfect from the less perfect.




  
CHAPTER 2: THE EXISTENCE OF GOD


  Third article: whether God exists (cont.)


  THE SECOND PROOF: FROM THE NATURE OF EFFICIENT CAUSE


  The fact, which is the starting point of this proof, is expressed as follows: “In the world of sense we find that there is an order of efficient causes,” for instance, of those things that are necessary not only for the production but also for the conservation of vegetative and sensitive life on the face of the earth. And from conditional causality the mind soars to the unconditioned first Cause, that is necessary not only for the production but also for the conservation of things in being. (126) Hence this proof is of somewhat deeper significance than the proof from motion, but the method of procedure is about the same. It is made clear from what St. Thomas says in the two subsequent articles,(127) about God’s preservation of things in being. This same relation of dependence is considered in these articles, though the consideration is of the transcendent order, not by way of finding but of judgment, the descent being from God to creatures.


  The minor of our proof, previously enunciated in the first way, is: We find that there are in the world essentially subordinated causes. For instance, there are all the cosmic causes, which are necessary not only for the production but also for the conservation of animal and plant life. Thus we have the chemical activity of the air, the atmospheric pressure according to its determinate degree, solar heat. But causes of this kind presuppose a first unconditioned cause. For, on the one hand, it is impossible for “anything to be the efficient cause of itself, for in this case it would be prior to itself.” On the other hand, in actually and essentially subordinated causes, it is impossible to go on to infinity, as was already shown in the first way. Therefore, apart from and transcending the series of mundane and efficient causes, there is a first cause that is not caused, or an unconditioned cause that is absolutely independent of the others. But the unconditioned cause must be its own action, and even its own being, because operation follows being, and the mode of operation the mode of being. In fact, this cause is the self-subsisting Being, a point that will be more clearly established farther on. (128) Hence this cause merits the name God, since it corresponds to the nominal definition of God. Thus an absolutely unconditioned Cause is required, who transcends the physical energy of heat or of electricity or of magnetism, and of whom the liturgy says:


  
    “God, powerful sustainer of all things, Thou who dost remain permanently unmoved.” (129)

  


  [bookmark: bk1]THE THIRD PROOF: FROM THE CONTINGENCY OF THINGS IN THE WORLD


  This third proof, like the others, starts from a fact of experience, which serves as the minor in the demonstration, and is as follows: We find in nature certain things that manifestly are contingent, which means that it is possible for them to be and not to be. Daily indeed we see plants and animals being generated and perishing, or ceasing to exist. It is indeed a fact attested to by science, that there was a time when there were no plants, animals, or men on this earth, when the heavenly bodies did not exist as they now do, but only in a nebulous state. This fact of the contingency of corruptible things is illustrated by the following principle.


  Contingent beings, however, since they have not in themselves the reason of their existence, of necessity presuppose the necessary self-existent Being. Otherwise nothing would have existed. If at any time the necessary Being had not existed, then nothing would exist. Therefore there must be something the existence of which is necessary.


  Moreover, if something is only hypothetically or physically and not absolutely and metaphysically necessary (as cosmic matter is necessary for all changes), “it has its necessity caused by another.” But it is impossible to go on to infinity in necessary things which have their necessity caused by another. Therefore there is required, as the cause of all other things, the existence of a being that is not hypothetically but absolutely necessary.(130)


  The difficulty is that perhaps this necessary being is in the world as its immanent principle, and so is not God. We say in reply that this necessary being is not: (a) an aggregation of contingent beings, even though it were infinite in time and space, because to increase the number of contingent beings still leaves the series contingent, and no more constitutes a necessary being than a numberless series of idiots results in an intelligent man; (b) it is not the law governing contingent beings, since the existence of this law depends on the existence of contingent beings; (c) it is not the common substance of all the phenomena, for this substance would be the subject of motion (first proof), and susceptible to perfection. Thus at any moment it would be deprived of some contingent perfection, which it could not give itself, because its being and perfection can never be more than it previously had. The necessary being can indeed give, but not receive; it can determine, but not be determined; it must have, however, of and by itself, and eternally, whatever it can have.(131)


  From this very fact that the necessary Being is self-existent, it follows that His essence is not only something capable of existing, of receiving and limiting existence, but that this necessary Being is the self-subsisting Being. This point will be made clearer in the next question.(132)


  [bookmark: bk2]THE FOURTH PROOF: FROM THE GRADES OF PERFECTION IN BEINGS


  The perfection of the First Cause is what is particularly made manifest in this proof, which is as follows: Among beings there are some more and some less good, true, noble. This means that being and its transcendental and analogous properties (unity, truth, goodness, beauty) are susceptible of greater and less, which we do not find to be the case with specific and generic perfections. Thus goodness is predicated of the stone, the fruit, the horse, the professor, the saint, on various grounds and in varying degrees. In like manner the unity of the soul excels that of the body; there is a greater degree of truth in principles than in conclusions, and in necessary propositions than in those that are contingent. So also life is found in varying degrees according as it is vegetative, sensitive, intellective, moral; and the highest degree of the moral life is sanctity. This fact of the inequality of perfection in beings is illustrated by the following principle.


  More and less are predicated of different things according as they resemble in their different ways something which is the maximum and which is the cause of the others. To understand this principle, its terms must be explained.


  1) It is a case of different things. But a multiplicity of things different in themselves does not explain the unity of similarity that is found in these things. To express this more briefly: multitude does not give the reason for the unity in which it participates. Elements that are different in themselves, do not of themselves coalesce to form some sort of unity. As St. Thomas says: “Multitude itself would not be contained under being, unless it were in some way contained under one.” (133) Thus those things that are many numerically, are one specifically; and those that are many specifically are one generically; and there are many processes of reasoning that are one in principle. Our first conception is of being, then of non being, of division of being, of indivision or of unity of being, and finally of multitude, which last is logically and ontologically posterior to unity.(134)


  2) We are concerned with the absolute perfections of being, truth, goodness predicated of different things in varying degrees, which means that they are predicated of finite beings in an imperfect manner. But the imperfect is a composite of perfection and of a limited capacity for perfection. Thus goodness is found in varying degrees in the stone, the fruit, the horse, the good professor, the saint; and in all of these it is found in a finite manner, although this goodness in itself is not limited, for what is formally denoted by the concept implies no imperfection.


  But the composite of perfection and of a limited capacity for the same needs a cause, for, as St. Thomas says, “things in themselves different (perfection and limited capacity for this) cannot unite unless something causes them to unite.” (135) The reason is that the union of several things presupposes unity. Multitude does not explain the reason for the unity that is imperfectly contained in it. Union that is effected according to either composition or similitude presupposes a unity of a higher order. It is a question of the exemplary cause and also of the efficient cause, because the exemplary cause without the efficient does not actually produce anything. “Consequently there is something that is truest, something best, something noblest, and something that is uttermost being; for those things that are greatest in truth are greatest in being.” So says St. Thomas in this article. But why does he add: “Now the maximum in any genus is the cause of all in that genus”? He does so to show that the greatest in truth, in goodness, and in being is the true equivalent of the nominal definition of God, or of the supreme Being, and of the cause of all beings. Therefore he concludes by saying: “And this we call God.” If this greatest in being were not the cause of all beings, it would not correspond to the nominal definition of God.


  Some were of the opinion that, previous to the introduction of this causal element, this proof does not proceed by the way of causality. But there is no other way of proving God’s existence, as was previously stated,(136) and we must not only come by this proof to the ideal conception of the supreme Good, conceived by us as the exemplar in this order, but also to the supreme Good as truly existing outside the mind, and as truly and actually the cause of other beings.


  This interpretation is confirmed by what St. Thomas says in another of his works: “If one of some kind is found as a common note in several objects, this must be because some one cause has brought it about in them; for it cannot be that the common note of itself belongs to each thing, since each thing is by its very nature distinct from others, and a diversity of causes produces a diversity of effects… .


  “(Moreover), if anything is found to be participated in various degrees by several objects, it must be that, starting with the one in which it is found in the highest degree, it is attributed to all the others in which it is found more imperfectly. For those things that are predicated according to more and less, this they have by reason of their greater or less approximation to one of some kind; for if any one of these were to possess this perfection in its own right, then there is no reason why it should be found in a higher degree in one than in the other.” (137) St. Thomas also says: “What belongs to a being by its very nature, and not by reason of any cause, cannot be either partially or completely taken away.” (138)


  This argument differs entirely from St. Anselm’s, for it does not start from the idea of perfect being, but from the real grades of perfection as found in the world. Therefore, by means of the proof based upon exemplary and efficient causality, the most perfect Being is established, since actually existing imperfect beings originate from the real fount of perfection.


  We find the same argument in the Theological Summa, but the order is reversed. The descent is from God, since the same relation of dependence can be considered by starting from the lowest or from the highest in the grades of being. The passage from the above-mentioned work reads as follows: “Whatever is found in anything by participation must be caused in it by that to which it belongs essentially, as iron becomes ignited by fire. Now it has been shown above (q. 3, a. 4) that God is the essentially self-subsisting Being; and it was also shown (q.11, a. 3, 4) that subsisting being must be one; as, if Whiteness were self-subsisting, it would be one, since whiteness is multiplied by its recipients…. Therefore it must be that all things which are diversified by the diverse participation of being, so as to be more or less perfect, are caused by one first Being, who possesses being most perfectly. Hence Plato said that unity must come before multitude.” (139)


  Thus this fourth way proves the necessity of a maximum in being, unity, truth, and goodness: in fact, it proves the necessity of the most pure Being that is not a reality considered as distinct from the limited capacity in which it would be received. Thus the maximum in being must be to being as A is to A. It must be the self-subsisting Being.(140) And so it is quite clear that this supreme Being by reason of His absolute identity, which excludes composition, imperfection, and changeableness, completely transcends the world, which is essentially composite and imperfect.(141)


  St. Thomas applies this proof to the intellect, truth, goodness, and the natural law.


  1) The application to our intellect. “What is such by participation and what is mobile and imperfect, always requires the preexistence of something essentially such, immovable and perfect. Now the human soul is called intellectual by reason of a participation in intellectual power; a sign of which is that it is not wholly intellectual but only in part. Moreover, it reaches to the understanding of truth by arguing, with a certain amount of reasoning and movement. Again, it has an imperfect understanding. … Therefore there must be some higher intellect by which the soul is helped to understand.” (142) And this higher intellect must be the self-subsisting Being.(143)


  2) Application to eternal truths. We perceive by the intellect truths that are at least negatively eternal, absolutely necessary and universal, such as the principle of contradiction. But the absolute necessity of these, which is the rule of every finite intellect and of every possible and actual contingent being, calls for an actually existing and necessary foundation. Therefore this necessary and eternal foundation exists, and it is the necessary and the eternal intellect.


  St. Thomas says practically the same in the following passage: “From the fact that the truths understood are eternal as regards what is understood, it cannot be concluded that the soul is immortal, but that the truths understood have their foundation in something eternal. They have their foundation, indeed, in the first Truth as in the universal Cause that contains all truth.” (144) This means that, in accordance with the fourth proof, they have their foundation in the maximum truth.


  Obviously the absolute necessity of the principle of contradiction, which is the law governing every real being, whether possible or actual, has not its foundation in either contingent being or in the different natures of contingent beings; multitude does not explain the reason for unity. There is required a supreme truth. Likewise the first principle of ethics, good is to be done and evil to be avoided,(145) has its proximate foundation in the nature of virtuous good to which our will is ordained, and its ultimate foundation is in the supreme Good and in the maximum Truth.


  Thus the natural law in the rational creature is “the participation of the eternal law.” (146) This is confirmed by the fifth proof, since the passive ordination of our will to do what is virtuously good presupposes the active ordination of the supreme Ordainer or Lawmaker.


  3) Application to the natural desire in us for universal good. More and less are predicated of different goods, according as these approximate in varying degrees to the highest goods. It follows psychologically from this that, in conceiving universal good, we naturally desire a non-finite good (in virtue of the principle of finality: every agent acts for an end). And this desire, being natural, cannot be to no purpose. We are not concerned here with the conditional and inefficacious desire for the beatific vision, but with the natural desire for natural happiness, which no finite good, but only the supreme Good naturally known and loved can satisfy. Hence St. Thomas says: “That good which is the last end, is the perfect good fulfilling the desire. Now man’s appetite, otherwise the will, is for the universal good. And any good inherent to the soul is a participated good, and consequently a portioned good. Therefore none of them can be man’s last end.” (147) And farther on he says: “Hence it is evident than nothing can lull man’s will except the universal good. This is to be found not in any creature, but in God alone, because every creature has good by participation.” (148)


  This may be expressed more briefly as follows: If there is a natural appetite for universal good in the things of nature, since good is not in the mind but in things, then it must be the universal or most perfect good. Otherwise the existence of this appetite or natural desire would be a psychological contradiction. In such a case the tendency of this natural desire would be and would not be for infinite good.


  This is an apodictic argument at least for philosophers, and it must be most clear to the angels. It is an application of the fourth proof in conjunction with the principle of finality: that every agent acts for an end, and that a natural desire cannot be purposeless. The fifth proof confirms this argument, since the passive ordination of our will to non-finite good presupposes the supreme Ordainer.
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CHAPTER 2: THE EXISTENCE OF GOD


  Third article: whether God exists (cont.)


  THE FIFTH PROOF: FROM THE ORDER OR THE GOVERNANCE OF THE WORLD


  We see that things lacking intelligence act for an end. Not only is this an established fact, but it is the minor of this demonstration. Indeed we notice that there is a wonderful order and finality prevailing in the strikingly regular courses of the heavenly bodies. The centripetal and centrifugal forces are so regulated that the heavenly bodies move in their orbits with enormous speed and in perfect harmony. More striking are the unity and variety that we behold in the organic structures of plants, animals, and man. Finality, or the relation to an end, is clearly seen in the evolution of the primitive embryonic cell, which in its simplicity virtually contains all that belongs to the determinate organism of this particular species rather than of a certain other, of a lion, for instance, rather than of a dog. This evolution manifestly tends to a determined end. Hence Claude Bernard spoke of “the directive idea” of this evolution. There is something truly wonderful in this. In like manner the organs of animals are adapted to this particular function rather than to a certain other, such as the eye with its multiplicity of visual conditions and its cells is adapted to this most simple operation of seeing, and the ear to that of hearing. Similarly the instinct and activities of animals are directed to certain determined ends. Thus, the activities of the bee are for the building of its hive and the making of honey.


  What Particularly manifests this finality, as St. Thomas notes, is the fact that natural agents of the irrational order “always or nearly always act in the same way, so as to obtain the best result.” (149) If God had created but one eye for the evident purpose of seeing, this would already be something wonderful. This best result, which is the terminus of action, is strictly entitled to the name of end; for the end is the good in view of which an agent acts. In fact, before God’s existence is proved, the principle of finality, “every agent acts for an end,” is an evident truth. As St. Thomas says: “An agent does not move except out of intention for an end (unless it do so at least unconsciously). For if the agent were not determined to some particular effect, it would not do one thing rather than another. Therefore, in order that it produce a determinate effect, it must of necessity be determined to some certain one, which has the nature of an end.” (150)
It will not do to have recourse to chance, for chance is an accidental cause, and hence is not the cause of what happens always and according to nature. Otherwise the accidental would no longer be accidental but essential; instead of being something which accrues to the essence, it would be its foundation, and in that case the essential would be subordinate to the accidental, and this would be unintelligible and absurd. The wonderful order existing in the universe would be the result of no order, the greater would proceed from the less. Neither will it do to appeal solely to the efficient cause, and to reject the final cause. For in that case we could not give any reason for the action of an agent: why, for instance, a certain organ has a certain determinate tendency; nor could we say why an agent acts instead of not acting. There would be no raison d’etre for the action. The active potency or the inclination of the agent tends essentially toward something, just as the imperfect tends toward the perfect. “Potency refers to act.” For instance, the faculty of sight is for seeing. Therefore, we cannot doubt the existence of finality in the world, the order of which is the suitable arrangement of means in view of an end.(151) Now the existence of order or finality in the world is illustrated by the following principle which is the major of this demonstration.

  Irrational beings cannot tend toward an end, unless they are directed by some supreme Intelligence. In fact, to be directed presupposes a directing cause, which is an act that pertains to the intellect and not to the imagination. “It is for the wise man to direct.” Why? Because an intelligent being alone perceives the raison d’etre of the means. “Irrational beings,” says St. Thomas, “tend toward an end by natural inclination; they are, as it were, moved by another and not by themselves, since they have no knowledge of the end as such.” (152) Animals have a sensitive knowledge of the thing which constitutes their end, but they do not perceive the formal end as such in this thing. If therefore, there were no intelligent designer directing the world, the order and intelligibility in things would be the effect of an unintelligible cause, and our own intelligences would originate from a blind and unintelligible cause, and again we should have to say that the greater comes from the less, which is absurd. This was understood to be so by Anaxagoras, and he was very much praised by Aristotle for having made this assertion .(153) There is, therefore, a supreme intelligent Being, who directs all things in nature to their respective ends.


  Kant objects that this argument proves only the existence of some finite intelligence. We reply to this by saying that it is not enough for the first Ruler to have, like ourselves, an intellectual faculty directed to intelligible being, for this would at once demand the presence of a designing intelligence of a higher order. The supreme Designer cannot be designed for any other purpose. Therefore He must be the self-subsisting Intellection and self-subsisting Being, and this will be more clearly seen in subsequent articles.(154)


  This proof, like the preceding proofs, is most universal in scope. It takes in anything whatever that denotes design, and from this it rises up to the supreme Designer. Thus it starts with equal force either from the fact that the eye is for seeing, and the ear for hearing, or that the intellect is for the understanding of truth, or the will for the willing of good.


  Viewed under this aspect, there are two proofs for God’s existence that are referred back to this fifth way. One is the natural tendency of our will to do what is good and avoid what is evil; the other is the natural desire of the will for happiness, or for unlimited good, which is found only in God, who is the essential Good.


  Evidently this twofold ordination of the will presupposes a supreme Ordainer, just as the ordination of sight to seeing does. This proof must be most convincing for the angels; by the very fact that they see that their will is directed to universal good, at once without any discursive process they see that passive ordination presupposes the active ordination of a supreme Ordainer. “There is no ordination without an ordainer.” (155)


  This fifth proof, since it starts from the consideration of the order prevailing in the world, the harmony, for instance, in the movements of the heavenly bodies, is readily understood at least in a confused way by the natural reason. Hence it is said: “All men are vain in whom there is not the knowledge of God, and who by these good things that are seen could not understand Him that is. Neither by attending to the works have acknowledged who was the workman.” (156) Hence the Psalmist says: “The heavens show forth the glory of God.” (157)


  [bookmark: bk1] THE ONE END TO WHICH THESE FIVE PROOFS CONVERGE


  We have already pointed out at the end of each of these five proofs that the result of each is to move us to admit the existence of a divine attribute which can be predicated only of the self-subsisting Being, as will be explicitly proved by St. Thomas.(158) The article referred to serves the double purpose of pointing out to us what is the terminus in the ascending order in the process of reasoning or the terminus by way of finding in proving God’s existence, which rises from sensible things until it reaches the supreme cause, and it is also the principle in the descending or synthetic process, by which reason deduces the divine attributes, and judges of all things by the highest cause.(159)


  In fact, the prime mover must be his own action, and, therefore, his own existence, and the same must be said of the first uncaused cause, of the necessary being, of the most perfect being, and of the ruler of the universe. Thus the supreme truth of Christian philosophy, or the fundamental truth by way of judgment, is that “in God alone essence and existence are identical.” God is “He who is.” (160) This is the golden key to the whole treatise on the one God, and its dominating principle.


  These are, therefore, the principal metaphysical proofs to which all others are reduced. If we study them carefully, we see, contrary to the assertions of modern agnostics, that the existence of God, who transcends the world, cannot be denied without denying the principle of causality, namely, that “every being which is contingent, changeable, composite, imperfect, and relative, is caused,” and so requires a first and unchangeable being, one that is absolutely simple and perfect. Now, the principle of causality cannot be denied or doubted without denying or doubting the principle of contradiction, for “a contingent and uncaused being” would exist neither of itself nor by reason of another, and consequently could not be distinguished from nothingness, since it would have no reason for existing. This would mean the subversion of the principle of contradiction, that “being is not non-being,” and of the principle of identity, that “being is being, non-being is non-being.”


  If, on the contrary, the principle of contradiction or identity is the supreme law of reality and of our reason, then the supreme reality must indeed be the identity of essence and existence, or self-subsisting Being. Thus the five ways of proving God’s existence unite in the wonderful opposition prevailing between the principle of identity and the changeableness and composition of the world. From this opposition it is at once evident that the world is contingent and depends on the immutable and pre-eminently simple Being whose name is “I am who am.” (161)


  It is, therefore, absolutely necessary to choose between the existence of God, who transcends the world, and the denial of the real validity of the principle of contradiction. Absolute evolutionism denies this validity, maintaining that motion or becoming is its own reason for such,(162) and hence that the more perfect comes from the less perfect, and that contradictories are identified in a universal process of becoming. Thus we see in absolute evolutionism an incontestable proof, by reductio ad absurdum of the true and transcendental God, since this existence cannot be denied without denying the real validity of the first principle of reason, and without positing a fundamental absurdity as the principle of all things. For if God is truly the absolutely necessary being, then the denial of His existence means the positing of a fundamental absurdity as the principle of all things.


  We see the radical absurdity of this system in the first of the propositions condemned in the Syllabus of Pius IX, which reads as follows: “There is no supreme Being, who is all-wise, ruler of the universe and distinct from it; God is identical with the nature of things, and is, therefore, subject to changes; God really becomes or begins to be in man and in the world, and all things are God and have the same substance with Him; thus God and the world, spirit and matter, necessity and liberty, truth and falsehood, goodness and evil, justice and injustice, are all identified in the one same and only reality.” (163) If absolute evolutionism were true, then nothing would be stable, and therefore we should have to say that there is nothing but relative truth. In such a state of knowledge the antithesis would always be truer than the thesis and then there would be a synthesis of a higher order, and so on indefinitely. Contradictories would be identified in the very process of becoming, which would be its own reason for such.


  To avoid this absurdity we must affirm the existence of God, who, as the Vatican Council says, “being one, sole, absolutely simple (164) and immutable (165) spiritual substance, is to be declared as really and essentially distinct from the world (which is composite and subject to change), of supreme beatitude in and from Himself, and ineffably exalted above all things which exist or can be conceived beside Himself.” (166)


  St. Thomas gives us in merely a few words his solution to the objection raised against God’s existence because of the prevalence of evil in the world,(167) because he intends to examine this problem more at length farther on in this treatise.(168) But we now merely call to mind the solution of the problem of evil given by St. Augustine, who says: “Since God is supremely good, He would not at all permit any evil in His works if He did not have power and goodness enough to draw good out of evil.” (169) Thus in the physical order He permits the death of some animal for the preservation of another, of a lion, for instance; and in the moral order He permits persecution for this greater good, namely, the constancy of the martyrs. Similarly, St. Thomas says: “God allows evils to happen in order to bring a greater good therefrom. Hence it is written (Rom. 5:20): `Where sin abounded, grace did more abound.’ Hence, too, in the blessing of the paschal candle we say: `O happy fault that merited such and so great a Redeemer.’ ” (170)


  Reply to the second objection. Nature is not the first cause of those things that are done in a natural way, because, “since nature works for a determinate end under the direction of a higher agent, whatever is done by nature must needs be traced back to God, as to its first cause. So also whatever is done voluntarily,” as all mobile and defectible beings must be traced back to some first immobile and essentially necessary being.


  This suffices for the proofs of God’s existence, which we have expounded more philosophically in another work. (171)
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CHAPTER 3: GOD’S NATURE AND ATTRIBUTES


  Question 3. Introduction


  ON GOD’S NATURE AND HIS ATTRIBUTES IN GENERAL


  Before we come to consider God’s various attributes, we must discuss His nature as conceived by us, and His attributes in general. This especially applies here, because from the very end to which the five proofs converge, which is the self-subsisting Being, there arises the question whether what formally constitutes God’s nature, according to our conception of it, is self-subsisting Being, from which perfection all the other attributes are afterward deduced.


  [bookmark: bk1]WHAT FORMALLY CONSTITUTES GOD’S NATURE ACCORDING TO OUR CONCEPTION OF IT


  State of the question. We are not concerned here with God’s nature as it is in itself and as it is seen by the blessed; for what formally constitutes the divine nature as it is in itself, is that most proper and most eminent formal concept of the Deity, which contains actually and explicitly (and not merely implicitly) all God’s attributes, which are truly identified in the absolute simplicity of the Deity, and which are seen in it by the blessed without any deductive process.


  It is our analogical and very imperfect knowledge of God’s nature that concerns us here, and the question is whether among all the divine perfections there is one that is, as it were, the source of the others, just as in the human nature rationality is the source of the various properties in man. Then the divine nature, when so viewed, according to our imperfect mode of knowing it, is virtually distinct from the divine attributes. This means that it contains them actually and implicitly, but not explicitly; for these attributes are afterward explicitly derived from it.


  Billuart and certain other Thomists make another addition to the state of the question, but, unless I am mistaken, on insufficient grounds. Billuart is of the opinion that it is not a question of the divine nature as expressed by the most common and transcendental concept of uncreated being, which applies to all the divine attributes, just as the concept of created being applies to all the differences found in creatures.


  There seems to be no foundation for this distinction between what is common and special in God, for God is not in any genus, not even according to our mode of conceiving Him. We can indeed distinguish in any creature the transcendentals that are common to all the genera and the species. But this distinction is of no value in God, since God is not in any genus, and transcendentals, such as being, unity …, are verified in God in a most special manner, that is, by reason of Himself. Hence it is not repugnant on a priori considerations for what constitutes the divine nature to be the self-subsisting Being, this constituting the terminus of the five proofs in the ascending order and the principe for the derivation of the attributes.


  [bookmark: bk2]THE VARIOUS OPINIONS AS TO WHAT CONSTITUTES THE DIVINE NATURE


  1)The nominalists reply that God is an accumation of perfections, and there is no need of our inquiring into the logical priority of one perfection over the others. It would be a useless question. In fact, the nominalists said that the distinction between the divine attributes was a purely mental one (rationis ratiocinantis), a verbal distinction, such as we have between Tullius and Cicero, and from this it would follow that the divine names are synonymous.(1) This opinion of the nominalists leads to agnosticism, for it could just as well be said that God punishes by His mercy and forgives by His justice. This would mean the end of all knowledge about God, and for this reason the nominalists were formerly expelled from the University of Paris.


  2) On the other hand, Scotus admitted an actual and formal distinction between the divine attributes, a distinction that is actual from the nature of the thing, and which is prior to the consideration of our mind, and which gives us the answer to the question as to what constitutes the divine nature, by saying that it is radical infinity, demanding as such the various divine attributes.


  In reply to this, the Thomists say that radical infinity, or the exigency of all perfections, does not constitute the divine nature, but is presupposed by it and has its foundation therein. It is indeed the very essence of God that demands all the perfections which are derived from it. Moreover, God’s infinity is deduced from the fact that He is the self-subsisting Being.(2) Besides, infinity is a mode of each of the divine attributes. Finally, the Thomists say that the actual and formal distinction of Scotus, by the very fact that it is prior to our consideration of it, is already a real distinction, however slight this may be, and hence it is excluded from God by reason of His absolute simplicity in whom, as the Council of Florence says, “all things are one and the same where there is no opposition of relation,” (3) and this opposition is to be found only between the divine Persons.


  3)Several Thomists of the seventeenth century and later, such as John of St. Thomas, the Salmanticences, and Billuart, hold that subsistent intellection is what constitutes the divine nature. Their principal argument is as follows: The supreme degree of being is that which must constitute the divine nature; but the various grades of being are existence, life, and intellection; therefore subsistent intellection is what constitutes the divine nature. Hence in their opinion “self-subsisting Being” is in God to be taken as something transcendental and not specific. But, as we have pointed out in the state of the question, there seems to be no foundation for this distinction in God between what is common and what is specific; because God is not in any genus, not even according to our mode of conceiving Him.


  4) Many other theologians, several of them being Thomists, hold that self-subsisting Being is what constitutes the divine nature. Among the Thomists holding this opinion we have Capreolus, Bannez, Ledesma, Contenson, Gotti, and more recently del Prado and Father Billot. We find this view expressed in the twenty-third proposition of the Thomistic theses approved by the Sacred Congregation of Studies (1914): “The divine essence, in that it is identical with the actuality of the divine being in act, or in that it is the self-subsisting Being, is proposed to us as constituted, as it were, in its metaphysical aspect, and by this same furnishes us with the reason of His infinite perfection.” (4) But Suarez says that it is better to posit the fact itself of aseity as the principle from which the divine attributes are derived.


  Others reply to this, and justly so, that the reason for this fact is that only in God are essence and existence identical, or that God alone is the self-subsisting Being. But Suarez expresses a different view, because he does not admit a real distinction between created essence and existence.


  As we shall at once see, it seems that our preference must be for this opinion, on the supposition, however, that God is not a body but pure spirit. But it is especially because God is He who is (5) that He transcends all spirits. Before we prove this fourth opinion, mention must be made of two other views proposed by those outside the Catholic schools of theology.


  Fifth opinion. There are those who maintain that essential goodness is what formally constitutes the divine nature. Thus Plato was of the opinion that the supreme reality is the idea of Good transcending essence and intelligence.(6) In like manner Plotinus considered that the supreme reality is the One Good transcending intelligence. We still find some traces of this theory in the writings of several Augustinians although they do not explicitly examine this question. Thus Peter Lombard divided the subject matter of his Book of the Sentences with reference to enjoyable and useful good, namely, to those things that can be enjoyed, especially God, usables or creatures, inasmuch as they are means for the attainment of the supreme Good.


  To this opinion the Thomists reply in the words of St. Thomas,(7) that, as being is absolutely prior to the good, God, prior to being conceived as the supreme Good, is conceived as the supreme Being existing of Himself; in fact, God is the supreme Good only because He is the plenitude of being. In other words, the idea of being is more absolute, simple, and universal than the idea of good, and good can be conceived only as being that has reached its final stage of perfection, and that is capable of appealing to the appetitive faculty and perfecting it. Hence God is the supreme Good inasmuch as He is the plenitude of being.


  But it must be conceded (8) that in a certain sense, that is, not in order of being but of causality, good is prior to being, since the end is first among causes, attracting the agent, and the agent educes the form from the matter for the production of the causated being. Hence, for us, God is first of all considered as the supreme Good, our ultimate end; but in Himself, God is first of all the self-subsisting Being, and would be so even if He had not created anything, and were not the end of any creature.


  Sixth opinion. It is that of certain modern philosophers, such as Secretan and J. Lequier, who believed in voluntarism and absolute libertism. These maintained that divine liberty is what formally constitutes the divine nature, for God is His own reason for what He is. But there is nothing, they say, that is more its own reason for what it is than liberty, which determines itself as it wills. Hence God would be absolute liberty, and most freely would have determined all things, even those that pertain to His intimate life. Wherefore, according to Secretan,(9) the definition of God is not “Who is” or “I am who am,” but “I am that which I most freely will to be.”


  The writings of Descartes revealed a tendency to accept this theory. In his opinion, eternal truths, even the truth of the principle of contradiction, depend upon God’s free will. Ockham had said something similar to this in maintaining that God could have commanded us to commit murder and even to lead an irreligious life; to which Leibnitz replied that “God would then no more be, according to His nature, the supreme Good than the supreme evil of the Manichaeans.” (10) St. Thomas likewise said: “To say that justice depends simply upon the will of God, is to say that the divine will does not act according to wisdom; and this is blasphemy.” (11)


  This libertarian theory cannot be admitted, because freedom of choice presupposes deliberation on the part of the intellect, otherwise it would be the same as chance. But chance is an accidental cause, and so cannot be the first cause; for the accidental presupposes the essential. If anyone digging a grave, did not intrinsically as such dig, the treasure would not accidentally be found. Hence it is most manifest that the first liberty presupposes the supreme Being and the first Intellect.


  Besides these six opinions, it is difficult to conceive or think of any other ways of solving this problem. Priority is given either to Being or to the Good or to the Infinite or to Intellection or to liberty. Whether we consider in God what is subjective or what is objective, no other answers than these can be found.


  We have already stated why the last two opinions cannot be admitted, nor the opinion of the nominalists nor that of the Scotists. Therefore we have but two opinions left to consider, namely, whether self-subsisting Being is what formally constitutes the divine nature, or whether it is self-subsisting intellection.


  Solution. From the teaching of St. Thomas we see that the formal constituent of the divine nature is self-subsisting Being, which is the view held by several Thomists above mentioned, although not all are of this opinion.


  We are at least persuaded of this for three reasons: (1) because of the order observed by St. Thomas in this treatise on God; (2) from his teaching on this point; (12) (3) from the solution of the difficulties proposed against this opinion.


  1) The order observed in the treatise is evidence of this. In fact, according to this order, by means of the five proofs, we advance in knowledge to the establishing of this supreme truth: “God is the self-subsisting Being,” (13) and the divine attributes are afterward derived from this supreme truth.


  Thus from the beginning of the third question to the end of the fourth article the mind continually advances in knowledge, for the first article establishes that God is not a body; the second, that God is not composed of matter and form; the third, that God is not a composite, consisting of His nature and the principle of individuation. From this we conclude that God is a pure spirit. But a pure spirit can be a created being; hence to distinguish God from even the noblest of creatures, it is established in the fourth article that God is the self-subsisting Being, since He is the first efficient cause, pure act, and essential being.


  This is the culminating point in the ascendant order or by the way of finding, and the principle in the descendent process or by the way of judgment, of wisdom, which judges of all things by the highest of causes. Thus from the fact that God is the self-subsisting Being is deduced the real distinction between God and the world, (14) and from this the divine attributes are afterward deduced, such as goodness (plenitude of being),(15) infinity (being not received in anything is infinite),(16) immutability, eternity, and other attributes. Likewise the divine intellection is deduced from the immateriality of the divine being, and omniscience from the fact that God is the self-subsisting Being. Hence it is only in the fourteenth question that the divine intellection is discussed. In fact, the opening words of the prologue to this question are: “Having considered what belongs to the divine substance, we have now to treat of God’s operation.” Being is prior to truth and intellection, for intellection is predicated only of the subject and as this latter is related to intelligible being as the object.


  Such is the order observed in this treatise on God. From this we see that the formal constituent of the divine nature is stated before the fourteenth question, in the fourth article of the third question, where it is shown that only in God are essence and existence identical. As Father del Prado (17) with good reason shows, this proposition constitutes the fundamental of Christian philosophy, fundamental indeed not by way of finding but by way of judgment, since wisdom judges of all things by the highest cause, or by reason.


  2) This opinion is equivalently what St. Thomas said: “This name, He who is, is most properly applied to God for three reasons. First, because of its signification … , since the existence of God is His essence itself… . Secondly, on account of its universality … to designate by this the infinite sea of substance. … Thirdly, from its consignification, for it signifies present existence, and this above all applies to God, whose existence knows not past or future.” (18)


  Thus, when Moses asked God His name, “God said to Moses: I am who am. He said: Thus shalt thou say to the children of Israel: He who is hath sent me to you.” (19) The Hebrew word “Yahweh” (from which the word Jehovah is derived, which is written with the vowel signs of Adonai) is the equivalent of “He who is.” It is known as the Tetragrammaton, a word of four letters, and is God’s proper name in the strictest sense.


  3) This opinion receives its confirmation from the solution of the principal difficulty proposed by other Thomists who hold a different opinion. This difficulty is enunciated as follows: The highest degree of being is what constitutes the divine essence. But this highest degree is intellection; for, in the ascendant order of the grades of being we have: existence, life, intellection. Therefore intellection is what constitutes the divine nature. St. Thomas replies to this by distinguishing between participated being - which can be without life and intelligence - and self-subsisting being, which is the fullness itself of being, including all other perfections actually and implicitly. In the passage referred to, St. Thomas says: “Although therefore existence does not include life and wisdom, because that which participates in existence need not participate in every mode of existence, nevertheless God’s existence includes in itself life and wisdom, because nothing of the perfection of being can be wanting to Him who is subsisting being itself.” (20) Similarly, from the work just quoted, we read: “Being taken simply, as including all perfection of being, surpasses life and all that follows it.” (21)
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CHAPTER 3: GOD’S NATURE AND ATTRIBUTES


  Question 3. Introduction


  THE DIVINE ATTRIBUTES IN GENERAL


  The theologians of the sixteenth and seventeenth centuries usually discussed this question at the beginning of their treatise on God. St. Thomas discusses it in a special manner in the thirteenth question, in connection with the divine names, and rightly so, because the divine being is first considered by him, and then our possibility of knowing it.


  Nevertheless the different views about these attributes as presented by nominalism, the formalism of Scotus, and the moderate realism of St. Thomas, oblige us to insert this introduction, which serves as material for reflection upon this treatise, and which was ideally present to the mind of St. Thomas as he was assigning in orderly arrangement the various parts of this treatise.


  In this question of the divine attributes, all theologians distinguish between absolutely simple perfections, which imply no imperfection (such as intellection) and relative or mixed perfections, which denote imperfection even in their formal signification (such as reasoning). But certain theologians do not sufficiently distinguish the divine attributes or the absolutely simple perfections from God’s free action and the divine persons; for, although the latter do not imply any imperfection, yet they are not absolutely simple perfections in the strict sense.


  [bookmark: bk1]HOW THE DIVINE ATTRIBUTE IS DEFINED


  To avoid the above-mentioned confusion we must define the expression “divine attribute,” as the Thomists usually do, by saying that it is an absolutely simple perfection which exists necessarily and formally in God, and which is deduced from what we conceive as constituting the divine essence.(22)


  Explanation of this definition. 1) We are concerned with what is an attribute in the strict sense of the term, for sometimes the term refers in an improper sense to all that is predicated even not necessarily of God (as the divine free act) or else relatively (as the relations of paternity, filiation, passive spiration, by which the divine persons are constituted).


  2) It is called an absolute perfection, not to the exclusion of perfections that are named with reference to creatures, such as providence, mercy, justice, omnipotence, but to the exclusion of the divine relation, to which the term “attribute” does not apply since the relations are not common to the three Persons; for the attribute is a property of the nature and is common to the three Persons.


  3) It is called an absolutely simple perfection so as to exclude relative or mixed perfections, which essentially imply imperfection, such as rationality. But what in the strict sense is an absolutely simple perfection? It is that perfection which in its formal concept implies no imperfection, and which it is better for one to have than not. Many add these last words to the definition, and rightly so, because the divine free act and the divine relations, although they imply no imperfection, yet are not absolutely simple perfections, at least in the strict sense. For it is not better for God to have the creative act than not, and there would have been no imperfection in God if He had not created, no matter what Leibnitz said about this; nor does it add to God’s perfection that He most freely wills to create the universe. In like manner the Father, to whom the opposite relation of filiation does not apply, would be lacking in some absolutely simple perfection if the relation of filiation were an absolutely simple perfection, as if it were superadded to the infinite perfection of the divine nature, which is common to the three Persons. Hence neither the divine relations nor the divine free act are absolutely simple perfections, at least in the strict sense. But the contrary of this is true as regards liberty and omnipotence, for God would be free and omnipotent, even if He had not created anything.


  4) It is said to be necessarily existing in God, which means that it is like a property of the divine nature, so that God’s free acts such as creation, are excluded by these words.


  5) It is said to be formally existing in God so that also mixed perfections may be excluded; for these are only virtually in God, since He can produce them in creatures. Thus life is formally attributed to God, but not animal or rational.


  6) It is said, “as derived from the essence,” so as to exclude the prior concept of the divine nature. Thus the divine attribute is accurately defined.


  [bookmark: bk2]HOW THE DIVINE ATTRIBUTES ARE CLASSIFIED


  The theologians are not altogether in agreement concerning this classification. Some stress too much the attributes as they relate to us in the classification; others prefer to discuss the attributes as they relate to God as He is in Himself.


  Suarez and several other theologians, discussing the attributes more as they relate to us, classify them into positive attributes, such as goodness, wisdom, justice, and negative attributes, such as incorporeity, infinity, immutability, ineffability. They also point out that very many negative attributes, such as infinity and immutability, are incommunicable, or cannot be participated in.


  A difficulty presents itself in this classification, inasmuch as certain attributes expressed in a negative form, such as infinity, are in themselves positive, just as incorporeity in itself denotes spirituality,(23) and immutability in itself expresses stability in the highest degree, the positive form of which is eternity. Hence this Suarezian division stresses too much the quoad nos element in the attributes.


  St. Thomas, however, in considering the attributes as they relate to God as He is in Himself seems to have devised a better classification, by distinguishing between those that pertain to the divine substance and those that refer to the divine operation .(24) In the first class of attributes we have simplicity, perfection, goodness, infinity, immensity, immutability, eternity, unity, invisibility, and ineffability. In the second class, however, we have knowledge, will, and love, and subordinate to these are justice, mercy, and providence, as virtues residing either in the will or in the intellect. Finally, as regards virtually transient operations, we have the creative, conservative, and directive powers.(25 This division is primary and fundamental, because it stresses more God as He is in Himself, and not so much as we are related to Him. The classification proposed by Suarez is more of the nature of a subdivision, and St. Thomas refers to it as such.(26)


  [bookmark: bk3]HOW THE DIVINE ATTRIBUTES ARE DISTINCT FROM ONE ANOTHER AND FROM THE DIVINE ESSENCE


  There are three leading opinions, and they are the result of the different ways of solving the twofold problem about universals and the analogy of the divine names.(27) Let us first consider the extreme views that are fundamentally in opposition.


  I) The nominalists admitted only a mental distinction between the divine attributes, like the verbal one between Tullius and Cicero, or between Cicero the subject of some proposition and Cicero the predicate of another proposition.


  They give two reasons for this opinion: (1) The universal is not even fundamentally present in things; only individuals exist, and in these there is no true, essential, and unchangeable similarity according to the species, the genera, and the transcendentals; (2) hence not even analogically can anything be predicated of God and creatures at least in the proper sense, but only metaphorically or symbolically. (28) Hence to say, “God is just,” would no more properly belong to Him, than to say “God is angry.” To say that “God is just” would not mean that He is so substantially but only causally, inasmuch as He is the cause of justice in creatures just as He is the cause of life in animals.(29)


  Criticism. From this opinion it follows that the divine names are synonymous and that, contrary to reason, Scripture, and tradition, it can be said therefore that God punishes by means of His mercy and pardons by means of His justice; for, as the nominalists say, there is only a verbal distinction between these two attributes as between Tullius and Cicero, and wherever we find the name Tullius written the name Cicero can be written for it. Thus this opinion leads to pure agnosticism, which would result in God being absolutely unknowable, the treatise on God an absolute impossibility, and all the definitions of the Church about the divine attributes would be identical in meaning. As St. Thomas remarks: “If the words `God is good’ signified no more than `God is the cause of good things,’ it might in like manner be said that God is a body, inasmuch as He is the cause of bodies.” (30) In the next two articles of this question he observes that not all the names applied to God are metaphorical in meaning, for some are applied properly although analogically (as in the case of “God is just”), and not all the divine names are synonymous.(31) The nominalist view destroys the analogy of being, and leads to equivocality of being.(32)


  2) Scotus admits, however, that the divine essence is distinct from the attributes and the Persons, and he posits an actual and formal distinction pertaining to the nature of the thing, between the divine attributes, which is previous to our consideration of them, as already stated. Only in this way, according to Scotus, it can be affirmed that God punishes by His justice and not by His mercy. This necessitates that these two attributes be formally and actually distinct in God, previous to our consideration of them, about the same way as, in our soul, the intellect and the will are formally and actually distinct.(33)


  This theory has its foundation in the extreme realism advocated by Scotus, who contends that already in created beings there is an actual and formal distinction between the metaphysical degrees of anything whatever, as, for instance, in Peter, between humanity, vitality, substantiality, and entity. From this it follows that being is predicated univocally of God and creatures, as Scotus explicitly maintains. Nor is it to be wondered at that being is univocal, if, previous to the mind’s consideration, it is formally and actually distinct from substantiality, vitality, that is, from the modes of being.


  Criticism. (a) This actual and formal distinction, devised by Scotus, if it is truly more than virtual, that is, as we remarked, if it truly exists in the thing before the mind’s consideration, is already a real distinction, however slight it may be,(34) and then it is opposed to God’s absolute simplicity; for, as the Council of Florence says: “In God all things are one and the same where there is no relation of opposition.” In other words, in this way Scotus ends in extreme realism and in a certain anthropomorphism, since he posits in God a distinction that exists only in the mind. This theory is the absolute reverse of nominalism and agnosticism. Thus Scotus does not sufficiently recede from the exaggerated realism of Gilbert de la Porree, which was condemned in the Council of Reims as contrary to God’s absolute simplicity.(36)


  b) The metaphysical degrees are not actually distinct in a thing before the mind’s consideration, as, for instance, in Peter, animality, vitality, rationality, and substantiality; for these are reduced to the same concept of humanity, of which animality is the genus, rationality is the specific differentia. Thus they correspond to the same reality that is in itself one but virtually multiplex.(37)


  c) Moreover, if being is formally and actually distinct from modes, then these modes would be outside being, and therefore non-entities. There is danger of pantheism in this, for if being were univocal, there would be but one being, because the univocal is not differentiated except by differences extrinsic to it, and what is not being is a nonentity. Truly the modes of being are included in the concept of being, and are contained in it actually and implicitly. Therefore being is not univocal (like a genus, the differentiae of which are extrinsic to it), but analogical. Being expresses something that is not absolutely but proportionately the same in self-existing Being, in created substantial being, and in accidental being. Finally, this doctrine of Scotus does not seem to be in conformity with the teaching of the Fourth Lateran Council, in which we read: “So great similarity cannot be detected between the Creator and the creature that we do not have to take note of a greater dissimilarity between them.” (38) This is practically a definition of analogy, since the analogical aspect in God and creatures is not absolutely but proportionately the same, as with wisdom which in God is the cause of things and in us is measured by things.(39) Hence, while the nominalists tend toward equivocation of being, Scotus maintains the univocation of being. The two opinions are fundamentally in opposition .(40)


  3) The common opinion of the theologians mediates, so to speak, between nominalism and exaggerated realism, and towers above them. This opinion, the source of which is the moderate realism of St. Thomas, is commonly formulated by the Thomists and a great number of theologians as follows: There is a minor virtual distinction between the divine attributes and God’s essence, between the divine attributes, and likewise between the divine persons and the essence.


  St. Thomas uses simpler terminology, saying that God’s essence is distinct from the attributes and the divine Persons “not really but logically.” (41) He is speaking of the logical distinction that is founded on reality, which subsequently is commonly called virtual; and this calls for an explanation.


  a) The virtual distinction is a distinction founded on reality, which means, contrary to Scotus’ theory, that it is non-existent previous to the mind’s consideration, and it does not destroy God’s absolute simplicity. Against the nominalists and agnostics, however, it is said to be “founded on reality,” since the different absolute perfections found in creatures are equivalently expressed in the eminence of the Deity.(42) St. Thomas says expressly: “To the various and multiplied conceptions of our intellect there corresponds one altogether simple principle, according to these conceptions, imperfectly understood.” (43) The eminence of the Deity is most simple, but it is virtually multiple, and all absolutely simple perfections are contained in it formally and eminently. This must now be briefly explained, and more fully in the thirteenth question.


  Formally: This means substantially and properly; not merely metaphorically, but analogically and properly.(44) Eminently: How the perfections are contained is mysterious; but the divine attributes are so identified in the most eminent and formal concept of the Deity as not to be destroyed by it. They are contained formally in it, and yet they are not formally distinct. In fact, they are found in their purest state, without any imperfection, only in the Deity.


  More briefly, absolute perfections are in God more so than the “seven colors are in the white light; for these seven colors are only virtually present in whiteness, whereas the divine perfections are formally distinct from one another. For, whereas whiteness is not blue, one and true are predicated of the Deity .(45)


  (b) The distinction between the divine attributes is called a minor virtual distinction. For the major virtual distinction is that which is of the nature of excluding and excluded, as in Peter the genus of animality is distinct from rationality, which is the differentia extrinsic to it, and there is a real foundation for conceiving it as in potentiality for this latter, as being susceptible of further perfection by something extraneous to it. But there is no real foundation for conceiving anything in God as in potentiality for some further perfection by the addition of something extraneous to Him. Whatever is conceived in God, must be conceived in Him as purest act. Hence there is a minor virtual distinction between the divine attributes, and between these and the divine essence. This means that the distinction is not of the nature of excluding and excluded, but of implicit and explicit. In other words, God’s nature as we conceive it (the self-subsisting Being) contains the attributes more so than virtually, more so than the genus contains the differences extrinsic to it, for they are contained actually and implicitly in it; but discursive reasoning is necessary for their explicit deduction from the divine nature. But the Deity, as it is itself, contains them actually and explicitly. Thus the blessed no longer need to have recourse to discursive reasoning so as clearly to see God’s attributes in the Deity. Hence all the attributes mutually include one another, or each contains the others actually and implicitly.


  Moreover, this minor virtual distinction properly applies only to those attributes that are differentiated specifically and that pertain to different orders, as, for instance, between intellection and volition, justice and mercy; but there is no such distinction between attributes which, as found in creatures, differ only as potency and act do, such as between essence and existence, intellect and intellection. There is only an extrinsically virtual distinction between these, which means that the foundation for this distinction is not in the divine reality but in creatures. Otherwise it would have to be said that our conception of God includes the presence of something potential in Him for which there is a foundation in the divine reality. St. Thomas, as we have remarked, makes use of simpler terminology, and says that the distinction between the attributes and the Persons and the divine essence is “not real but logical.” (46) Moderate realism and the doctrine of analogy are the two fundamental reasons for this traditional opinion.


  1)l According to moderate realism, the universe exists fundamentally in things, and there is a foundation for this in them. Thus in Peter there is a virtual distinction between rationality, animality, and entity. In like manner, there is a virtual distinction between God’s attributes.


  2) Being, is analogous, and is not a genus, for the differences of being would be outside being, and what is outside being is a nonentity. Nor is being equivocal, for this would mean the abolition of all true resemblance between beings. God would be absolutely unknowable, and it could be said of Him, as Nicholas of Autrecourt contended, “God is” and “God is not.” (47) In fact, if being were equivocal, the principle of contradiction would be false.(48)


  Therefore the divine attributes apply to God analogically, and are present in Him formally and eminently; but between the attributes and between each of them and the divine essence there is only a virtual distinction. Expressed more briefly: the attributes are formally in God, but they are not formally distinct.
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  Footnotes


  22. Cf. Damascene’s De fide orthodoxa, Bk. I, chap. 12; Summa theol, Ia, q.3, a.3 ad 1um; q.13, a.4 ad 2um, 3um.


  23. On the contrary, for the angels who have a positive and intuitive knowledge of spiritual things, corporeity is the negation of spirituality.


  24. Summa theol., Ia, prologue to q.3 and especially to q. 14.


  25 Ibid., q.25.


  26. Ibid., q.13, a.2. In this same article St. Thomas notes another subdivision, since certain divine names are predicated absolutely (as perfection, simplicity), whereas others are predicated relatively as referring to creatures (such as providence, mercy, justice, omnipotence).


  27. This has been more fully examined by us in God, His Existence, II, 203-46.


  28. Concerning the philosophical errors of the nominalists, see Denzinger, nos. 553-70. The following philosophical errors of Nicholas of Autrecourt are condemned: (1) “That we can have no certainty from the natural appearances of things,” which is practically a denial of the ontological validity of primary ideas; (g) “There is absolutely no difference in meaning between the propositions: God is, God is not.” This is a denial of the transcendent validity of the notion of being in acquiring a knowledge of God, and so being is equivocal or is used in absolutely different senses, if its affirmation and negation are no different in meaning; (32) “God and the creature are not anything.”


  29. Summa theol., Ia, q.13, a.2.


  30. Ibid., q. 13, a.2.


  31. Ibid., a.3 f.


  32. lbid., q. 13, a.5, for a refutation of this view.


  33. Consult Scotus in I Sent, d.3, q.1, 3; d.8, q.3; d.5, q.1.


  34. There is no intermediate distinction between the real and the virtual or t hat distinction which has its foundation in the thing, because there is no intermediate step between what precedes the mind’s consideration and what does not.


  35. Ibid., no. 703.


  36.Ibid., no. 391.


  37. Cf. Goudin, Metaphysica, disp. I, q.3: “De distinctione quo gradus metaphisici distinguuntur.”


  38. Denz., no. 432.


  39. Cf. infra, q. 13, a.5.


  40. Nevertheless, when Scotus substitutes his formal distinction for St. Thomas’ real distinction, for instance, between the faculties of the soul, he paves the way for nominalism.


  41. Summa theol., Ia, q.28, a.2.


  42. Ibid., q. 13, a.4, 5; I Sent., d.2, q. 1, a.3.


  43. Summa theol., Ia, q.13, a.4.


  44. Ibid. a.1-5.


  45. See Cajetan’s Commentary in Iam, q.13, a.5, no. 7.


  46. Summa theol., Ia, q.28, a.2.


  47. Denz., no. 555.


  48. Summa theol., Ia, q.13, a.5.


  
    
       

    

  





  
CHAPTER 3: GOD’S NATURE AND ATTRIBUTES


  The Simplicity of God


  PROLOGUE


  Concerning God we must consider what He is and how He is, or rather how He is not for in this life we cannot know His essence, since this would be to see the Deity(1) Hence we inquire how God is not, by removing from Him what does not apply to Him, such as composition and motion. Thus we must treat of God’s simplicity, perfection, infinity, immutability, and unity. But we shall afterward see how God is known and named by us.


  This question of God’s simplicity starts out by excluding from Him what is known as physical composition, or of really distinct parts. In the first four articles it is established: (I) that God is not a body; (2) that He is not composed of matter and form; (3) nor of nature and suppositum; (4) nor of essence and existence. Then what is known as metaphysical composition, which consists of genus and differentia, is excluded in the fifth article.


  Finally, it is shown that there is no accident in God (a. 6), that God is altogether simple (a. 7), and that He does not enter into the composition of other things, either as form or matter, since He is the extrinsic cause, which means that He is the efficient and final cause of all things (a. 8). In these last three articles we have the refutation of pantheism, and they are the result of the conclusions of what was established in the fourth article, namely, that only God is the self-subsisting Being. This fourth article contains the dominating principle of this question, that is, it is the terminus in the terminus in the ascending order by way of investigation, and the beginning in the descending order by way of judgment, since wisdom judges of all things by the highest of reasons.


  [bookmark: bk1]FIRST ARTICLE


  WHETHER GOD IS A BODY


  State of the question. A body is defined as a substance that is extended according to three dimensions. But Holy Scripture speaks metaphorically of God’s arm, right hand … , as pointed out in the beginning of this article, and we must carefully distinguish between the metaphorical and literal senses in Holy Scripture. Tertullian did not sufficiently observe this distinction. But among philosophers Spinoza, as a pantheist, maintains that extension is an attribute of God, and he admits that it is infinite.


  The reply, which is de fide, is as follows: God is a spirit and therefore is not a body. Jesus said to the Samaritan woman: “God is a spirit, and they that adore Him, must adore Him in spirit and truth.” (2) Similarly St. Paul says: “The invisible things of Him from the creation of the world are clearly seen, being understood by the things that are made.” (3) Preaching to the Athenians, he said: “We must not suppose the divinity to be like unto gold or silver or stone, the graving of art and device of man.” (4) The Vatican Council says: “The Holy Catholic Church believes that there is one true and living God … absolutely simple and immutable spiritual substance.” (5)


  Three proofs from reason are given, that God is not a body. The first proof discusses the body as a physical entity; in the second proof the quantitative aspect is considered; in the third proof the metaphysical element is stressed.


  First proof. No body is in motion unless it is put in motion; but God is the first unmoved Mover (first way); therefore God is not a body. Against the major there is the difficulty of attraction, since the magnet attracts other bodies to itself, although it is not itself set in motion. In reply to this we say that, although the magnet has this property of attraction, its action is not its own, its power to act is not its action; for this it would have to be its own being, because operation follows being, and the mode of operation the mode of being. Therefore the magnet is moved invisibly by the first Mover, at least as a qualitative motion. Moreover, as Cajetan observes, the magnet can also be moved locally, and every moving body is moved at least as in potentiality for this, since it is by nature apt to be moved, and this suffices to distinguish it from the absolutely immobile first mover (this immobility not being that of inertia but of perfection), which is the terminus of the first way in proving God’s existence. Hence the major can be construed as meaning: every body is mobile. But God is the first immobile Mover. Therefore He is not a body.


  Second proof. It considers rather the quantitative aspect in bodies, inasmuch as the parts are continuous. Every body is in potentiality, at least because the continuous is divisible to infinity. But God is pure act and there is absolutely no potentiality in Him,. Therefore God is not a body.(6)


  The minor is proved as follows: actuality is, absolutely speaking, prior to potentiality, for whatever is in potentiality can be reduced into actuality only by some being in actuality; but God is the first Being, as established in the fourth way of proving God’s existence; therefore God is pure Act.(7) Every potentiality presupposes actuality, for every being that is in potentiality expresses a relation to actuality, and cannot be reduced into actuality except by a being that is in act. Therefore the supreme Being is in no way in potentiality.


  Third proof. It considers the metaphysical aspect in bodies. The noblest of all beings cannot be a body; but God is the noblest of all beings, as established in the fourth way of proving God’s existence; therefore God is not a body.


  The major is proved by showing that corporeity is something inferior. For a body is either living or non-living, and a living body is nobler than a non-living body; thus the ant is, absolutely speaking nobler than a heavenly body. Moreover, the principle of life in a living body is nobler than the body as such. To put it more briefly, life is something nobler than corporeity, otherwise every body would be a living body. Vegetative life and sensitive life come from the specific form in the living body; this form, however, is not a body, but vivifies the body.(8) From this third argument, as also from the other two, it is proved, indeed, that God is not a body; but this does not as yet prove that God is not the form of a body, so that He might be the soul of the world. This is proved, however, in the following articles, especially in the eighth article.


  In reply to the objections, St. Thomas explains the metaphors of Holy Scripture, when it speaks of the height or the depth of God and of His knowledge.


  [bookmark: bk2]SECOND ARTICLE


  WHETHER GOD IS COMPOSED OF MATTER AND FORM


  State of the question. According to St. Thomas, everything composed of matter and form is a body, as he affirms in the counter-argument. But in Avicebron’s opinion there is a composite of matter and form that is not a body, because this philosopher said that even spiritual substances are composed of spiritual matter and form. Perhaps he said this so as to explain their individuation, and thus there could be several angels of the same species. Contrary to this, St. Thomas is of the opinion that the only composition in created spiritual substances is that of essence and existence, and of substance and accident. Each of them is a subsistent and immaterial form, and hence there cannot be two angels of the same species.


  The conclusion of the article states the impossibility of matter existing in God. The proofs for this are given by considering: (i) matter in itself; (2) matter in its relation to its participated form; (3) matter in its relation to the action of the first agent.


  First proof. Matter is in potentiality. But God is pure act, as stated in the preceding article, because He is the first being, the maximum in being (fourth way). Therefore God is immaterial. This article is expressed according to Aristotle’s terminology.


  Second proof. Here Plato’s terminology concerning participation is more in evidence. Everything composed of matter and form is a participated good, or a participated form in matter; but God, inasmuch as He is the greatest good, is the essential good (fourth way); therefore God is not composed of matter and form.


  Third proof. It starts from the principle that God is primarily and essentially an agent. Since the agent acts by its form, the manner in which it has its form is the manner in which it is an agent. But God, since He is the first agent (second way), is primarily and essentially a form, but not composed of matter and form.


  The major is evident from the fact that the agent acts by its form, that is, the form is the reason of its acting; for to act is to determine, to actuate, and it is only by reason of its own determination that any being can determine. Thus fire heats and water cools. Hence it is said that the agent acts inasmuch as it is in act, and it is in act by means of its form, primarily by its substantial form from which the natural qualities originate.


  Minor. God, being the first agent, is primarily and essentially an agent, which means that He is not moved by some higher power, but is of Himself essentially and immediately operative, just as the triangle of itself and immediately (or essentially and primarily) has three angles equal to two right angles. But this is a necessary property of the triangle, whereas God, as we shall see farther on,(9) is free in His external operations.


  There arises a difficulty from this third argument. It seems that we can conclude only that God has essentially and primarily a form that is the reason of His action, but not that He is essentially and primarily a form. There is considerable difference between the verb “to be” and the verb “to have.” Thus fire essentially and primarily generates heat, because it has essentially and primarily heat, but it is not heat.


  In reply to this we say with Cajetan: It can truly be concluded that God is primarily and essentially a form, because He is primarily and essentially an agent, and not dependent upon any other being. For if God were an agent who, by reason of His form, constituted a part of a composite, He would not be primarily and essentially an agent; for action in this sense could be attributed to all that participate in such a form. Thus fire is not, strictly speaking essentially and primarily generative of heat, because it is not it not heat, but participates in heat. If fire were unreceived heat, then, just as in the case of unreceived or subsistent heat, it would be unique of its kind. Hence St. Thomas’ argument holds good. From the fact that God is primarily and essentially an agent, it follows that He is primarily and essentially a form not received in matter. This is also evident, as was said, from the fact that God is pure act and essential good. Thus God is pure spirit.


  In the replies to the objections St. Thomas explains the metaphorical use of terms in Holy Scripture, when discussing the questions of a soul and of anger in God. It is said in the reply to the third objection: “The form which cannot be received in matter,is individualized precisely because it cannot be received in a subject.”


  Hence God is an unreceived and unreceptive form. We shall see in the fourth article that God is also the unreceived and unreceptive being, and in the sixth article that He is the unreceived being because He cannot be the recipient of accidents. Thus what is meant by participation and unparticipated being is made increasingly clear, and we already find this vaguely presented to us in the writings of Plato.
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  Footnotes


  1. Wayfarers, as regards the Deity, since they have not the adequate concept of this, but know it only in name, are like men who would have seen the seven colors and never have seen whiteness; this latter they would know only in name, and they would understand that by this name is implied the origin of colors. Thus for wayfarers the Deity is the root of all divine perfections that are naturally participable and knowable. The Deity is participable only by grace, and the participation is physical, formal, and analogous.


  2. John 4: 24.


  3. Rom. 1: 20.


  4. Acts 17: 29.


  5. Denz., no. 1782.


  6. The major is explained by St. Thomas in his commentary on Aristotle’s Physics Bk VI, chaps. 1 f., where he discusses especially the question of the continuous.


  7. This had already been clearly proved by Aristotle in his Metaphysics, Bk. XII, chap 7.


  8. Summa Theol., Ia, q.75, a.1.


  9. Ibid., q. 19, a.3.


  
    
       

    

  





  
CHAPTER 3: GOD’S NATURE AND ATTRIBUTES


  The Simplicity of God


  THIRD ARTICLE


  WHETHER GOD IS THE SAME AS HIS ESSENCE OR NATURE


  State of the question. It is asked whether there is composition of suppositum and nature in God. In the order of created things the suppositum is the complete subsisting being, of which the nature is the essential part. Thus the suppositum is really distinct from the nature, as the whole is from its principal part. Thus man is not his humanity (as stated in the second objection), but has humanity. The question is therefore, whether God is His Deity or has Deity.


  Thus it becomes increasingly evident that there is a difference between the verb “to be” and the verb “to have.” By this name “God” in the concrete sense, St. Thomas understands that which is, namely, suppositum or the Godhead as it connotes the individual, whether this word is previously taken to mean that He consists of three Persons or is one of the three Persons. This point is at present undetermined.


  Reply. God is the same as His essence or nature. In other words, God is His Godhead and not only has the Godhead.


  i) There is evidence of this on the authority of Holy Scripture, and it is a revealed truth, since Jesus said: “I am the way, and the truth, and the life.” (19) He did not say: “I have truth and life,” or merely: “I am true or truthful and living,” but “I am the truth and the life.” So that underlying the logical difference between subject and predicate, the verb “is” expresses real identity between them. Just as life, however, refers to the living being, so the Godhead refers to God. Hence God is His Godhead whereas, on the contrary, man is not His humanity, because the whole is not its part, but has its part, a point that will be more clearly explained in the body of the article.


  In like manner, “God is charity,”” and not only has charity. Contrary to this, the just, whether angels or men, have charity and are not charity. It must be observed that the Council of Reims defined against Gilbert de la Porree, who denied that abstract terms can be predicated of God in the concrete: “We believe and confess that the simple nature of the Divinity is God, nor can it be denied in any Catholic sense that the Divinity is God and God is the Divinity.”(12)


  2) Proof from reason. In corporeal things nature differs from suppositum, just as the essential part differs from the whole, for besides the essential part there are the individualizing principles, for example, these bones and this flesh. But God is not corporeal, or composed of matter and form, but is a pure subsistent form (preceding article). And thus in God nature does not differ from suppositum. In other words, the suppositum is the subsistent form itself of the Godhead.


  This proof rests upon the principle that, if affirmation is the cause of affirmation, negation is the cause of negation. But the affirmation that nature is a part of the suppositum, is the foundation for the aforesaid distinction. Therefore to deny that nature is a part of the suppositum, is to deny the aforesaid distinction. This argument is of validity provided it is properly understood.(13)


  A difficulty, however, presents itself, since it seems to follow from this that, since the archangel Michael is a pure subsistent form apart from matter, he is his Michaelness. But this is false, for Michaelness is only an essential part of Michael, who in addition to this has existence and accidents.


  In reply to this we say that, from the very fact that God is a pure spirit without matter, St. Thomas excludes from Him in this article individuating principles that are distinct from the common nature. In the angel, too, there are no individuating principles distinct from the nature.


  But in the present article St. Thomas is not yet explicitly considering the fact that in God there is no composition of either essence and existence, or of substance and accident. This he will do in the fourth and sixth articles, in which it will be more clearly seen that God is His Godhead, because the Godhead in God is not solely an essentiall part, whereas, on the other hand, Michaelness is but an essential part in Michael, who is also a contingent being with the accidents of intellect and will. Hence Cajetan says in reference to this article: “Although this process of argumentation taken by itself can be criticized, yet when taken in conjunction with the doctrine of the subsequent articles it was found to be irreproachable, because the subsequent articles of this question exclude all composition.”(14) Hence, to bring out more clearly the force of this argument it may be expressed by the following syllogism: Where nature is not a part of the suppositum they do not differ; but in God nature is not a part of the suppositum; therefore in God nature and suppositum do not differ. The major is explicitly enunciated by St Thomas in several places.(15)


  Proof of minor. Since God is pure form, there are no individuating principles in addition to His nature. In fact, His existence is identical with His nature, nor is there such distinction as that between accidents and nature. Thus God and the Godhead are absolutely identical whereas, on the contrary, Peter is not his humanity, nor also, strictly speaking, is Michael his Michaelness.


  But if God is His Godhead, then why the use of the concrete noun God and the abstract noun Godhead? The reply to the first objection solves this difficulty by saying: “We can speak of simple things only as though they were like the composite things from which we derive our knowledge.” But the composite is the subsistent concrete thing, and its nature is spoken of in the abstract, as its essential part.


  [bookmark: bk1]FOURTH ARTICLE


  WHETHER ESSENCE AND EXISTENCE ARE THE SAME IN GOD


  State of the question. This article, as we already pointed out, is the terminus in the ascending order by way of finding, of the five proofs for God’s existence, and it is also the principle in the descending order by way of judgment, by which wisdom judges of all things by the highest of reasons and causes. We shall at once see that what St. Thomas says in this article is already a refutation of pantheism, since he gives us the reason why God is really and essentially distinct from every finite being.


  But it must be well understood what is meant by existence, so as to distinguish the divine existence from existence as applied to various other things. The first objection of this article refers to this difficulty. The second objection, however, is as follows: We can know whether God exists, but we can cannot know what He is (at least know Him quiddatively). Therefore His essence is not existence.(16)


  Reply. God and God alone is His existence, or in God alone are essence and existence identical.


  There is at least a veiled reference to this in the Scripture, for we read: “God said to Moses: I am who am… . Thus shalt thou say to the children of Israel: He who is hath sent me to you.” (17) This constitutes God’s proper name. Creatures, however, have existence, and cannot be so named. Therefore from this it is intimated that God not only has existence but is existence, that He is His own existence.


  Also truth and being are convertible terms. But Christ said: “I am the truth,” and not merely: “I have truth.” Therefore this supposes that He is essential being. But being derives its name from existence because being is that which exists or can exist, whose act is existence. Similarly, St. Hilary, who is quoted in the counter-argument, says: “In God existence is not an accidental quality, but subsisting truth.” (18) This does not mean that existence is properly an accident of created substance, but that it is predicated contingently of the creature, though not so of God.


  St Thomas replies in the body of the article by advancing three proofs from reason for his conclusion. In the first he proves that God is the first efficient cause (first and second ways); in the second, that He is pure act (third and fourth ways); in the third, that He is the first being. Thus we can truly say that in this article we have the one end expressed to which the five proofs for God’s existenceby the ascending process of reasoning converge.


  First proof. Essence and existence are the same in the first uncaused cause. But God is the first uncaused cause (second way). Therefore essence and existence are the same in God. The minor presents no difficulty, and it is the terminus of the second proof for God’s existence.


  The major is proved as follows: Whatever a thing has besides its essence must be caused either by the essential principles or by some exterior agent; but in the first uncaused cause, existence is not caused either by any other cause or by the essential principles of the thing, because “no thing is its own cause,” since operation follows being; therefore existence is not something besides essence in the first uncaused cause, but is identical with it.


  It cannot be said that God is cause of Himself, because to cause is to operate, and operation follows being. But it can be said that God’s essence is the reason of His existence, inasmuch as He exists of Himself, is of Himself the reason for His existence. Thus this proposition, God exists, as stated above,(19) is self-evident in itself, but not to us.


  Corollory. Father N del Prado rightly infers against Suarez that in all other efficient causes existence differs from essence. He says: “It belongs therefore to the nature of the first efficient cause that its essence and existence is one and the same, since the first efficient cause must of necessity have its existence uncaused; and it is of the essence of uncaused existence in a being that this is identical with its nature, which exists without being caused. Therefore … it must be inferred that in all other efficient causes existence differs from essence. Otherwise there would be no secondary efficient causes, and before we could establish God’s existence by means of efficient cause we should also have to find out what properly belongs to an uncaused cause, namely, identity of essence and existence.” (20)


  Thus this first argument serves a double purpose: (1) It points out the terminus of the first, second, and third proofs for God’s existence, namely, of first unmoved Mover, of first uncaused Cause, and of the first necessary Being who is His own existence, or of the self-subsisting Being. (2) It assigns the ultimate reason for the distinction between caused or created being and the uncreated Being, as also between contingent being and the necessary Being. Contingent being is a potentiality to be or not to be, because it is not its own existence, but, if it exists, has existence. There is a vast difference between the verbs “to be” and “to have.” Hence it is said that “the powers tremble” with reverential fear in seeing the self-subsisting Being, because the angels are not their own existence, but only have existence, and they could be annihilated by God’s absolute power.


   


  
    
      Index


      Top


      
        
          Next
        

      

    

  


  


  Footnotes


  10. John 14: 6.


  11. I John 4: 8.


  12. Denz., no. 389.
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  15. St.Thomas says in his Quodl. II, a.4, “Whether suppositum and nature are identicaln the angel”: § 4.“To whatever being anything can accrue that does not belong to the concept of its nature, in that being suppositum and nature differ … It is only in God that His essence excludes the presence of anything accidental because His existence is His essence. Therefore suppositum and nature are absolutely the same in God. In the case of an angel, however, these are not absolutely the same, because there accrues to an angel something that does not belong the species as such, for an angel’s essence or nature does not include existence and there are certain other accidental notes in an angel (contingent thoughts and volitions), and these do not belong to the nature but to the suppositum.”


  16. Concerning this article, cf. Norbert del Prado, O.P., De veritate fundamentali philosophiae christianae, p. 89; also pp. 20, 60.


  17. Ex. 3: 14.


  18. De Trinitate, Bk. VII, chap.1.


  19. Summa theol., Ia, q. 2, a.1.
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CHAPTER 3: GOD’S NATURE AND ATTRIBUTES


  The Simplicity of God


  FOURTH ARTICLE


  CONFIRMATION OF THE THESIS FROM THE SOLUTION OF THE OBJECTIONS


  Reply to the first objection. The divine being is being to which nothing can be added, because being is the ultimate actuality of essence, and therefore divine being is neither received nor receivable, but is irreceptive, and is not in potentiality to further actuality; wherefore, as stated in the sixth article, there can be no superaddition of any accident in God. In fact, it is only in an improper sense that addition can be attributed to God in His external operatioris by way of causality and creation. For after creation, although there are more beings, there is not more of being, of perfection, because God already possesses unlimited being and perfection. Contrary to this, universal being is that to which something can be added, as in the determination of the genus and the species, or in the modifications of being, and these are contained actually and implicitly in being.


  Reply to the second objection. From the fact that we know a posteriori that God is, we do not, however, know that God’s existence is His essence; but from the effects we know that this proposition is true, when we say: “God is.” In creatures, “to be” concerns in itself only the question of the existence, not of the quiddity, of a being. In God, “to be” concerns also, and even in the strict sense, the question of His quiddity, for God alone is the self-subsisting Being, and what this self-subsisting Being is in Himself, this we shall see only in heaven, because, as stated farther on, in this life we know God only by means of His effects, from the concepts derived from creatures, and “every effect which is not an adequate result of the power of the efficient cause, receives the similitude of the agent not in its full degree, but in a measure that falls short.” (31) This existence in creatures is a contingent, but in God an essential, predicate, which is not really distinct from God’s essence that is unknown to us. Hence in this life we know God’s essence not as it is in itself, but as it is the foundation for the truth of the proposition known from effects, namely, “God is.”


  Doubt. Has St. Thomas clearly deduced the corollary of this article, namely, that in every creature its essence differs from its existence? He explains this at length in another of his works (Contra Gentes), where he says: “Now being, as being, cannot be diverse, but it can be differentiated by something besides being: thus the being of a stone is other than the being of a man. Hence that which is subsistent being can be one only. Now it was shown above (Bk. I, chaps. 22, 42) that God is His own subsistent being: therefore nothing besides Him can be its own being. Therefore in every substance, besides Him, the substance itself must be distinct from its being.”(32) Likewise in every creature, what is (or the suppositum) and existence are different.


  Father del Prado (33) proposes this fundamental argument in the deduction of the above corollary as follows: Act is multiplied and limited by the really distinct potency in which it is received; but in creatures existence is multiplied and limited by the essences of different creatures; therefore in creatures essence is potency, or real capacity, which is really distinct from existence, just as matter is real capacity for the form, and really distinct from the form. In other words, previous to the mind’s consideration, essence and existence are not identical in creatures, just as matter is not form.


  The major is explained by stating that the division of being into potency and act is absolutely necessary for the understanding of change and multiplicity, as Aristotle shows (34) in solving the arguments of Parmenicles against change and multiplicity in beings, by appealing to the real distinction between potency and act. Being does not come from what is already being, just as a statue does not come from a statue, for it is already such. Nothing comes from nothing. But being comes from potential being, just as the statue can be sculptured from the wood, and just as the plant is developed from the seed.


  In like manner, the act of existence cannot be multiplied or limited by itself, because in its formal concept it implies no limitation. Therefore it can be limited and multiplied only by the real capacity in which it is received, that is, by the essence which is capable of existing, for instance, by the essence of either stone, plant, animal, or man. Thus the form is limited and multiplied by the matter, which is the principle of individuation; thus intellection is limited and multiplied according to the various intellectual capacities of human beings, and so forth.


  Thus by means of the distinction between potency and act we have not only the reconciliation of the principle of identity or of contradiction, a principle to which Parmenides always appealed, but also change and multiplicity, which Heraclitus defended. In other words, it is only in this way that the first principle of reason is reconciled with the most certain facts of experience. But because there is a certain lack of identity in change and multiplicity, in virtue of the principles of identity and causality our mind of necessity soars to the first Cause who is absolutely identical with Himself, who is to being as A is to A, and in whom there can be neither change nor composition, but who is absolutely simple. This point will be made still clearer in the subsequent articles.


  [bookmark: bk1]FIFTH ARTICLE


  WHETHER GOD IS CONTAINED IN A GENUS


  State of the question. By genus, in the strict sense, is meant the logical genus. Thus, according to Aristotle, there are ten genera or categories, namely, substance, quantity, quality … and under the supreme genus come the less universal genera ranging down to the proximate genus, and this latter is expressed together with the specific difference in a definition, for instance, by the words rational animal by which man is defined.


  The principal difficulty is that God seems to come at least under the genus of substance, because substance is a being that subsists of itself and we speak of the divine substance. But, on the other hand, it is generally admitted that God transcends the genera and species,. But it may be asked whether God is at least reducible to the genus of substance, as habitual grace is to the genus of quality, or as the point is to the genus of quantity, as the terminus of the line.


  Conclusion. God is not in any genus either directly or as reducible to it.


  It is proved in many ways that God does not come directly under any genus, and this first of all in the counterargument from general notions. For genus is prior in the mind to what it contains. But nothing is prior to God either really (because He is the first Being), or mentally, because He is the self-subsisting Being, and all formal concepts, such as those of substance, quality, presuppose being whose act is to exist. Yet for us there is something prior to God, namely, being in general.


  In the body of the article three proofs are given why God is not directly in any genus. The first is founded on the notion of genus, the second on the notion of being, and the third on the identity of essence and existence in God.


  1. On the notion of genus. Genus takes the place of potency, whereas the specific difference takes the place of act. But God is pure act. Therefore God is not in a genus.


  The minor has been proved. The major needs explanation. Genus is not indeed matter; but it is to the specific difference as matter is to form. For just as the matter is determined by the form, so the genus is determined by the specific difference. Thus, for instance, the genus animality is determined by rationability; for animality is derived from the material body endowed with sensitive life, and rationability is derived from the rational soul. Hence no being is in a genus unless there is really something potential in it susceptible of further determination. The genus is in potentiality for the differences by which it is determined.


  2. On the notion of being. Being cannot be a genus, but transcends the genera. But if God were in a genus, then being would be His genus. Therefore God is not a genus.


  The major is proved by Aristotle.(35) For the genus is diversified by the differences that are extrinsic to it, for instance, animality by rationality. But being cannot be diversified by differences that are extrinsic to it, for what is not being is nothing. Whereas rationality is not animality, substantiality still is being, and the same is true of vitality and other notes. Whereas the genus contains only virtually the differences extrinsic to it and is not contained in them, being contains actually and implicitly the modes of being and is contained in them. Therefore being is transcendent, or transcends the genera or the categories of being, and hence is analogous. It signifies in the different categories something that is proportionately alike, namely, that whose act is to exist. But the existence of substance is existence not in another, whereas the existence of accidence is inexistence or existence in another. Hence being is not a genus.


  The minor. If God were in a genus, being would be His genus, because God is essential being, since He is His existence. Manifestly, if God were in a genus, His genus would have to be most universal and unlimited being.


  3) On the identity of essence and existence in God. Essence and existence differ in all things that are in a genus. But essence does not differ from existence in God. Therefore God is not in a genus.


  Cajetan given us the following explanation of the major: “When St. Thomas says that ‘all in a genus differ in existence,’ ‘esse’ is taken both for specific existence (specific difference) and for actual existence; and from the verification of one is inferred the verification of the other”; for those things that differ in species differ also in existence, because specific (and individual) existences are the proper recipients of the act of existence. Hence from the fact that God is His existence, He is above all the genera. This proves that God is not at least directly in a genus.


  Corollary. God cannot be defined by genus and differentia.


  In the last part of the body of the article it is proved that God is not in any genus as reducible to it. For “a principle reducible to any genus does not extend beyond that genus; as a point is the principle only of continuous quantity; and unity, of discontinuous quantity. But God is the principle of all being” and of all the genera of being. Likewise habitual grace, which is reduced to the genus of a quality, is not in the other genera. The solution of the objections confirms this.


  Reply to the first objection. God is not in the genus of substance, because the word “substance” does not signify the self-subsisting Being, but an essence that has the property of existing in itself and not in another. Now existence is predicated contingently of every substance, for the substance of a stone, plant, animal, man, or angel exists contingently. Spinoza refuses to give this consideration, defining substance as being that exists of itself, in this sense, that existence is not a contingent but an essential predicate of substance. It follows from this that there can be only one substance.


  Reply to second objection. If God is said to be the measure of things, He is not the homogeneous measure, as unity is the principle of nuimber, but He is the heterogeneous measure since everything has being only according as it resembles God, who is the maximum in being (fourth way).


  Thus it is evident that God is not in a genus, and this is commonly admitted, even by Scotus, although he holds that being is univocal. We shall comment on this farther on.(36)
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CHAPTER 3: GOD’S NATURE AND ATTRIBUTES


  SIXTH ARTICLE


  WHETHER IN GOD THERE ARE ANY ACCIDENTS


  State of the question. Composition of substance and accident is excluded from the exposition of God’s simplicity. We are here concerned with accident as a predicament, the existence of which is to exist in another, whether this accident is necessary as a property as, for instance, the intellective faculty in our soul, whether this accident is contingent, as this man who happens to know geometry. The difficulty here is because wisdom and virtue, which are accidents in us, are attributed to God.


  Conclusion. There cannot be any accident in God.


  For this conclusion three proofs are given, based on the fact that God is (1) pure act, (2) the self-subsisting Being, (3) the first Being.


  1) A subject is compared to its accidents as potentialityy to actuality by which it is perfected; but God is pure act ; (37) therefore there cannot be any accident in God.


  The major is evident; for the subject is determined and perfected by a positive accident, for instance, the soul by faculties and habits. But God is pure act and therefore is not in potentiality for any further actuality. He is not determinable but is supremely determined.


  2) Being that is absolute and unreceived cannot have anything superadded to it; but God is the absolute and unreceived being; therefore God cannot have any accident superadded to Him.


  Cajetan explains the major by pointing out that what is not received cannot have anything else superadded to it without receiving. But absolute being cannot receive or be determined, because it is the ultimate actuality of a thing. Therefore unreceived being cannot have anything superadded to it, and so is at the same time incapable of receiving anything.


  Contrary to this, therefore, it must be said that if, as we see in creatures, being has an accident superadded to it, for instance, operation, then this is not unreceived being, but is received in the essence, which is potency in relation to being; and this essence or substance is capable of further determination by the faculties and operations. Hence created essence can be determined in two ways, namely, by the act of existence and by the faculties and operations. On the other hand, God is the self-subsisting Being and is therefore incapable of further determination.


  3) What is essential is prior to what is accidental, and accident is what comes after; but God is the absolute primal being, and in Him there cannot be anything that comes after, whether this be caused or derived; therefore nothing accidental can be in God.


  In the reply to the first objection it is stated that virtue and wisdom, which are accidents in us, are not so in God, because they are predicated only analogically of Him.(38) Indeed, as we shall see, God is not in potentiality, either as to the act of understanding, or as to that of loving, but is self-subsisting intelligence and essential love. We already have some evidence of this inasmuch as God is pure act.(39)


  Corollary. This article gives us a complete refutation of pantheism, for pantheism, willingly or unwillingly, must posit accidents in God. Thus Spinoza posited in God not only necessary attributes (which are, according to his theory, thought and infinite extension), but he also posited finite modes of thought and extension, these being successively produced in the world from eternity. But Spinoza never succeeded in deducing these finite modes from the divine substance, and he did not refute the doctrine of St. Thomas in the present article, in which it is shown that there can be no accident in God, since God is incapable of further determination. Likewise it follows from this that God cannot be “creative evolution,” which is always capable of further determination and perfection. Creative evolution cannot be to being, as A is to A. Only the true God is the self-subsisting Being, and for this very reason He absolutely transcends the composite and changeable world.


  Difficulty. We shall have the completion of this doctrine in a sub¬sequent article ‘40 in which it will be shown that God’s free act of creation, although it would be possible for Him not to act, is not an accident. Free will in God is not as in us a faculty that must be perfected by act, but it is self-subsisting will, by which the divine good is necessarily loved, and creatable good not necessarily so. In other words, God’s liberty is the dominating indifference, not of a faculty in need of perfection, but of pure act itself. Thus it is said of Him:


  
    “God, powerful sustainer of all things, Thou who dolt remain permanently unmoved, Determining the course of time, By the successions of the light of day.”

  


  [bookmark: bk1]SEVENTH ARTICLE


  WHETHER GOD IS ALTOGETHER SIMPLE


  State of the question. This article is a recapitulation and synthesis, as it were, of the preceding articles.


  The difficulty is that creatures are but images of God, and among created things the composite are better than the simple, as chemical compounds are better than simple elements, plants than stones, and animals than plants. The higher organisms are more complex. The same is to be said of sciences that have acquired their final development.


  The reply is, however, that God is absolutely simple. It is of faith, and is thus enunciated by the Vatican Council: “God, as being one, sole, absolutely simple and immutable spiritual substance, is to be declared as really and essentially distinct from the world (which is composite and changeable).” (41)


  In the body of the article many proofs from reason are given for this conclusion. They have their foundation in the doctrine of the preceding articles, which is here recapitulated, and in the truths that God is the first Being, the first Cause, pure Act, and the self-subsisting Being.


  1) From the very start, composition of many kinds is excluded, such as that of quantitative parts, of matter and form, of suppositum and nature, of essence and existence, of genus and differentia, of substance and accident. This means the exclusion of all composition, both physical and metaphysical.


  2) Every composite is posterior to its component parts, and is dependent on them; but God is the first Being; (42) therefore He is absolutely simple.


  To understand the major we must note that every composite is posterior to its component parts, at least by a posteriority of nature if not of time, for the composite results from the parts, and is dependent on them. Thus man results from matter and form, from body and soul. But God is the first Being according to priority not only of duration, but of nature and dignity, so that there is nothing in God that is caused or dependent, or that is resulting. Therefore He is absolutely simple.


  3) Every composite has a cause; but God is the first uncaused cause; therefore in God there is no composition.


  The major is explained by St. Thomas as follows: “Things in themselves different do not unite unless something causes them to unite”; or the uncaused union of different things is impossible. This principle is implicitly contained, as we have said, in the fourth way of proving God’s existence, which starts in the ascending order from a consideration of diverse and imperfect composites to establish the existence of the maximum and uncaused in being. Expressed more briefly: things in themselves different, do not in themselves unite.


  In another of his works, St. Thomas thus explains this principle: “A diversity of causes produces a diversity of effects.” (43) In like manner he writes: “Whatever a thing may fittingly have, if it does not originate from its nature, accrues to it from an extrinsic cause; for what has no cause is first and immediate.” (44) This means that what has no cause is to existence as A is to A; it not only has existence, but is identical with its existence, in virtue of the principle of identity: being is being, not-being is not-being. This principle is absolutely verified, without any lack of identity, only in the one who can say: “I am who am.” (45) More briefly: the uncaused being has not existence, but is its existence.


  4) In every composite there must be potentiality and actuality; but God is pure act; therefore God is in no way composite.


  The major is evident, whether the reference is to essential and natural unity, or to accidental unity. If it is a question of essential unity, as in the human composite, then one part, matter, is in potentiality as regards the other. If it is a question of accidental unity, as in the proposition, the man is a musician, then the subject is to its accident as potentiality is to actuality.


  5) In every composite there is something which is not it itself, or which is not predicated of it first. Thus the parts are distinguished from the whole. But since God is pure form, in fact the self-subsisting Being, there is not anything that is not predicated of Him first, for this latter would be less perfect than the self-subsisting Being, and therefore cannot be in God.


  In other words, whereas no part of man is man, whatever is in God is God. Likewise, whereas the parts of the air, although they are air, are not the whole air, whatever is in God is the whole of God and not a part of Him. This has its foundation in the principle that is inserted in the body of the article about the end of the fifth proof, and which is very briefly expressed as follows: “In the form itself (that is not received), there is nothing besides itself. Hence since God is absolute form, or rather absolute being, He can be in no way composite.” Thus the fourth way of proving God’s existence is illustrated from on high, by the very fact that we have reached the terminus of this proof. Thus when we are on the summit of a mountain we have a better knowledge of the way that leads to it.


  Reply to the first objection. It declares that there is a real distinction between created essence and existence: “It is of the essence of a thing caused, to be in some sort composite because at least its existence differs from its essence, as will be shown hereafter.” (48)


  Reply to the second objection. “With us composite things are better than simple things, because the perfection of created goodness cannot be found in one thing, but in many things.” However, there is a certain likeness in creatures to God’s higher simplicity, inasmuch as the soul is of a higher and simpler order than the body, the angel than the soul, and although a perfect science is more complex than one in its rudimentary stage, yet its tendency is toward a simplicity of a higher order, for it sees all things in a few principles. Thus we must distinguish between the lowest simplicity of pure potency, of matter, for instance, and the highest simplicity of the most pure Act. Thus this makes more complete the refutation of pantheism, namely, that God, being absolutely simple, is really and essentially distinct from the composite world.


  A certain difficulty still presents itself, for according to revelation there are three distinct Persons in God. Does this mean then that God is composed of three Persons? St. Thomas considers this difficulty in one of his works, and says: “A plurality of Persons posits no composition in God. For we may consider the Pcrsons from two points of view. First in their relation to their essence with which they are identified; and thus it is evident that there is no composition remaining. Secondly we may consider them in their mutual relations, and thus they are related to one another as distinct, and not as united. For this reason neither from this point of view can there be composition: for all composition is union.” (47) Elsewhere he remarks: “All the divine relations are not greater than only one; because the whole perfection of the divine nature exists in each Person”; (48) otherwise any one of the Persons would not be God.


  Therefore God is absolutely simple, and it will be stated farther on that the three Persons have, in fact are, one existence, one intellect, one essential will.
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CHAPTER 3: GOD’S NATURE AND ATTRIBUTES


  EIGHTH ARTICLE


  WHETHER GOD ENTERS INTO THE COMPOSITION OF OTHER THINGS


  State of the question. The purpose of this article is to complete the refutation of pantheism, or to prove that God absolutely transcends the world and all finite beings.


  In the title, as Cajetan observes, “enter into the composition of other things” is said of form and matter that constitute a composite, and of substance and accident. Hence the meaning is whether God can be joined to another in the entitative order, as the informing act or as potency, as if He were either the matter or soul of the world, or the common substance of the whole universe. This must be carefully considered, so as to distinguish the composition in question here from the hypostatic union, which according to revelation is possible and de facto exists. In the hypostatic union, the Word is united, indeed, in the entitative order with the humanity of Christ, but not as the informing form, but as the Person terminating the humanity and communicating to it His existence. And thus the Word does not enter into composition with Christ, because the Word is not related to Christ as a part, for the part is always less perfect than the whole.


  To explain the doctrine of St. Thomas against pantheism, let us see: (1) what forms of pantheism were known to St. Thomas, which he wished to refute; (2) how he refuted them; (3) how, in accordance with the principles formulated by St. Thomas, modern pantheism can be refuted; (4) how the doctrine of St. Thomas on the divine causality preserves that portion of truth, which pantheism distorts.


  [bookmark: bk1]1. THE FORMS OF PANTHEISM KNOWN TO ST. THOMAS This question is not of minor importance, for many and also modern philosophers tend toward pantheism. Moreover, several modernists said that St. Thomas in his treatise on the one God did not professedly consider, and therefore did not refute, pantheism.


  So says Hebert.(49)


  On the other hand, others said that Thomism exaggerates the divine universal causality, and that it tends toward occasionalism and pantheism, as if God alone existed and acted in every agent. Thus do those sometimes speak who reject physical promotion. Hence it must be carefully considered whether St. Thomas wished to refute various forms of pantheism. The present article already makes this point clear, for the body of the article distinguishes three forms of pantheism. The first form is of those who said that God is the soul of the world or at least of the highest heaven. It is the pantheism of the Stoics, who to some extent revived the evolutionism of Heraclitus, who taught that the principle of all things is the artificer, fire, which is endowed, as it were, with intelligence. St. Thomas mentions in this article the error spoken of by St. Augustine.(50)


  This type of pantheism was to some extent retained by Spinoza, who said that God is the only substance, whose two principal attributes are thought and infinite extension, in which finite modes are distinguished, which from all eternity are successively produced in time.


  The second type of pantheism to which St. Thomas alludes is of those who said; “God is the formal principle of all things” even of the lower order. So said Amalric of Chartres or of Bena, who died in 1209, and whose disciple was David of Dinant.


  The third type is materialistic pantheism or rather the atheism of David of Dinant, who, as St. Thomas says, “most absurdly taught that God is prime matter.” He says “most absurdly,” because this teaching is quite opposed to wisdom, which judges of all things by the highest cause. David of Dinant judges of all things, even of the highest, by the lowest cause, and his is simply foolishness, which is contrary to wisdom. Thus St. Thomas, after the question on the gift of wisdom, professedly treats of folly.(51) For what is there more absurd than to say that the minds of St. John the Baptist and of St. Augustine, and their holiness, come from matter or are the result of material and blind necessity? This means that the greater comes from the less, the more perfect and the nobler from the least and the ignoble. It means a return to the doctrine of the first Ionian philosophers, to Thales, Anaximenes who said that the principle of all things is a material element, either water, air, or fire.


  It must be observed that the Fourth Lateran Council condemned the pantheism of Amalric in the following words: “We reject and condemn the most perverse teaching of the impious Amalric, whose mind was so blinded by the father of lies, that his doctrine is to be considered not so much heretical as insane.” (52) In like manner, the Council of Sens condemned the following error of Abelard: “The Holy Spirit is the world-soul.” (53)


  What has just been said suffices to show, contrary to what cetain modernists declared, that the error of pantheism was not unknown to St. Thomas. In fact, St. Thomas has elsewhere (54) explained more fully these types of pantheism, beginning with that of Parmenides. Moreover, St.Thomas refuted, as Aristotle did, (55) two ancient types of pantheism. These are: (1) the static monism of Parmenides, who reduces all things to one being, in fact, to the sole and motionless being, and this by denying change and multitude; (56) (2) the absolute evolutionism of Heraclitus, who denied the real validity of the principle of contradiction or of identity, because according to his view everything becomes, nothing is, and being and non-being are identified in the very becoming, which is its own reason for such. The first type is a sort of acosmism, the second is rather atheism.


  St. Thomas, following Aristotle, solves the arguments of Parmenides by distinguishing between potency and act; and from this distinction the four kinds of causes are derived.(57) Thus becoming and multitude are explained, but as dependent on the sole supreme Cause, who is motionless and most simple. Against Heraclitus, however, St. Thomas defends the real validity of the principle of contradiction. Thus St. Thomas not only knew the various but he examined and refuted the sources of these errors.


  Finally, throughout his life St. Thomas refuted Averroism, which is another type of pantheism, for the Averroists say that there is a single intellect for all men.(59)


  After having explained the article we shall consider the principa ltypes of modern pantheism condemned by the Vatican Council. It suffices at present to say, as noted in the schemata of the Vatican Council,(60) that for the modern pantheists either God becomes the world, or the world becomes God.


  According to Spinoza and Schelling, God, actually existing from all eternity and prior to the world, becomes the world; thus in some way we have a revival of the teachings of Parmenides and the Neoplatonists, which is descendent evolution or emanation.


  On the contrary, in absolute evolutionism, according to the ascendant process of evolution, the world becomes God. According to the modern pantheists, however, absolute evolutionism appeared under two forms. It was conceived either from the materialist (Haeckel), or the idealist point of view (Hegel). It is a quasi revival of the Heraclitean evolutionism.


  There is always a return to the two ancient types of pantheism those of Parmenides and Heraclitus. The former is a quasi absorption of the world in God, the latter is rather the absorption of God in the world. Thus it is clearly enough established from the history of pantheism that it cannot be defined unless it includes the tendency to deny either God or the world. From this we already see clearly the contradiction in identifying God with the world.


  [bookmark: bk2]2. WHERE AND HOW ST. THOMAS REFUTED THE ABOVE-MENTIONED TYPES OF PANTHEISM


  a) St. Thomas explains, indeed, in his commentaries on Aristotle’s works (61) how this philosopher refuted Heraclitus and Parmenides by the division of being into potency and act, and also by the principle of causality: nothing is reduced from potency to act except by a being that is in act, and in the final analysis by the pure Act, who by reason of His immutability and absolute simplicity is really and essentially distinct from the changeable and composite world. But Aristotle said nothing about the divine liberty in the production of things, and so he left unanswered the question whether God, who is distinct from the world, is the cause of it by a necessity of nature or of knowledge. These questions are solve by St. Thomas himself in his own works.


  b) In the body of the article St. Thomas shows that God cannot enter into the composition of other things either as the formal principle or as the matter of the world, Three proofs are given fo this in the present article, from the truth that God is (i) the first efficient Cause, (2) the first and essential Agent, (3) the first and unparticipated Being.


  1) The agent and the form are not numerically identical, and the agent and matter are not so specifically; for the matter is potential whereas the agent is actual; but God is the first efficient Cause therefore He cannot be either the form or the matter of any composite.


  This is a simple application of the distinction between potency and act, from which the four kinds of causes are derived. Of these the efficient and final are the extrinsic causes, whereas the form and matter are the intrinsic causes. Thus it is evident that the efficient cause is not numerically identical with either the form or the matter for nothing produces itself. A difficulty arises concerning the proof. Perhaps God is the form of another composite, that is, of the one generating but not generated. To this Cajetan replies: “To be a composite implies being an effect (because every composite is made, as evident from the preceding article)”; but every effect depends on the first efficient cause; therefore the first efficient cause is neither the form nor the matter of any composite, because it would be the form or matter of its effect, which is impossible, since the agent is not numerical identical either with the form or matter of its effect, as was said.


  2) No part of, the composite is primarily and essentially the agent but God is primarily and essentially the agent; therefore God not a part of any composite.


  The major is illustrated by the following example: “For the hand does not act, but the man by his hand.” St. Thomas does not mean by this, as Cajetan observes, that the composite is primarily and essentially an agent. On the contrary, he said (62) that God is primarily and essentially an agent, therefore He is primarily and essentially a form, that is, a form separated from matter; in fact He is the Being that is not received in another.


  3) The major is evident, for matter is potency, and thus is posterior to act and less perfect. But the form which is part of a compound is a participated form; and as that which participates is posterior to that which is essential, so likewise is that which is participated. Therefore no part of a compound can be absolutely primal among beings.


  These three proofs can be compendiously expressed as follows: God is not the matter of the world, because matter which is potency or capacity susceptible to further determination, can be determined only by another, namely, by an agent, and in the final analysis by the first agent, who is His activity and His being. (First, second, and third proofs of God’s existence.)


  Moreover, God is not the form of the world, because thus He would be something participated and less perfect than the composite of which He would be a part. In fact, everything composite requires a cause.(63) Therefore God must be superior to everything composite, as being the absolutely simple and unchangeable cause, not capable of further determination.


  N.B. In the hypostatic union, the Word is not a part, either as matter or as informing act, but as terminating act, just as in some way, in the order of being as in that of intelligence, the divine essence clearly seen terminates the intellect of the blessed. This is a mystery, and the existence or even the possibility of this can be neither proved nor disproved by reason. Apparent contradiction is excluded, since the terminating perfection is not participated as an informing form. Thus the statue of Moses seen by me, terminates my vision, but it is not something participated in me, as is the case with the representative similitude which is received in the visual faculty. Thus the confusion of the divine and human natures is avoided in the hypostatic union. They remain unconfused, and the one is not to the other as matter is to form.


  Even if God were to unite Himself hypostatically to all created natures, this would not result in pantheism, for there could not be a fusion of the assumed natures with the divine nature. We know from revelation that God is hypostatically united only with Christ’s humanity, and if He were united with the humanity of other human beings, these would be impeccable as Christ is, which is manifestly not so.


  We shall find the completion of the refutation of pantheism in two subsequent articles, (64) in which St. Thomas shows that God did not produce the world either by a necessity of His nature, or by a necessity of science, but with absolute freedom: (1) because God’s goodness, which He necessarily loves with utmost joy, is infinite and can exist without other things, “inasmuch as no perfection can accrue to Him from them”; (2) because God acts not only freely but immediately by His intellect and will in things external to Himself, not by nature as man does in freely generating. For every natural agent by the very fact that it acts for an end must be directed by the supreme and intelligent agent (fifth way). Therefore already from the fifth way of proving God’s existence it is to some extent clear that God acts by His intellect and will.(65)


  Finally, emanatism is refuted when St. Thomas denies that the soul is of God’s substance,(66) for God would be material if things were not produced from nothing, but from God’s substance as their re-existing subject. Thus God’s substance would not be His existence, for He would be capable of further determination. In like manner, he shows that there cannot be one intellect for all men,(67) nor even one active intellect for all; (68) for the human soul, which is intellectual, is the form of the body and is multiplied with the body. The same man understands that he understands, and that he wills freely.


  Summing up, we must therefore say that these refutations of pantheism proceed from the five proofs for God’s existence, and they can be reduced to this one statement of the Vatican Council: “God is really and essentially distinct from the (mutable and composite) world,” (69) for He is required as the absolutely immutable Cause (first, second, and third proofs), and is absolutely simple and perfect (fourth and fifth proofs).
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  49. Cf. “La derniere idole” (Revue de Metaphysigiee et de Morale, July, 1902).


  50. Cf. De Civitate Dei, Bk. VII, chap. 6, in which the doctrine of Varro is discussed.


  51. Summa theol., IIa IIae, q.46.


  52. Denz., no. 433.


  53. Ibid., no. 370.


  54. Com. in II Sent., d. 17, q.1, a.2.


  55. Com. in Met., Bk. I, chap. 9; in Phys., Bk. I, chap. 8.


  56. Parmenides said: It is only from being or from non-being that something could come. But being does not come from being, because it is already being; just as a statue does not come from a statue, because it is already a statue. To this Aristotle replies: Being does not come from actual being, this I concede; but being does come from potential being, just as the plant comes from the seed, and the animal from the semen. In like manner, Yarmenides denied multiplicity in being, because being cannot be diversified by itself, but only by another, and what is not being is nothing. To this Aristotle replies that being is not univocal but analogous, and is predicated in various ways of different beings. Also act is multiplied by the potency in which it is received, just as the form of a lion or man is by matter.


  57. See Physics, Bk. I; Afet., Bks. IX, X1I.


  58. See Met., Bk. IV (almost in toto), but especially chaps. 35.


  59. See the opusculum of St. Thomas, De unitate Dei, against the Averroists; also Summa theol., Ia, q.76, a. 1: “Whether there is one intellect for all men”; also Contra Gentes, Bk. 11, chap. 23: “That God does not act by a necessity of His nature or by a necessity of knowledge”; also chaps. 26-29.


  60. Cf. Vacant, Etudes sue le Concile du Vatican, 1, 200, 211 f., 230-44, 571, 581.
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  65. Consult also on this point Contra Gentes, Bk. II, chaps. 23, 26-29, in which St. Thomas says against the Averroists that God does not act by a necessity of His nature or of His intellect.
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  EIGHTH ARTICLE


  WHETHER GOD ENTERS INTO THE COMPOSITION OF OTHER THINGS(cont)


  3. HOW MODERN PANTHEISM CAN BE REFUTED BY INVOKING THE PRINCIPLES FORMULATED BY ST. THOMAS


  The Vatican Council refers to the various types of modern pantheism. “If anyone shall say that the substance and essence of God and of all things is one and the same; let him be anathema.” (70) Here we have pantheism in general. Then the Council condemns emanatism in the following terms: “If anyone shall say that finite things, both corporeal and spiritual, or at least spiritual, have emanated from the divine substance; let him be anathema.” (71)


  Here we have descendent emanatism in which God exists with all His perfections prior to the world, and He then becomes the world, since the world emanates from Him. Thus God would be capable of further determination, and thus He would not be the pure Act, at least He would have accidents. After this the pantheism of Schelling is condemned, in which God still becomes the world: “If anyone shall say that the divine essence by the manifestation and evolution of itself becomes all things; let him be anathema.” (72)


  Finally pantheism of universal being is condemned, and it is especially this type that was proposed by Hegel. It is evolution of the ascendant order; hence in this type it is rather the world that becomes God: “If any one shall say that God is universal or indefinite being, which by determining itself constitutes the universality of things, distinct according to genera, species, and individuals; let him be anathema.” (73)


  The various types of pantheism are refuted by one and the same principle already formulated by St. Thomas.(74) It is thus expressed by the Vatican Council: “God, as being one, sole, absolutely simple, and immutable spiritual substance, is to be declared as really and essentially distinct from the world … and ineffably exalted above all things.” (75) The reference is to a real distinction. God and creatures are not one being but many beings, although after creation there is not more being, namely, more perfection. The reference is not only to a real but to an essential distinction, since the divine nature infinitely transcends other natures.


  The Vatican Council (76) confirms the condemnation of pantheism by its definition of the absolutely free creation of all things, both corporeal and spiritual, from nothing and not from God’s substance. Pantheism is absolute determinism, which is a denial of both divine and human liberty, and hence of the distinction between moral good and moral evil, of merit and demerit. It excludes the moral life from man, just as it excludes true personality from him.


  But previous to this, the Syllabus of Pius IX had clearly set forth the contradiction in pantheism, condemning the following formula propounded by it: God is one and the same thing with the world, and, therefore, spirit with matter, necessity with liberty, good with evil, justice with injustice.” (77) It would follow from this, of course, that all things in the world, even the gravest errors and crimes, would be, with the destruction of contingency and liberty, necessary moments of universal evolution, in which nothing could be absolutely and simply true; but there would be something that is relatively true and good in the present state of knowledge and of ethics, which would be followed by an opposite state or antithesis, which again would be succeeded by a superior synthesis, and so on in succession. There would be nothing stable, not even the principle of contradiction or of identity, because the fundamental reality would be this universal becoming, which would be its own reason for such. Contrary to this, it must be said that the greater does not come from the less, and what is already in existence is greater than what is becoming. Hence there is an eternally self-existing Being, who is the self-subsisting Being, who said of Himself: “I am who am.” (78)


  It must be noted that certain theses of the ontologists savor somewhat of pantheism, and for this reason they were condemned. Such are the following propositions: “That being, which is in all things and without which nothing is understood by us, is the divine being. Universals considered in the concrete are not really distinct from God.” (79) In this way universal being is confused with the divine being, and universal truth with the divine truth… . The same is to be said of certain propositions propounded by Antonio Rosmini.(80)


  All these declarations are a confirmation for us that the fundamental truth of Christian philosophy is, that God alone is the self-subsisting Being, that essence and existence are identical only in God. The first truth by way of investigation is the principle of identity: being is being, not-being is not-being. The supreme truth by way of investigation and the first by way of judgment is: God alone is His existence, so that He is really and essentially distinct from any other being whatever.


  [bookmark: bk1]4. DOES ST. THOMAS IN HIS DISCUSSION OF THE DIVINE CAUSALITY PRESERVE INTACT THE TRUTH THAT IS DISTORTED BY PANTHEISM?


  In every error there is a distortion of some part of the truth. Yet it is there not as “the soul of truth,” but rather as the servant of error, because it serves to seduce or deceive the intellect. Thus in pantheism it is, as it were, the grain of truth that is distorted. This is most apparent in the natural order.


  (1) There is nothing that is not, as to the whole of its being, caused by God.(81)


  (2) There is nothing that is not preserved by God, for the being of things is the proper effect of God. Just as the becoming ceases when the cause of any becoming ceases to act, so when the cause of the being of things ceases to act, the being of things would cease to exist, just as the light in the air disappears when the sun ceases to give us its light, or just as there is no longer evidence in the conclusions when there is a cessation of evidence in the principles, or just as the means to the end lose their attraction for us when the end ceases to attract us.(82)


  (3) There is not any being in existence to which God is not intimately present, contacting it by His power, and keeping it in existence.(83) Thus God is intimately present in all things, and is even more intimately present to our soul than it is to itself, for He moves it to acts that are more intimate and pro¬found to which it could not move itself.


  (4) God operates in every agent, not to dispense the creature from acting, as the occasionalists think, but to apply it to action. (84)


  (5) God moves every intellect,(85) and immediately moves the created will(86) but He does no violence to it for He moves it interiorly in accordance with its inclination for universal good, and He moves it to a particular good which can be the object of its deliberate choice; or He permits sin, and then He is the cause only of the physical entity of the act of sin, but not of the sin itself as it is a defect, for which only a deficient cause is needed.


  Thus there is nothing real and good external to God that is not related to Him as causally dependent on Him. Even the free determination of our will, inasmuch as it is something real and good, cannot be external to God so as not to be in a relation of dependence on Him. Thus the fruit of the tree comes all from the tree as from its secondary cause, and all from God as its first cause; so also my choice, inasmuch as it is real and good, is all from God as first cause and all from myself as secondary cause. Thus God is present in all things by a virtual contact, keeping them in being, and He operates in every agent applying it to its act.


  It is this truth which pantheism distorts. This truth is strikingly affirmed by St. Thomas, although he absolutely rejects pantheism, since God is neither the material cause nor the formal cause of the world, nor its necessary and efficient cause, but its absolutely transcendent and free efficient cause.


  Then after our elevation to the order of grace, the intimacy of our union with God is increased, since habitual grace is a formal and physical, although analogical, participation in the Deity, or in God’s intimate life, so that we are like to Him not only in being, life, and intelligence, but in the very Deity. Thus a soul in the state of grace is the temple in which the most Holy Trinity dwells, dwelling indeed in the blessed as clearly seen by them, but dwelling in us as obscurely known.


  Finally, the union of the divine and human natures in Christ is the greatest that can be. The union is substantial and personal, so that there is only one person and one existence. However, there is not the least trace of pantheism in this, for there is an infinite distinction between the two natures and without any confusion of the natures. All these truths are strikingly affirmed by St. Thomas.


  Moreover, in none of the teachings of Catholic theologians is the truth more clearly expressed than in Thomism, namely, that God is distinct from the world, and yet He is most intimately present to it by His efficacious influx. The doctrine of analogy as set forth by St. Thomas (87) brings out far more clearly, indeed, the distinction between God and the world than does univocation of being, which is admitted by Scotus, and which is retained to some extent by Suarez.(88) On the other hand, St. Thomas stresses the intimacy of divine motion in us more than Scotus does, and he stresses especially its efficacy more than Suarez and Molina do.(89)


  Thus we terminate the question of God’s simplicity. The principles enunciated here about being can easily be applied to cognition and volition, by treating of the most eminent simplicity of God’s wisdom and love.(90) But this will be discussed in subsequent questions.(91)
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CHAPTER 4


  Question 4: The Perfection of God


  This question contains three articles: (I) whether God is perfect; (2) whether the perfections of all things are in God; (3) whether creatures can be said to be like God. The third article contains the fundamentals of the teaching of analogy between God and creatures, and under this aspect it concerns the present question, namely, whether God is so perfect that no creature can be like Him.


  [bookmark: bk1]FIRST ARTICLE


  WHETHER GOD IS PERFECT


  State of the question. The title, as Cajetan observes, does not mean: whether God has some perfection; for the various perfections are discussed subsequently. Nor does it mean: whether God possesses all perfections, since this point is discussed in the second article. The question is whether God is pre-eminently that which He is, for instance, pre-eminently the efficient cause.


  Reply. God is most perfect. The conclusion is of faith, for Jesus says: “Be you therefore perfect, as also your heavenly Father is perfect.”(1) The same is affirmed in very many texts of Holy Scripture. The Vatican Council affirms it in these words: “The holy Church believes that there is one God … infinite in all perfections … who, to manifest His perfection by the blessings which He bestows on creatures, with absolute freedom created them.” (2)


  Proof from reason. In the body of the article it is proved that God is most perfect for the reason that God is the first active principle, whereas, on the contrary, the ancient philosophers of Ionia thought that the first principle of all things is something material (water, air, or fire) and hence most imperfect, nay even absolute evolutionism, in which by an ascendant process of evolution the water is produced from the less.


  The argument of St. Thomas is reduced to this syllogism: The first active principle must needs be most actual and hence most perfect; but God is the first active principle (second way); therefore God is most actual. The major is proved from the fact that the agent, as such, is in actuality; for if any agent needs to be premoved so as to act, inasmuch as it is moved it is mobile as regards a higher agent; but as an agent it is already in actuality, as in the case of water which heats, not inasmuch as it becomes hot, but inasmuch as it is already hot. From this we see that the supreme agent is most actual and motionless, and hence most perfect. For, as stated at the end of the body of this article: “We call that perfect which lacks nothing of the mode of its perfection.”


  It must be observed that, according to the opinion of several historians of philosophy, Aristotle (3) held that God is only the final but not the efficient cause of the world, because, in explaining how the first mover is immobile, he gives the example of the end, which, although it is immobile, attracts other things to itself. But it does not follow from this that Aristotle denied that God is the efficient cause of the world, as if the immobile agent could not move others. On the contrary, he said on several occasions that an agent, inasmuch as it is an agent, is in actuality; for nothing is reduced from potentiality to actuality except by a being that is in actuality. Thus the agent, as an agent, already is in actuality and so is perfect. Hence the supreme agent is most in actuality and most perfect.


  In the reply to the third objection it is remarked that the existence of anything is not only more perfect than matter, but also more perfect than form, for it is its ultimate actuality. But God is unreceived or subsisting existence; therefore He is most perfect. St. Thomas, like an eagle that makes the same circular flight several times high up in the air, always returns to the same supreme truth. He makes it the object not only of direct contemplation (by ascending from one fact to be explained) and of oblique (in spiral form), but also of circular.(4)


  [bookmark: bk2]SECOND ARTICLE


  WHETHER THE PERFECTIONS OF ALL THINGS ARE IN GOD


  State of the question. It concerns all perfections, whether these include no imperfection or admit an admixture of imperfection. The difficulty is (1) that God is absolutely simple whereas the perfections of things are manifold; (2) that, in fact, there are several perfections of things which are in opposition to one another, for example, opposite differentiae in the same genus, and they cannot be at the same time in the same subject; (3) that God’s essence is His existence, but life and intelligence are more perfect than existence.


  The conclusion, however, is: all created perfections are in God . This truth is affirmed in equivalent terms in many texts of Holy Scripture, and they are not difficult to find. Such are: “All things were made by Him, and without Him was made nothing that was made. In Him was life, and the life was the light of men.” (5) “For of Him and by Him and in Him are all things.” (6)


  Two proofs from reason are given for the conclusion: (i) because God is the first effective cause of things; (2) because He is the self-subsisting Being.


  1) Whatever perfection exists in an effect must pre-exist in the agent, and in a more eminent way in the supreme agent. But God is, the supreme agent, the effective cause of all things. Therefore the perfections of all things pre-exist in God in a more eminent way.


  Molina ought to have taken note of the major of this argument; for whatever perfection there is even in the free determination of our choice pre-exists in the supreme agent, and this free determination of ours cannot exist externally to God unless it is in a relation of dependent causality to Him.


  If anyone objects that the plant reaches the perfection of its growth from an imperfect shoot, and that the animal is developed from the seed, we must reply that the seed is but the instrumental cause of the agent. It is not indeed the seed of the ox that generates the ox, but the fully developed ox by means of the seed generates an ox; in like manner the fully grown plant by means of the shoot generates a plant like itself in species; for it is only the fully developed that generate. Otherwise the greater would be produced from the less, and this more of being would have no reason for its existence. Therefore it is a common saying among theologians that after creation there are more beings but not more of being or perfection, because whatever perfection is in the effect pre-existed in a more eminent way in the first eternal cause. Thus the validity of the notion of efficient cause in its relation to the first Cause becomes increasingly clear.


  2) The conclusion is proved also from the principle that God is the self-subsisting Being. The perfections of all created things are included in the perfection of being, for a thing is perfect in that it has being, for instance, in that there is in it either solely corporeity, or life, whether this is vegetative, sensitive, or intellectual; for being is the actuality of all these things; in fact, the existence of intellection is its actuality. But since God is the self-subsisting Existence, He has in Himself the whole perfection of being. Therefore God contains in Himself the perfection of all things.


  If He did not have the whole perfection of being, then He would have only participated being, and would not be essentially the self subsisting Being. Thus “if heat were self-subsisting, nothing of the virtue of heat would be wanting to it”; self-subsisting heat would. have the whole perfection of heat.


  Reply to first objection. All these perfections, because they are in God in a more eminent way, are in Him without detriment to His simplicity. Thus white light contains eminently whatever perfection there is in the seven colors of the rainbow; yet it contains them only virtually and eminently (in that it can produce them) whereas the Deity contains formally and eminently absolutely simple perfections, a point that will be more clearly brought out in subsequent articles.(7) Whereas white light is neither azure blue no, red, the Deity is formally and eminently real, one, true, good … and, moreover, it contains mixed perfections, such as rationality virtually and eminently. Now, indeed, visual sensation contains in a unified form a great variety of sensible objects, and scientific synthesis contains many experiences, for what is divided in thing of the lower order is found united in those of the higher order. Similarly our soul, although simple, is vegetative, sensitive, an. intellective.(8)


  Reply to third objection. Although participated being, as in a stone, is without life and intelligence, the self-subsisting Being, in that He is plenitude itself of being, contains life and intelligence. And therefore this can be what constitutes the divine nature according to our imperfect mode of conceiving it. “Nothing of the perfection of being can be wanting to Him who is subsisting being itself.”


  [bookmark: bk3]THIRD ARTICLE


  WHETHER ANY CREATURE CAN BE LIKE GOD


  State of the question. The meaning of the title is, as Cajetan remarks, whether God’s perfection is so great that no creature can be like Him. It concerns likeness to Him as He is the first Being and the first Cause, and not as He is the triune God; nor is it concerned with this special likeness that is called image, for this is discussed elsewhere.(9) We are concerned here with the general likeness that is found in every created being. This article contains the fundamentals of the doctrine about the analogy between God and the creature as explained in a subsequent article. (10)


  The difficulties that present themselves are the following: (1) that God and the creature are not contained even in a genus, therefore they are absolutely different; (2) that they do not communicate in any form, which is the foundation for similitude; (3) that, if the creature were said to be like God, then it could be said that God is like the creature, which seems to be inappropriate and contrary to Scripture.(11)


  The conclusion, however, is: all created beings, so far as they are beings, are like God; moreover, in many this likeness is in life and intelligence. Not infrequently Holy Scripture speaks of this likeness, even of the likeness according to image, as when it says: “Let us make man to our image and likeness.” (12)


  About this question we should note what the Fourth Lateran Council says: “The similarity which we note between the Creator and the creature cannot be so great as to prevent us from detecting a greater dissimilarity.”(13) Moreover, this statement is made about the similarity of grace, and in this sense the Scripture says: “Be you therefore perfect (by grace) as also your heavenly Father is perfect (by nature).(14) In this text of the Fourth Lateran Council we have a quasi definition of analogy between God and creatures, and this text is more in conformity with the Thomist definition of analogy than it is with the Suarezian. According to St. Thomas and the Thomists: things, that are analogous are those having a common name, but the idea signified by the name is simply different in each them, and relatively or proportionately the same; thus being is predicated of essential being, of substantial being that is produced by another, and of accident. On the contrary, according to the principle of Suarez: “things that are analogous are those having a common name, but the idea signified by the name is simply the same in each of them, and relatively different.(15) To this the Thomists reply by asking why the Fourth Lateran Council therefore had said: “The similarity which we note between the Creator and the creature cannot be so great as to prevent us from detecting a greater dissimilarity.” Moreover, animality, which is predicated univocally of the lion and the worm, is simply the same and relatively different in them; analogical similarity, however, is less than univocal similarity.


  Lastly, the Vatican Council says: “Reason enlightened by faith when it seeks earnestly, piously, and calmly, attains by a gift of God to some … understanding of mysteries; partly from the analogy of those things which it naturally knows, partly from the relations which the mysteries bear to one another. …” (16) Therefore the analogy that prevails between God and the creature is a certainty; in fact, its certainty is that of faith.


  The conclusion is proved from reason in the body of the article by one argument which is founded on causality. But first of all, by way of introduction, St. Thomas distinguishes between three kinds of likeness.


  Likeness is of three kinds: (i) of form which is of the same formality and of the same mode, as two things equally white, or two grown-up men; (2) of form which is of the same formality but not of the same mode, as something less white is like something more white, or as the boy is like the man; (3) of form but not according to the same formality, as between the effect and the non-univocal agent, or as prevails in things of a higher nature, as in the subordination of causes.(17) Thus, inasmuch as the intellective life arouses the action of the sensitive life, as when the intellect by a rational process arranges in an orderly manner the phantasms and words for the expression of some syllogism, then the verbal expression, which previously exists in the imagination, is indeed rationable, but by participation, being dependent on the reason as directing it. Thus the rationability of the verbal expression and the rationability of the conception or judgment are alike according to form but not according to the same formality; there is indeed unlikeness on the part of the one directing and of that which is directed. Thus rationability is primarily in prudence and secondarily by participation in the virtues of fortitude and temperance by which the sensitive appetite is directed by reason. In like manner and with greater reason, order is not according to the same formality in the supreme Ordainer of the universe and in the natural agents which are directed by Him to a certain end (fifth way).


  Thus likeness is of three kinds: (i) univocal and according to the same mode; (2) univocal and not according to the same mode, as between the boy and the man; (3) non-univocal, which is not either according to species or according to genus, but is analogical.


  With these preliminary observations, the conclusion is proved by one argument as follows: every agent reproduces itself, either specifically or generically or at least analogically; but God, who is not contained in a genus, is the efficient cause of creatures; therefore creatures are analogically like God.


  For some the major, like the experimental laws, is evident only by induction, in so far as a man generates a man, an ox generates an ox, and a plant one like itself in species. Yet, in truth, this major is more than an experimental law; it is a principle that is directlyknown from the analysis of the terms; for to act is to determine or reduce from potentiality to actuality, from indetermination to determination; for actuality is the principle of determination. But a thing can determine only according to its own determination; hence the common saying: every agent acts inasmuch as it is in actuality, and it is in actuality by means of its form. Thus a man generates a man, and a body that is hot makes another hot. Hence St. Thomas says in this article: “Since every agent reproduces itself so far as it is an agent, and everything acts according to the manner of its form, the effect must resemble the form of the agent.” This principle is self-evident from an analysis of the terms.


  But this principle is applied in various ways in accordance with the previous remarks, namely: (1) If the agent is contained in the same species with the effect, there is likeness according to the same formality of the species; (2) if the agent is not contained in the species, but in the same genus, then there is only generic likeness. The old example of the sun is here given. Nowadays we can say: There are various effects of heat, since it expands metals, produces the fusion of solids and the evaporation of liquids. In like manner, there are various effects of electricity and magnetism, and these effects are not specifically but generically like the cause. Thus electricity produces local motion, atmospheric changes, chemical combinations …;(3) lastly, if the agent is not contained in any genus, “its effects will still more distantly reproduce the form of the agent,” that is, not specifically or generically, but analogically.


  The minor, however, was proved in a previous article,(18) in which it was shown that God, who is not in any genus, is the efficient cause of all creatures. Therefore creatures are analogically like God, at least inasmuch as they are beings. Many creatures, too, are like God in life (as plants), in intellect (as our soul), and the just are like God according to His intimate life or His Deity.


  Being indeed is that which exists or can exist; in other words, it is that whose act is to exist. But it is not predicated according to absolutely the same formality of the self-subsisting Being, of the caused substantial being, and of its accidents. Of these three it is predicated proportionately or according to a similarity of proportions. Thus God is to His existence as the created substantial being is proportionately to its existence. Thus the likeness is true and not merely metaphorical (as when it is said that God is angry), but it is according to the proper meaning of the name “being.”


  However, as the Fourth Lateran Council said: A greater dissimilarity is to be noted” in that God is the self-subsisting Being, whereas created substance is not its own existence, but has existence in itself, and accident has existence in another. When we shall see God face to face, then it will be clearly seen that creatures are as if they do not exist in comparison with God, as St. Augustine often says.


  This means that the analogous perfection cannot be perfectly abstracted from the analogates(19) because it expresses a likeness of proportions, and this cannot be conceived by the mind without having actual and explicit concepts of the members of the proportionality. Being is that which exists either of itself, or in itself, though dependent on another, or in another that is dependent on some other.


  Contrary to this, the genus (for instance, animality) can be perfectly abstracted from the species, because it is diversified by differentiae that are extrinsic to it. Thus animal signifies what is simply one and the same; the living body signifies the sensitive life, whereas being signifies what is proportionately one. The analogical concept can be represented by 8, and the universal concept by o.(20) There is a certain intrinsic variety in the analogical concept; for every mode of being is still being, whereas the differentia of animality, for example, rationality, is not animality.


  Objection. Being abstracts perfectly from the modes of being in that it is defined as that which exists independently of its modes (id quod est independenter ab his modalitalibus). In like manner, “knowledge” is the union of the one knowing with the thing known or of subject and object without any reference to sensation and intellection. The same applies to “love” and “cause” in reference to first cause and second cause: for the efficient cause is that from which another being comes into existence.


  Reply. This seems to be so if the words of the definition are considered only materially, but it is not so if they are taken in their formal sense; for these very words of the definition of being are analogous; namely, id is predicated analogically, as also are quod and est. The same must be said of other definitions, such as those of cause, knowledge, love. Cause is predicated analogically of the four causes, as it is also of the first efficient Cause and of the secondary cause. In like manner, although our cognitive faculties are univocal as faculties in the genus of quality, as they are cognitive, they are analogous. Thus knowledge can be attributed analogically to God, and the same applies to love.


  It is already quite clear from St. Thomas’ own Words that being and existence are not predicated of God and creatures purely “according to the same formality,” but proportionately, as stated at stated at end of the body of the article. And what is said here of existence applies to all absolutely simple perfections, and this will have to be discussed in a subsequent article (q. 13, a. 5). Thus it applies to the intellect that is specified by intelligible being, and to the will that s specified by good.


  Reply to second objection. God is related to creatures as the principle of all genera.


  Reply to third objection. Likeness of creatures to God is therefore “solely according to analogy, inasmuch as God is essential being, whereas other things are beings by participation.”


  Reply to fourth objection. Although the creature is like God, God is not like the creature, because there is no real relation of God to creatures, but only of creatures to God; for God does not depend on creatures, nor is He in the same order. Thus the image is said to be like Caesar, but Caesar is not said to be like his image; “When two extremes are not of one order, in one of the extremes the relation is a reality, and in the other it is an idea.” (21) Thus knowledge refers to the knowable, but the knowable thing, as a thing, is outside the order of intelligibility, and does not refer to knowledge. (22) Thus all creatures are ordered to God, but God is not ordered to creatures.(23)
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  Footnotes


  1. Matt. 5: 48.


  2. Denz., no. 1782.


  3. Metaph., Bk. XII, chap. 6.


  4. Summa theol., IIa IIae, q. 180, a.6.


  5. John1: 3 f.


  6. Rom. 11: 36; see also Ex. 33: 19; Ps. 93: 9.


  7. Summa theol.,Ia, q. 13, a.2-5.


  8. The rational soul is not only virtually, but also formally and eminently vegetative and sensitive, because it not only can produce the principle of the vegetative and sensitive lives, but is in us the radical principle of these lives.


  9. Summa theol., Ia, q.93.


  10. Ibid., q.13, a.5.


  11. Isv. 40: 18.


  12. Gen 1:26


  13. Denz. no. 432.


  14. Matt. 5: 48.


  15. Suarez indeed says (Dish. Metaph. 2, § 2, no. 34): “Now I merely assert that everything which has been said concerning the unity of the concept of being, appears to be clearer and more certain than that being is analogous. Therefore, in order to defend analogy, it is not right to deny the unity of the concept; but if one of the two is to be denied, it is analogy, which is uncertain, that is to be denied rather than unity of concept, which seems to be demonstrated by sound arguments


  16. Denz., no. 1796.


  17. According to the physics of ancient times, heat in the sun differs in formality from that in other bodies. This is no longer admitted; but there are other examples.


  18. Summa theol., Ia, q.3, a.5.


  19. Cf. Cajetan, De analogia nominum, chap. 5.


  20. These signs are merely arbitrary. (See, God, His Existence, II, 205.) What the author seeks to show is that being, as predicated of various things, is proportionately the same, whereas the univocal concept is the same in those things of which it is predicated. Hence being is analogical in concept, whereas animal is univocal. Rationality is extrinsic to the notion of animal, but not to the notion of being. (Tr.)


  21. Ibid., a.7.


  22. Conversely, there is a real and mutual relation if the two extremes are of the same order, as between father and son, as also between two brothers who are sons of the same father; this is especially so if one extreme is dependent on the other, as is the son on the father.


  23. Summa theol., Ia, q. 13, a.7.


  
    
       

    

  





  
CHAPTER 5


  Question 5: Of Goodness in general


  THE attribute of goodness follows perfection, for as will be said immediately, everything is good in so far as it is perfect. Therefore St. Thomas treats of God’s goodness before treating of His truth and unity, although unity and truth are predicated before goodness of being and the divine nature. St. Thomas inserts here the question of the divine goodness as being a part of the divine perfection. And he treats first of goodness in general.


  The question is concerned with transcendental good, which is a property of being, and is viewed as perfect and appetible. It is called transcendental, because it transcends all the categories of being, and is common to all of them, such as good substance, good quantity, good quality. However, in this question, goodness is also divided into the pleasant, the useful, and the virtuous, and from this division we get the idea of moral goodness, which is discussed by St. Thomas in the moral part of his theology, where he shows that moral goodness is virtuous goodness in so far as it is governed by the rules of moral actions and especially by the eternal law. Moral goodness is conformity of the object and the action with the rules of moral actions. But we are at present concerned with transcendental good.


  There are three points of investigation in this fifth question: (I) The relation of goodness to being (a. 1-3); (2) of goodness in itself, considered under the aspect of end and order in goodness (a. 2-5); (3) the way goodness is divided (a. 6). The explanation of these articles must be brief, for they pertain rather to metaphysics.


  [bookmark: bk1]FIRST ARTICLE


  WHETHER GOODNESS DIFFERS REALLY FROM BEING


  Conclusion. Goodness and being are really the same, and differ only in idea. The first part is proved as follows: That which is included in the idea of being is not really distinct from being; but goodness is included in the idea of being, for it is being considered as perfect and desirable; therefore goodness is not really distinct from being.


  The major is certain. Just as humanity, which contains in its connotation animality as genus, is not really distinct from animality, so that which in its connotation contains the idea of being is not really distinct from being. On the contrary, created essence, which in its connotation does not contain the idea of existence, is really distinct from it. Where we have two concepts irreducible to each other and to a third concept, there we have irreducibility of realities, in virtue of the objective validity of our intellect. But if two concepts are reduced to one concept, as animality and rationality are reduced to humanity, then there is no real distinction between them. Animality is included in the idea of humanity, although the latter includes something else, namely, rationality.


  The minor. The idea of being is included in the idea of goodness. For goodness is that which is desirable; but it is desirable in so far as it is at least somehow perfect and perfective; therefore the idea of being is included in the idea of goodness, although it explicitly denotes something else.


  Thus a fruit is good in so far as it is desirable. But for this it is necessary that the fruit be ripe, that in its species it be perfect and perfective, as a food that is preservative of life. And it would not be so unless it were actual being. Thus we speak proportionately of a good stone for the construction of a building, of a good horse for drawing a carriage, of a good sculptor or of a good painter. Hence it is clear that good is predicated of things by analogy of proportion, and is not really distinct from being.


  The second part of the conclusion, namely, that goodness and being differ in idea, is easily proved; for “goodness presents the aspect of desirableness, which being does not present”. In other words, being, contains the notion of goodness actually and implicitly, but not actually and explicitly. Something explicitly is declared in the notion of goodness, which is only implicitly declared in the notion of being. Thus there is no addition of any extrinsic difference to being, but of an explicitly signified mode of being.


  It must be remembered with Cajetan, however, that desirableness does not constitute the idea of goodness but presupposes it, as a property its essence. However, if the desirable is viewed not formally but fundamentally, then goodness is intrinsically desirable in so far as it is the foundation for desirableness. Hence many Thomists say: The formal notion of goodness consists in perfection as being the foundation for desirableness. And this foundation is not really distinct from the desirableness, because it is a relation, not indeed real but logical as regards the appetite. On the contrary, there is a real relation of the appetite to the appetible on which it depends. Thus there is a real relation of knowledge to the thing knowable, but not of this latter to knowledge.


  Hence for goodness to be fundamentally desirable, it must be perfect and perfective and therefore actual being. As John of St. Thomas says against Durandus and Vasquez: If goodness were to consist formally in desirableness, it would not be anything real, but a logical relation.


  The reply to the first objection confirms this: Although goodness and being are not really distinct, for what is simply being (which a thing has through substantial being) is not simply goodness (which a thing has through some superadded perfection). Thus a barren tree is simply a being in so far as it has substantial being, but it is not something simply good in its species, because it is barren. The same applies to an unripe or overripe fruit, as also to a young or old carriage horse.


  Hence what is simply being is good relatively, for example, a young horse not yet fully grown is, however, truly a horse and not a mule. Thus it has relative goodness of its species, although it has not as yet attained its due perfection. The same may be said of wine that has not much body to it, which, however, is truly wine and not vinegar.


  Conversely, that by reason of which something is good simply, is being relatively, since it is an accidental perfection superadded to substance, as ripeness in fruit.


  It must be observed that according to Scotus(2) the properties of being, such as goodness, are distinct from being by a distinction that is formal and actual on the part of the thing. In reply to this we say that such distinction posits an impossible intermediary between the real distinction and the logical distinction that has its foundation in the object; for a distinction exists either before or not before the mind’s consideration; if before, it is real; if not, it is logical. In the present case, however, there can be no real distinction, because then goodness would be outside being; it would not be being, and thus would be nothing. Being is included in all its modes, which are still being.


  Consequently there is only a virtual distinction between being and goodness; in fact, a virtual minor distinction, since being includes goodness actually and implicitly, but not explicitly. In other words, the mode of goodness is not an extrinsic difference with reference to being, as rationability is with reference to animality.


  [bookmark: bk2]SECOND ARTICLE WHETHER GOODNESS IS PRIOR IN IDEA TO BEING


  St. State of the question. The Platonists taught that goodness is prior tobeing. For Plato the supreme reality is the separate Idea of Good.(3) Likewise, Plotinus held that the supreme hypostasis is the One Good, the super-Intelligence.(4) According to this tendency some,such as Scotus, said that the will, which is specified by good, is simply superior to the intellect, which is specified by being .


  St. Thomas, by way of a difficulty he puts to himself in the beginning of the article, refers to the opinion of the Platonists in the words of Dionysius who, among other names, assigned the first place to good rather than to being. Likewise, in the counterargument the Neoplatonist Proclus is quoted, the author of the book De causis.


  Plato and Plotinus placed good above being and essence, because every essence is intelligible, and the intelligible is the correlative of intellect, and is distinct from it. Hence above the duality of intellect and intelligible, there must be a higher and ineffable, a most perfect unity, from which all things proceed, namely, the One Good.(5) But the divine causality is explained by the Platonists independently of the divine liberty, in that good is essentially difflusive of itself. We already find this principle admitted by Plato, who does not sufficiently distinguish between final causality and efficient causality. It is also admitted by Plotinus, who held that the Supreme Good is essentially, or by a necessity of nature, diffusive of itself, and not because of a most free creative act.


  Contrary to this, St. Thomas, following Aristotle, correctly distinguishes between the final cause and the efficient cause, and he maintains that good is diffusive of itself as the end which attracts the agent to act.(6) St. Thomas adds that in accordance with the dogma of creation the supreme agent is absolutely free since He already contains within Himself infinite goodness, and is not in need of created goods, which cannot increase His perfection and happiness.(7) The conclusion of St. Thomas is: In idea being is prior to goodness.


  This had been already proved by him,(8) in that the idea of being is included, as presupposed, in the idea of goodness, which is perfect and desirable being. In this article, however, the same argument is proposed as follows: That is prior in idea which is first conceived by the intellect; but the first thing conceived by the intellect is being; therefore in idea being is prior to goodness.


  The major is not concerned with the order of time and investigation, according to which we first have a knowledge of sensible things; it concerns, however, the order of nature and of formal concepts or notions. But the notion of being is the first of all notions. Why is this? It is because everything is intelligible inasmuch as it is actual. Thus the proper object of the intellect, as such, and not as it is human, is intelligible being,(9) just as color is the first thing visible, and sound the first thing audible. Hence every formal concept or notion, for it to be intelligible, presupposes the concept or notion of being.(10)


  As Bannez remarks, St. Thomas is speaking of goodness in general. From this it follows that, both in God and in created beings, being is prior in idea to goodness. Being is included implicitly in goodness, and it implicitly includes goodness, as its transcendent mode.


  St. Thomas deduces from this the following corollary: “If therefore the intellect and will are considered with regard to themselves, then the intellect is the higher power. And this is clear if we compare their respective objects. For the object of the intellect (namely, intelligible being) is simpler and more absolute than the object of the will (which is goodness). Now the simpler and the more abstract (and more universal) a thing is, the nobler and higher it is in itself (at least as an object). … Thus the intellect is absolutely higher and nobler than the will.” (11) Therefore it directs the will, knowing the very concept of good in the good willed.


  Second conclusion. We discover this in the reply to the first objection, which states that goodness is relatively prior to being, that is, as a cause, as the end is prior to the form. This is goodness considered not in itself, but with respect to something else.


  To the Platonists and Neoplatonists, and particularly to Dionysius, St Thomas makes the concession that, “among the names signifying the divine causality, goodness precedes being.” The reason is that, in the order of causality, goodness conveys the idea of end; but the end is the first in the order of causes, since it attracts the agent to act, and by the agent the matter is prepared to receive the form. Thus in this order of causality God is called the supreme Good, or the good God.


  Yet, absolutely speaking, it is still true to say that in idea being is prior to goodness. By simpliciter is meant, if the essence of the thing in question is discussed; but by secundum quid is meant, if something secondary in this thing is considered. Thus a wise man simpliciter better than unwise Hercules; but as regards physical strength, Hercules is better secundum quid. Simpliciter loquendo means about the same as “absolutely speaking” or “in its primary aspect” whereas secundum quid means “in some secondary aspect.”


  Thus being, “relatively” considered with respect to the four causes, and not in itself, corresponds to the formal cause; for being is predicated of a thing in so far as it is in actuality by reason of its form, as in stone, wood, animal, or man. But the form, in the order of causes, is posterior to the end and the agent, because it is produced by the agent operating in view of the end. Thus it must be conceded to the Platonists that the supreme Good is prior to created being which is produced in manifestation of divine goodness. Likewise the supreme Good is prior to finite intelligence, the object of which is finite good, in which God is known as in a mirror.


  It may be asked whether St. Thomas gives us a correct statement of Plato’s doctrine. It must be said that Plato, in calling God (or thc supreme reality) the supreme Good, considered God with reference to inferior realities, which He produces by a diffusion of Himself, to be the sun from which emanate light and heat. Hence Plato said: Since God is good, He produced the world. Yet Plato and Plotinus seem to hold also that good is absolutely prior to being.(12) If such is the case, then St. Thomas on this point separates from them. Hence we conclude that in idea being is prior to goodness absolutely, but posterior to it relatively, namely, in causation.


  Corollary to the second conclusion. The will is relatively prior to the intellect (namely, in moving to the exercise of the act). Thus the intellect in the exercise of its act, or attention to its object, is moved by the will. Thus at the end of deliberation it is the will that causes the final judgment to be final. Likewise, as stated by St. Thomas,(13) in this life “the love of God is better than the knowledge of God,” because, whereas the intellect draws God to itself, to its imperfect conception of Him, the will is drawn to God, since goodness is in things and not in the mind. So also, though seeing is absolutely nobler than hearing, yet the hearing of a beautiful symphony is nobler than the seeing of something mediocre.


  It must be observed that St. Thomas, at the end of the reply to the first objection, gives us a good explanation why the Platonists held that goodness applies to more things than being does. The reason is that in their opinion being does not apply to matter, which they thought to be a privation and non-being. Yet they said: Matter manifests its appetency for good.


  On the contrary, St. Thomas and Aristotle, distinguishing matter from privation or non-being, declare it to be, indeed, a real potency or a real capacity for receiving a form, and thus matter is being in potentiality, for example, it is in potentiality to receive the form of either air, wood, or animal. Hence being is just as extensive in application as goodness; in fact, it is more universal than goodness, for not every being is perfect and appetible.(14)


  The following objection may be raised against the first conclusion: Goodness is absolutely more perfect than being because it includes being and its perfection.


  Reply. It is true to say this of the suppositum or subject, about which good is predicated; but it is not true to say this of the formal concept of goodness. This means that the suppositum, which is said to be absolutely good, such as wine of the best vintage, is more perfect than the suppositum which is only being, such as wine not of the best vintage. But the formal concept of goodness is by nature posterior to the formal concept of being, which is simpler, more abstract and more universal, and thus more perfect as an object.


  But I insist. Although animality is simpler than humanity, yet it is more imperfect.


  Reply. Iit is simpler logically, since it is the genus of humanity; but it is not so really, because it is derived from matter, which has not the unity, simplicity, and perfection of a form, especially of man’s form, which is the intellectual soul.


  This article, however, is concerned with being and goodness, not only in their logical aspect, but as they are realities.It must be conceded that only the concrete suppositum which is good, is a more perfect suppositum than if it were not good. But St. Thomas is not speaking in this article of the good as suppositum, but of the idea of goodness, which is viewed, however, ontologically and not merely logically. Being, which is prior to goodness, derives its name from existence, namely, from its ultimate actuality. This must be our reply to the Neoplatonists and also to Scotus.


  Thus the intellect truly is absolutely nobler than the will, because it is specified by being (that is, the faculty is specified by the object and not by the suppositum), so that the will is specified by this object that is good, viewed as such, but it is not specified by the good as suppositum.
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  Footnotes


  1. Summa theol., IIa IIae, q.18.


  2. I Sent., d. 3, q. 3.


  3. See Plato’s Republic, Bk. VII, 517, D; “In the world of knowledge the idea of good appears last of all, and is seen only with an effort; and when seen is also inferred to be the universal author of all things beautiful and good, and the immediate source of reason and truth in the intellectual world.”


  4. Cf.. Enneades, Bk. III, ii, 12; V, i, 6; ii: i; VI, viii, 9, 11.


  5. The Neoplatonists speak of the One-Good, which transcends being, somewhat as subsequently Catholic theologians say that the Deity in some way transcends all absolutely simple perfections, which are contained in it eminently. But for the theologians, the Deity contains formally being, the one, the good; whereas, contrary to this, the One of the Platonists virtually contained the inferior notes, which necessarily proceeded from it.


  6. Summa Theol., Ia, q.5, a.4; Ia IIae, q. 1, a.4 ad 1; IIIa, q. 1, a. 1; Contra Gentes, Bk. IV, chap. 11.


  7. Summa theol., Ia, q.19, a.3.


  8. I Sent., d.8, q. 1i, a.3.


  9. The proper object of the human intellect as such is the nature of sensible things, or intelligible being of sensible things in the mirror of sensible things.


  10. Thus the notion of being is not in generation and time prior to that of goodness, but it is prior simply, in the order of nature, just as essence is prior to its properties. The reason for this priority is the principle already admitted by Plato and Plotinus, that “the simpler and the more abstract a thing is, the nobler and higher it is in itself” (Summa theol., Ia, q.82, a.3).


  Thus the idea of being, while it is included in the idea of goodness, is somehow already limited and contracted, because it can be found also in the ideas of truth and unity.


  11. Summa theol., Ia, q.82, a.3.


  12. Plato and Plotinus seem to admit that the One is indivisible, whereas being is divided; and they identify the one with the Good. Thus they solve the arguments of Parmenides by positing “the One-Good” above being, and explaining causality, which Parmenides denied, in that good is essentially diffusive of itself.


  On the contrary, St. Thomas and Aristotle solve the arguments of Parmenides against multiplicity in being and motion by distinguishing between potentiality and actuality. They also hold that unity, by the very fact that it is convertible with being, is divided, like being, into potentiality and actuality.


  13. Summa theol., Ia, q.82, a.3.


  14. Ibid., q.5, a.2 ad 2um et 3um.


  
    
       

    

  





  THIRD ARTICLE


  WHETHER EVERY BEING IS GOOD


  State of the question. It seems that not every being is good, for good adds perfection and desirableness to being. Matter, however, is being, but it has not the aspect of desirableness. Likewise Aristotle says: “In mathematics goodness does not exist.” (15)


  The conclusion, however, is: Every being, as being, is good.


  This doctrine is of faith against the Manichaeans, who said that some beings are good, and some are evil, in accordance with their error of a twofold principle. The Scripture says: “And God saw all the things that He had made, and they were very good.” (16)


  The conclusion is proved from reason as follows:


  Perfect presents the aspect of what is desirable and good; (17) but every being, inasmuch as it is being, is actual and in some way perfect; therefore every being, inasmuch as it is being, is good.


  This means to say, as remarked above,”’ that every being is such simply and good relatively, in that it has at least its essence and existence, even though it is not good simply. Thus every wine, provided it still is wine and not vinegar, can be said to be good, or not corrupt, although it is not the best of wine.


  Reply to first objection. Good does not contract being to any of the predicamental modes, that is, it does not limit being to any category, such as substance, quantity however, goodness is a transcendental mode of being that is not so universal as being itself. For being applies also to unity and truth.


  Reply to second objection. Evil is the privation of any good that is due to any subject.


  Reply to third objection. Prime matter is being in potentiality and good in potentiality. Moreover, it implies goodness for the composite to have its matter, which cannot exist without it.


  Reply to fourth objection. “In mathematics goodness does not exist,” because it abstracts from motion and end. Wherefore Spinoza, who sought to proceed geometrically in metaphysics, excluded the efficient and final causes from the subject matter of metaphysics. He wanted to deduce everything from God, just as the properties of a triangle are deduced from its nature.


  Thus the foregoing consideration sufficiently explains goodness with reference to being, which does not differ really but logically from being, and which is absolutely posterior to being. Every being is good at least relatively, although it frequently is lacking in that perfection by which it could be said to be good absolutely. In the two following articles goodness is considered, not in its relation to being,, but as it is in itself.


  [bookmark: bk1]FOURTH ARTICLE


  WHETHER GOODNESS HAS THE ASPECT OF A FINAL CAUSE


  State of the question. The difficulty is that Dionysius often says that goodness is self-diffusive.(19) But to be diffusive implies the aspect of an efficient cause. Also St. Augustine says: “We exist, because God is good.” (20)


  The conclusion, however, is: Goodness has the aspect of a final cause. I) It is proved on the authority of Aristotle, for he thus defines the end and the good as “that for the sake of which something is done.” (21) 2) It is proved by reason as follows: The desirable has the aspect of an end; but goodness is desirable; therefore goodness has the aspect of an end, at least as regards the act of the one desiring; and it can be desirable either because it is pleasant (as a fruit), or because it is useful (as a bitter medicine), or because it is virtuous.(22)


  There is furthermore another conclusion in the body of the article, which may be enunciated as follows: Goodness is the first in causation and the last in being, because the end is the first in causation, in the order of intention, since it attracts the agent to act; and the end is the last in being, or in the order of execution. Thus the generator tends to reproduce its form, for instance, fire tends to reproduce the form of fire, the ox the form of an ox, and the form of the thing generated terminates the passive generation, and afterward what is generated is made perfect. Thus when the animal acquires its complete development, then it is perfectly like the one generating.


  Reply to first objection. Goodness and beauty differ logically, for goodness relates to the appetite, whereas beauty relates to the cognitive faculty; for things are said to be beautiful that please the eye.(23) Thus beauty is the splendor of form in material things, as in the rose or the lily; but if it is a case of intellectual beauty, then it is the splendor of truth or the irradiation of some principle in the many conclusions deduced from it. In like manner the splendor manifesting itself in a life of heroic moral acts constitutes moral beauty; transcending all, we have the sublime, when there is the greatest of diversity in the closest of unity, as in Holy Communion: O wonderful thing, he that is poor, and a servant, and lowly, eateth t he Lord.


  Beauty seems to be a transcendental property of being, for everything produced by the divine artist is beautiful; but every being is produced by the divine artist as the author of nature; therefore every being is beautiful, at least according to its nature or essence, for it conveys to us some idea of God. But integral beauty, as seen in God, in Christ, in the Blessed Virgin Mary, is splendor of being according to unity, truth, and goodness, that is, splendor and harmony of all the properties of being.


  Reply to second objection. There is a brief solution of the difficulty arising from the Platonist conception, that goodness is selfdiffusive: and this pertains to the efficient cause. St. Thomas replies: “Goodness is described as self-diffusive, as being the end,” namely, in that it attracts the agent to act, and the appetite to desire. But as remarked farther on (24) by way of a logical sequence, goodness is in active diffusion inasmuch as the agent operates effectively because of the end intended, and this either by a necessity of nature, as the ox generates an ox, or else freely, as when man communicates his knowledge to others or exhorts them to good.


  Hence St. Thomas says: “It belongs to the essence of goodness to communicate itself to others. Hence it belongs to the essence of the highest good to communicate itself in the highest manner to the creature, and this is brought about chiefly by … (the incarnation of the Word).” (25) Thus self-diffusion primarily belongs to the end as attracting, and afterward to the agent. But God is not necessitated, however, in His external operations, but is absolutely free, for He is in no need of finite goods,(26) and He operates to manifest His goodness, as will be stated farther on.


  Therefore, when the Neoplatonists said: “Goodness is essentially self-diffusive,” they did not sufficiently distinguish between the agent and the end, and so they unwarrantably asserted that God operates externally by a necessity of His nature, as the sun diffuses heat and light in the air. The consequence of this was pantheistic emanatism, which is contrary to the dogma of an absolutely free creation.


  Reply to third objection. The saying of St. Augustine, “We exist, because God is good,” refers to the final cause. This means that we exist because God willed to manifest His goodness in loving and creating us; thus we receive a certain participation of the divine goodness. Therefore goodness has the aspects of an end.


  [bookmark: bk2]FIFTH ARTICLE WHETHER THE ESSENCE OF GOODNESS CONSISTS IN MODE, SPECIES, AND ORDER


  State of the question. It is concerned with causated good, as Cajetan says, and this is manifest from the counterargument, which quotes the following definition of goodness given by St. Augustine, as consisting “in everything which God has made.”


  The reply in the affirmative is thus presented: “For a thing to be perfect and good it must have a form together with all that precedes and follows upon that form” for everything is what it is by its form. But the form is itself signified by the species, that which is prerequired for it by the mode, and that which follows upon it by the order. Thus the form of a fruit constitutes it in a certain species; but this presupposes the mode of commensuration of the material and efficient principles, for instance, of the earth and the sun, so that the fruit may attain its ripeness. Finally, in the fruit there is order toward an end, for instance, the preservation of life in man. Likewise these three conditions are required so that one may be a good painter, a good sculptor, or a good musician. The mode is required for the acquisition of the art, and its order for the end. Thus goodness demands the congruent concurrence of the four causes, because the end is last in the order of execution. Thus the reason is assigned for this descriptive definition given by St. Augustine.


  [bookmark: bk3]SIXTH ARTICLE WHETHER GOODNESS IS RIGHTLY DIVIDED INTO THE VIRTUOUS, THE USEFUL, AND THE PLEASANT


  State of the question. This question is concerned with transcendental goodness, but in the formal and not in the material sense of the term. Good in the material sense, subjectively considered, is divided into ten categories. Thus we speak of a good substance, a good quantity, a good quality… . Goodness in the formal sense,however, is divided according to the idea of goodness, namely as it is something perfect and desirable. But this division is the foundation for the notion of moral goodness, which is virtuous goodness that is in conformity with the rules of moral action, that is, with the eternal law and right reason.(27)


  Certain difficulties are raised against this division. (I) It seems better to divide transcendental goodness by the ten categories in which it is found. (2) This division is not made by members that are opposites to one another, for some thing, for instance, a virtue, is both objectively good and pleasant. (3) There is the aspect of end in goodness, but there is no such aspect in the useful.


  The conclusion, however, is affirmative.


  I) It is proved on the authority of St. Ambrose,(28) who gives the aforesaid division, which he found in Cicero’s works. It was already given by Aristotle.(29) Thus Aristotle distinguishes between three kinds of friendship, in so far as it is the foundation for goodness that is either useful, or pleasant, or virtuous. This last kind is friendship among the virtuous. This classical division is found in the writings of St. Augustine and Dionysius. The Master of the Sentences divided the subject matter of theology, according as some parts are useful, but as other parts are virtuous and capable of being enjoyed by us.


  This classical division, however, is not retained by the Epicureans who, like all materialists and sensualists, belittle virtuous good, and consider that goodness consists only in what is useful and pleasant. Thus they recommend a virtuous life only as a means of avoiding the inconveniences of vices that are in opposition to one another, and not because the object of virtue demands our love.


  2) The genuineness of this classical division is proved from reason, for it applies, as St. Thomas says, not only to human goodness, but to goodness as such. A good division has its foundation in the formal aspect of the whole that is to be divided, and so it is with this division. For goodness, inasmuch as it is desirable, terminates the movement of the appetite. But this terminus is either the means (and thus it is called the useful), or it is the ultimate end, as the thing desired for its own sake (and thus it is called the virtuous), or else it is the ultimate end in the form of rest in the thing (and thus it is called the pleasant). This division properly has its foundation in the formal aspect of the whole that is to be divided, and it is effected by parts that are opposites to one another. Thus the division is not accidental, but essential and adequate.


  We must particularly insist on the definition of virtuous good. It is that good which is desired for its own sake, as stated in the body of this article, and the reply to the second objection says that “the virtuous is predicated of such as are desirable in themselves,” that is, regardless of any pleasure or usefulness resulting from it, as in the case of telling the truth even though death or martyrdom may be the result of this. As St. Thomas says elsewhere,(30) honest means the same as worthy of honor, and is indeed the object of virtue, and the source of spiritual elegance and beauty. It is also called rational or moral goodness, in so far as it is in conformity with right reason, as the object of the upright will.


  Reply to first objection. This division is derived formally in accordance with the formal aspect of goodness, and not materially according as the subject serves as the foundation for this.


  Reply to second objection. “This division is not by opposite things but by opposite aspects.” Therefore the same thing, such as a virtue, can be both virtuous and pleasant, and even useful as regards the ultimate end.


  However, those things are properly called pleasant that are only pleasant, being sometimes hurtful and contrary to virtue. Likewise those things are properly called useful that are only useful, as money and bitter medicine. St. Thomas shows elsewhere (31) that the virtuous is desired for its own sake by the rational appetite; that the pleasant is desired for its own sake by the sensitive appetite, and that nothing repugnant to virtuous good is absolutely and truely useful, but relatively so.


  Reply to third objection. Goodness is not divided into these three as something univocal, but as something analogical; and it is predicated chiefly of the virtuous, secondly of the pleasant, and lastly of the useful.


  First corollary. In this division we have the principle for the refutation of hedonism and utilitarianism, namely, of the false ethics that has its foundation in the pleasant and the useful, but not in the virtuous good. But the sensualists cannot truly preserve in their system the idea of virtuous good, which is good as such,regardless of the pleasure and usefulness resulting from it, as in the case of suffering martyrdom for the love of divine truth.


  Second corollary. The first principle of ethics is: “We must do good and avoid evil.” The reference here is to virtuous good toward whichi our rational nature is inclined by its Author. (32) Hence when a person comes fully to the use of reason, such person must love efficaciously the virtuous good for its own sake, and this more than himself. But this implies that confusedly or implicitly, though efficaciously, God, the author of nature and the supreme good, loved more than oneself. But since this efficacious love, in the state of fallen nature, is impossible without a healing grace, which is also elevating,(33) St. Thomas, speaking of the age of reason, concludes: “If he(the child) then directs himself to the due end, he will by means of grace receive the remission of original sin,” (34) namely, by baptism of desire. This remark alone suffices now, so as to show clearly how virtuous good transcends the pleasant and useful.


  Doubt. It may be asked whether the brute beast tends at least materially toward the virtuous good that is proportionate to its natural inclination, although it has no knowledge of the end or of the virtuous as such.


  We reply in the affirmative with St. Thomas, who says: “Everything (whatsoever creature) naturally loves God more than itself… since each part (in the universe of created things) naturally loves the whole more than itself. And each individual naturally loves the good of the species more than its own individual good.” (35) Thus the malice of onanism is clearly seen, for it is against the good of the species and of its preservation. In like manner St. Thomas in commenting on these words of Christ, “How often would I have gathered thy children together as the hen gathers her young under her wings, but thou wouldst not!” has this to say: “The hen, feeling concerned about her young, defends them, and gathers them under her wings. So also Christ takes pity on us, and truly bore our infirmities.” (36) From this we clearly see how sublime is virtuous good, which is already materially present in the nobler actions of animals, so that Christ speaking of generosity could appeal to this example of the lower order, an example that is known to all. And so with this we bring to a close the question of goodness in general.


  This question gives us the nominal definition of goodness (that which all things desire), its real definition (perfect and desirable being), its relation to being and to causality, and also its division into the virtuous, the pleasant, and the useful.
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  Footnotes


  1. Summa theol., IIa IIae, q.18.


  2. I Sent., d. 3, q. 3.


  3. See Plato’s Republic, Bk. VII, 517, D; “In the world of knowledge the idea of good appears last of all, and is seen only with an effort; and when seen is also inferred to be the universal author of all things beautiful and good, and the immediate source of reason and truth in the intellectual world.”


  4. Cf.. Enneades, Bk. III, ii, 12; V, i, 6; ii: i; VI, viii, 9, 11.


  5. The Neoplatonists speak of the One-Good, which transcends being, somewhat as subsequently Catholic theologians say that the Deity in some way transcends all absolutely simple perfections, which are contained in it eminently. But for the theologians, the Deity contains formally being, the one, the good; whereas, contrary to this, the One of the Platonists virtually contained the inferior notes, which necessarily proceeded from it.


  6. Summa Theol., Ia, q.5, a.4; Ia IIae, q. 1, a.4 ad 1; IIIa, q. 1, a. 1; Contra Gentes, Bk. IV, chap. 11.


  7. Summa theol., Ia, q.19, a.3.


  8. I Sent., d.8, q. 1i, a.3.


  9. The proper object of the human intellect as such is the nature of sensible things, or intelligible being of sensible things in the mirror of sensible things.


  10. Thus the notion of being is not in generation and time prior to that of goodness, but it is prior simply, in the order of nature, just as essence is prior to its properties. The reason for this priority is the principle already admitted by Plato and Plotinus, that “the simpler and the more abstract a thing is, the nobler and higher it is in itself” (Summa theol., Ia, q.82, a.3).


  Thus the idea of being, while it is included in the idea of goodness, is somehow already limited and contracted, because it can be found also in the ideas of truth and unity.


  11. Summa theol., Ia, q.82, a.3.


  12. Plato and Plotinus seem to admit that the One is indivisible, whereas being is divided; and they identify the one with the Good. Thus they solve the arguments of Parmenides by positing “the One-Good” above being, and explaining causality, which Parmenides denied, in that good is essentially diffusive of itself.


  On the contrary, St. Thomas and Aristotle solve the arguments of Parmenides against multiplicity in being and motion by distinguishing between potentiality and actuality. They also hold that unity, by the very fact that it is convertible with being, is divided, like being, into potentiality and actuality.


  13. Summa theol., Ia, q.82, a.3.


  14. Ibid., q.5, a.2 ad 2um et 3um.


  15. Metaph., Bk. III, ii, 4.


  16. Gen., 1:31.


  17. See supra, a.1.


  18. Ibid., ad Ium.


  19. De nom. div., chap. 4.


  20. De doctr. Christ, chap.31.


  21. Physics, Bk. II.


  22. Summa theol., Ia, q.5, a.6.


  23. Ibid., q.39, a.8, where it is stated that three conditions are required for the pleasing effect of beauty, namely, integrity, due proportion, and clarity.


  24. Ibid., Ia, q.19, a.2.


  25. Ibid., IIIa, q, 1, a. 1.


  26. Ibid., Ia, q, 19, a.3.


  27. Ibid., Ia IIae, q. 18.


  28. De officiis, Bk. I, chap. 9.


  29. Ethics, Bk. I, chap. 5.


  30. Summa theol., IIa IIae, q.145, a. 1, 2; Ia IIae, q.39, a.2.


  31. Ibid, IIa IIae, q.145, a3.


  32.Ibid., Ia IIae, q.94, a.2.


  33. Ibid., q.109, a.3.


  34. Ibid., q.89, a.6.
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CHAPTER 6


  Question 6: The Goodness of God


  In this question there are four points of inquiry. It treats first of God as He is in Himself, and then in His relation to creatures. The first two articles consider the question of God’s goodness: whether God is good, and whether He is the supreme good. After this there is a discussion of the mode in which goodness belongs to God, namely, whether He alone is essential goodness. Lastly, the question is discussed, whether all things are good by the divine goodness, at least in so far as all things proceed from the divine goodness and tend toward it.


  Therefore it treats of ontological goodness, by which God is good and desirable in Himself, and according to which He is the end of all things and the supreme agent communicating to creatures all good things they receive.


  But this ontological goodness is the foundation of benevolence or of the love of benevolence and it is also the foundation of justice and mercy, these being discussed by St. Thomas after his question about the divine will, since justice and mercy are, so to speak, virtues of the divine will.(1) We must draw special attention to this, for many already expect that the discussion of God’s goodness means a discussion of His love of benevolence.


  In this question it will be seen that St. Thomas proceeds by the way of affirmation and excellence, since goodness is a positive attribute. The middle term of the demonstration in these articles is the first efficient Cause (second proof of God’s existence). For the first efficient Cause is the source of all good, and hence it is thus a posteriori evident that this Cause is the essential Good.


  [bookmark: bk1]FIRST ARTICLE WHETHER GOD IS GOOD State of the question. Among philosophers, Plato had said that the supreme reality is the subsistent good. Aristotle, too, says that God is pure Act and, as the end or the supreme good, attracts or draws all things to Himself. Several historians maintain that God, according to Aristotle, is only the end of all things, but not the efficient cause. Certainly Aristotle did not get so far as to admit the idea of a free creation from nothing; but he did not deny that God is in some way the efficient cause of the change in things, and of things themselves. In this question St. Thomas shows that God would not manifest Himself to us as the supreme good and the ultimate end of all things, unless He were the supreme efficient cause. But with this admission, there must be an application of the following principles, namely, that every agent acts with an end in view, and the order of agents must correspond to the order of ends, and the supreme agent to the ultimate end.


  The reply of the article is this: Since God is the first effective cause of all things, evidently the aspect of good and of desirableness belong to Hirn.


  1) This truth is revealed in countless passages of Holy Scripture, and is, so to speak, more than of the faith; for if God’s goodness is denied there would be nothing left of Christian faith; this denial would be, in a certain sense, something more than heresy, for the heretic denies something and retains something; but with the denial of God’s goodness there would be nothing left of the Christian mysteries.


  From the Holy Scripture the following text is quoted: “The Lord is good to them that hope in Him, to the soul that seeketh Him.” (2) In like manner Christ says: “Why askest thou Me concerning good? One is good, God.” (3)


  Manichaeism is condemned, which denies that the supreme Good is the sole principle and source of all goodness.(4) Against this heresy the Council of Florence defined that “God is the creator of all things visible and invisible, who when He willed, of His goodness created all creatures, both spiritual and corporeal; the good, indeed, because they were made by the supreme Good; but they are changeable, because they were made from nothing; and it (the Church) asserts that no nature is evil, because every nature as such, is good.” (5) In like manner, the Vatican Council says: “God of His goodness … to manifest His perfection which He bestows on creatures … created them out of nothing.(6)


  2) The reply is proved from reason as follows: The effective cause is desirable and good as regards its effects (thus the father is so as regards his children); but God is the first effective cause of all things (2nd, 3rd, 4th, and 5th proofs of God’s existence); therefore God is good as regards all creatures.


  The major is proved as follows: The proper perfection of the effect is its likeness to the agent, for every agent makes its like; but everything seeks its own perfection; therefore everything seeks to be like its efficient cause. But if the likeness of the efficient cause is desirable, then a fortiori the effective cause itself is desirable.


  Some object that this argument is very involved for the affirmation of this most simple truth: God is good.


  We reply by saying that this rather involved argument is expressed more simply by the Christian mind when it is said that God, inasmuch as He is the source of all good things, is in the highest degree good.(7)


  But this argument brings out more clearly this great law of progressive development in all created things, namely, that the perfection of anything whatever is for it to be like its cause. Thus the perfection of the boy is that he becomes a man, just as his father is who begot him. In like manner the perfection of the disciple is for him to become like his master. Hence it is natural for the son to love his father, just as it is natural for the father to love his son; but the father’s love is stronger because it is the love of one who is the cause.(8)


  Hence because God is the first effective cause of all things, evidently He is good. Thus men and especially apostolic men, must manifest His goodness, by laboring effectively as true causes for the salvation of souls. They must have the goodness of a true intermediate cause which is intimately united with the supreme Cause of salvation. Thus the apostles are the salt of the earth and the light of the world, provided they receive the power to live an interior life not from inferiors but from God, who is the source of life. If the apostolic man is thus the true intermediate cause of salvation, he will certainly be desirable and desired, and all will say, as was said of the saints, whose effective influence was an evident manifestation of their goodness, how good he is. This applies far more so to God Himself. This is the profound meaning of this article, which at first sight seems very abstract and metaphysical, and yet there is in it some reference to the intimate life of a spiritual and apostolic man. In fact, the doctrine of this article is above sentimentalism, and is truly Christian realism.


  This will be made much clearer to us in a subsequent article in which it is stated that “the love of God infuses and creates goodness in things,” (9) for His love does not presuppose lovableness in creatures, but posits or creates, preserves and increases, this in them. Thus goodness is appropriated to the Holy Spirit, who proceeds by way of love as personal love.


  Reply to first objection. Mode, species, and order, which give us the descriptive definition of goodness, are in God as in the One who is the cause of order.


  Reply to second objection. That which all creatures either knowingly or unknowingly love is a certain participated similitude of the divine goodness; thus when the hen gathers her chickens under her wings, she is loving the good or conservation of her species.(10)


  [bookmark: bk2]SECOND ARTICLE WHETHER GOD IS THE SUPREME GOOD


  State of the question. It is still a question whether there is such goodness in God. Certainly it is of faith that God is supremely, in act, infinitely, good.


  The same middle term is employed in proving this from reason as in proving the conclusion of the preceding article. It is as follows: In the univocal cause the likeness of an effect is found uniformly, but in the higher and non-univocal cause it is found eminently; but goodness belongs to God as the supreme effective cause of all things, which is non-univocal, yet transcending every genus; therefore goodness belongs to God in a most excellent way. For “all desired perfections flow from Him as from the first cause.” However, the objections of this article are of minor importance, but they are formulated, such as they are, in accordance with the scholastic method of the thirteenth century.


  [bookmark: bk3]THIRD ARTICLE WHETHER TO BE ESSENTIALLY GOOD BELONGS TO GOD ALONE


  State of the question. Essential goodness is set in opposition to participated goodness. This article is the explanation of our Lord’s words when He said: “None is good but God alone,” (11)


  The reply is in the affirmative; and its proof is the synthesis of what St. Thomas already wrote in another of his works,(12) and is reduced to this syllogism: A thing is good in so far as it is perfect, (1) according to its being, (2) as to its operative principles, (3) according as it attains its end; but this threefold perfection belongs 1to God essentially, because He alone is His own existence, His own actiont and His own end; therefore essential goodness belongs properly to God, and all else is goodness by participation.


  The difficulty is that St. Thomas, in virtue of the minor, concludes rather that only God is essentially good, whereas he intended to conclude that only God is the Good essentially, not by participation, that is, He does not participate in goodness. These two conclusions are not however universally the same; for Socrates is by reason of his essence a man, and yet he is not man per essentiam, but by participation. For it is only the “separate man,” of which Plato speaks, who would be man per essentiam or the archetype of man.


  In reply to this it must be said that in God, though nowhere else, these two modes of predication coincide, or, as Cajetan says, coincide “because of their matter.” This means that not only does it follow from the argument of St. Thomas that God is essentially good, but also that He is the Good per essentiam; for God not only has goodness, but He is the very plenitude of being, or He is the supreme perfection, hence supremely desirable, or, in other words, he is bonum per essentiam.


  On the contrary, although Socrates is by reason of his essence a man, yet he is not his humanity; for humanity is an essential part in him, and Socrates has this; but he is not his humanity.(13)


  Reply to first and third objections. Anything whatever is one or undivided by reason of its essence, but it is not absolutely good by reason of its essence, but because of a superadded perfection.


  Reply to second objection. “The essence of a created thing is not its existence,” (14) and this is true before the mind considers it. Thus, in the teaching of St. Thomas, created essence and existence, which are not included in one and the same concept, are really distinct. We can find any number of similar expressions in his works.


  [bookmark: bk4]FOURTH ARTICLE WHETHER ALL THINGS ARE GOOD BY THE DIVINE GOODNESS


  State of the question. This article was written to refute Plato’s error, who held that the species of things are separate entities from individual things; in like manner, he held that the goodness of things is a separate entity from them, so that things are called good by extrinsic denomination and by a certain participation, the nature of which is a secret of Platonism.


  This teaching, is the result of absolute realism, which maintains that the universal exists not only fundamentally but formally, apart from the thing in which it is found, or that it exists extramentally. Thus universal being is confused with the divine being, universal good with the divine good. In other words, the universal in predication is confused with the universal in being and causation. The pupils of Gilbert de la Porree revived this extreme realism in the Middle Ages.


  St. Thomas already examined this question in another of his works. He now briefly recalls to mind Plato’s opinion and concludes: Everything is called good from its own goodness formally and intrinsically as such, and it is called good from the divine goodness as from the effective and exemplary principle of all good ness.


  The proof of the first part of this conclusion, which is against absolute realism, is that the species of things are not separated from them, any more than entity, unity, and goodness of things are separated from them. Everything is called formally good by intrinsic denomination, or by reason of its own goodness, which in an individual thing is its individual goodness. Thus the universal does not exist formally outside the mind, but fundamentally inasmuch as in individual things the similarity is either specific, generic, or analogical.


  The proof of the second part of the conclusion is clearly deduced from the fourth proof of God’s existence, since more and less are predicated of different things according as they resemble in their different ways something which is the maximum; for multitude does not explain the idea of unity of similarity to be found in them, and everything that is a compound (of receptive capacity and received perfection) needs a cause.


  Hence Plato unwarrantably posited a separate or essential man, because man cannot exist apart from matter, and bones and flesh cannot exist unless they are the bones and flesh of this particular person. But he had a good reason for contending that there is a separate and essential Good. Yet he did not sufficiently distinguish this from universal good; and so we must say that in Platonism there is a pantheistic trend, which is more accentuated in the necessary emanatism of the Neoplatonists, which is radically in opposition to the dogmatic teaching of an absolutely free creation.


  St. Thomas does not explicitly refute Manichaeism in this sixth question, because he does this later on when discussing the problem of evil.(16) But this heresy is virtually refuted, since the supreme principle of all things, as stated, is the essential Good.
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  1. Summa theol., Ia, q. 19-21.


  2. Lam. 3: 25.


  3. Matt. 19:17.


  4. Denz., nos. 234 f., 367, 707, 710.


  5. Ibid., no. 706.


  6. Ibid., no. 1783.


  7. Summa theol., Ia, q.2, a.3: fourth proof of God’s existence.


  8. See reply to second objection in this article.


  9. Summa theol., Ia, q. 20, a. 2.
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CHAPTER 7


  Question 7: The Infinity of God


  After a consideration of the divine perfection, the question of God’s infinity is discussed, because infinity is a mode of perfection of the divine nature and of every divine attribute. This question considers infinity in the divine nature, and is not concerned with the mode of this infinity in this or that particular divine attribute, such as wisdom or power.


  First we consider God’s infinity, then we discuss whether anything except God can be essentially infinite, or at least infinite in magnitude or multitude.


  [bookmark: bk1]FIRST ARTICLE WHETHER GOD IS INFINITE


  State of the question. It concerns infinity of perfection or infinite perfection. The difficulty is: (I) that infinity is attributed also to matter, since there is in matter an infinite capacity for receiving all kinds of forms; (2) that it is attributed likewise to quantity, which can always be increased, as a series of days can; (3) that the coexistence of the finite and the infinite seems an impossibility, for, if the infinite in magnitude exists, no place is left for the finite.


  The reply is in the affirmative, however, and it is of faith that God is infinite, or infinitely perfect.


  I) Several texts in Holy Scripture assert this. Thus we read: “Great is the Lord and greatly to be praised; and of His greatness there is no end.” (1) The Vatican Council declared: “God is incomprehensible and infinite in all perfection.” (2)


  2) The, reply is proved from reason by the following fundamental argument, which St. Thomas considers a simple corollary of the assertion that God is the self-subsisting Being.(3)


  Whereas matter is called infinite by an infinity of imperfection, the unreceived form is infinite by an infinity of perfection, at least relatively so. Thus if whiteness were not received in anything, it would have the total perfection of whiteness without any limit. But being is the most formal of all things, as it is the actuality of forms themselves. Therefore being that is not received in anything - and this being is God - is infinite by an infinity of perfection, and not merely relatively as included in some genus as would be the case with whiteness that is not received in anything, but is so absolutely, transcending every genus.


  The major is explained in the beginning of the body of this article. The ancient philosophers of the Ionian school, such as Thales, Anaximenes, Anaximander, Heraclitus, attributed infinitude to the first principle because it is the source of an infinity of things. But they erred about the nature of the first principle, considering it to be something material, such as water, air, or fire. Hence they erred about its infinity, which they thought was something material and quantitative as consisting in an infinitely extended body. But infinity of matter is infinity of imperfection or something privative in that matter, which is pure potentiality and lacking in all determination, since it is made finite by the form, is perfected or determined by it.


  On the contrary, the form is limited by the matter in which it is received, and the form considered in itself, or as not received in anything, has an infinity of perfection, since it is unlimited and is infinitely capable of being participated in, as in the case of whiteness. Hence if whiteness were not received in anything, it would have the total perfection of whiteness without any limit and would be infinitely perfect in a restricted sense, that is, in the genus of whiteness, though not of heat. Hence the common assertion: Matter is determined by the form, and the form is limited by the matter in which it is received. Thus determination is perfection or action; whereas limitation is imperfection.(4) It is a question of the form as such, which is thus infinitely perfect in a relative sense, if it is not received in anything. But such a form (for instance, that of an ox) is perfected together with matter, without which it cannot exist.


  The minor, however, is evident, namely, that being is the most formal of all things, since it is the actuality of the forms themselves.(5) Therefore being that is not received in anything, which is God, is infinite with an infinity of perfection, and absolutely so.


  Thus St. Thomas makes the transition from the relative infinity - for instance, of whiteness, that cannot be limited by matter; or of Michaelness, that is not indeed limited by matter- to the absolute infinity of the self-subsisting and unreceived Being, who is not limited by an essence which is distinct from Himself and in which He would be received.


  Reply to the first and second objections. The infinity which is attributed to quantity has reference to matter and therefore does not apply to God.


  Reply to third objection. Pure Act or being that is not received in any other is really and essentially distinct from every finite being; for every finite being is a compound of limiting essence and of limited or participated existence. Thus is solved the difficulty of the coexistence of the finite and the infinite. The existence of the infinite does not prevent the existence of the finite, which is distinct from it. Even if it were to prevent the existence of the finite, this would be because the infinite could not produce anything external to itself; and thus this being would not be infinite, because the power of causing, or infinite power, would be denied this being. The infinite being can indeed not create, because He was most free in creating; but He must of necessity have the power to create.


  Objection of Suarez. Suarez, who came after Scotus, says that the aforesaid argument presented by St. Thomas presupposes something not admitted by all theologians, namely, the real distinction between created essence and existence. In fact, Suarez denies this distinction and says: “Being is not finite, because it is received in some other; and it is not infinite, because it is not received in any other.” (7)


  In reply to this, we say with John of St. Thomas (8) that, even apart from the direct consideration of the real distinction between essence and existence, the reason given by St. Thomas is still cogent. Indeed, before we consider that the existence of the creature is received subjectively in the created essence and is really distinct from it, we see that it is received objectively and by participation, since it is produced contingently by God and contingently belongs to the subject, which does not have to exist. On the contrary, self-subsisting Being is not received in any other objectively and by participation, because it is not produced, and is not a contingent but a necessary predicate of the subject.


  But from this it follows that God alone is His own existence, and that contrary to this the creature,(9) before any consideration on our part, is not its existence, but has existence, just as matter is not form, but receives it. Thus it remains true, as St. Thomas says, that there is a real distinction between created essence and existence, and this for three reasons: (i) because actuality (which of itself is unlimited), is de facto limited only by the real capacity in which it is received; (2) because created essence and existence cannot be reduced to the same concept (as animality and rationality are reduced to the concept of humanity); (3) because existence is a contingent predicate for every creature, and is not included in the adequate concept of its essence.


  But how does Suarez prove God’s infinity? He proves that God is infinite because no being can be thought of greater than God; whereas it is possible to think of something greater than any finite being whatever.(10) As John of St. Thomas remarks,(11) even St. Thomas proposed this argument; (12) but it does not bring out clearly what is the very foundation and reason for God’s essential infinity, since it does not take as its starting point the very lack of terms limiting His existence.


  On the contrary, when it is said that God is the self-subsisting and unreceived Being, the reason is given for His infinite perfection, just as, if whiteness were of itself subsistent and unreceived, it would have all the perfection of whiteness without limitation. The self-subsisting and unreceived Being has, without limitation, all the plenitude of being.


  St. Thomas shows farther on (13) that there cannot be two angels of the same species, because the angel’s nature is a subsistent form, which is not received in matter and is not capable of being participated in by matter. Thus, by the very fact that Michaelness is not received in any other, it is relatively infinite; the Deity, however, is absolutely infinite. Briefly stated: God is supremely determined or perfect, and therefore unlimited. The reference is to intensive infinite perfection.


  But from the infinity of God’s being is derived the infinite perfection of His operation, namely, of His intellection, love, and power: for operation follows being, and the mode of operation follows the mode of being.(14)


  [bookmark: bk2]SECOND ARTICLE WHETHER ANY BUT GOD CAN BE ESSENTIALLY INFINITE


  State of the question. This article is written for the purpose of distinguishing more clearly between absolute infinity and relative infinity. It begins by proposing three difficulties. (I) Why cannot God produce anything infinite, since His power is infinite? (2) The human intellect, for the very reason that it has knowledge of the universal, has infinite power in knowing all the singulars contained in the universal. (3) Prime matter itself is said to be infinite.


  Conclusion. Things other than God can be relatively infinite, but not absolutely infinite.


  This conclusion is of faith. Only God is infinitely perfect, “ineffably exalted above all things besides Himself which exist or are conceivable” 15 as the Vatican Council says.


  The reason is that absolute infinity is the infinity of the being that is not received in any other, and there can be only one such infinity, just as, if whiteness were not received in any other, there would be but one whiteness.


  However, immaterial forms, such as Michaelness, are relatively infinite with an infinity of perfection. Thus Michael has all the perfection that belongs to his species.(16) Infinity that is said to be secundum quid is also relative, or as referring to some genus of infinity, whereas infinity that is said to be so simpliciter, is absolute infinity. But matter is relatively infinite, with an infinity of imperfection, since it has a real capacity for receiving all natural forms.(17)


  It must be noted that the end of the argumentative part of this article again affirms clearly the real distinction between created essence and existence in the following words: “Because a created subsisting form (as Michaelness) has being, yet is not its own being, it follows that its being is received and contracted to a determinate nature. Hence it cannot be absolutely infinite.”


  Likewise, in the reply to the first objection we read: “It is against the nature of a made thing for its essence to be its existence; because subsisting being is not a created being.” Thus God, although He is omnipotent, cannot make something that is absolutely infinite, because this is really an impossibility.


  Reply to second objection. Our intellect, since it transcends matter, naturally tends to extend itself in a way to know an infinity of things; yet it knows them in a finite way. Thus farther on (18), it will be stated that our intellect elevated by the light of glory can directly see God’s essence, but in a finite way, not comprehensively as it is seen by God Himself.


  [bookmark: bk3]THIRD ARTICLE WHETHER AN ACTUALLY INFINITE MAGNITUDE CAN EXIST


  State of the question. It is asked, for instance, whether it is possible for air to be infinite in extent, and yet for it to be finite according to the essence of air. The purpose of this article and the following one is to distinguish between actual or categorematic infinity, and, potential or syncategorematic infinity, which is the finite that is always perfectible, or which is always capable of having something added to it, as in the case of magnitude or a series of numbers. This distinction was already made by Aristotle,(l9) who showed that everything which is continuous is, indeed, infinitely, divisible but is never infinitel divided for it consists indeed of parts that can always be divided and of terminating points. In like manner, the sides of a polygon inscribed in a circle can always be subdivided, and yet the polygon will never be equal to the circumference. It must be observed that Spinoza, not sufficiently distinguishing between infinity of perfection and infinity of imperfection - a distinction which St. Thomas had made in the first article of this question - said that actually infinite extension is one of God’s attributes.


  The conclusion of St. Thomas is: “No natural body, in fact, no mathematical body can be actually infinite.”


  A physical body is an existing subject of three dimensions; in it are matter, form, and sensible qualities. A mathematical body is merely quantity according to three dimensions. This distinction was not sufficiently upheld by Descartes.


  The first part of the conclusion, concerning natural bodies, is proved in two ways; metaphysically and physically.


  The metaphysical proof may be thus enunciated: Determinate accidents, and hence determinate quantity, follow upon a determinate form But every natural body, for instance, air or water, has a determinate specific form; so also has every created being. Therefore every natural body has a determinant form.


  The major has its foundation in the principle that accidents inhere in substance, and, as it were, flow from it or are derived or emanate from it. Therefore an infinite accident is not derived from a finite substantial form; otherwise this finite form would be infinite in power.


  It may be objected, however, that infinite air or infinite water would not constitute one individual body, but would be an aggregation of molecules of either water or air. In reply we say that then this would be another question, which is solved in the subsequent article about infinite multitude.


  The physical proof is thus formulated:


  Every natural body has some natural movement, either direct or circular. Thus the direct tendency of a stone is downward, but the movement of the planets is circular (or elliptical). But an infinite body could not be so moved; not indeed by a direct movement, because it would already occupy every place; nor could it be so moved by a circular movement because the lines, the farther they are drawn from the center of such a body as this toward the circumference (which would be in no place), would be infinitely distant from one another, and thus one of these lines could never reach the place occupied by another; but such a condition is required for the circular movement of any body revolving in the same place by a rotatory motion. There would be neither periphery nor circular motion in this periphery. Thus Paschal speaks of some sphere whose center would be everywhere and its circumference nowhere.


  This physical argument presupposes the doctrine of natural motion as opposed to violent motion and as terminating at some natural place, as in the motion of a stone downward to the center of the earth. But after Galileo’s experiments dealing with the falling of any body in a vacuum, this doctrine of the natural motion of bodies cannot now be admitted, at least without some modifications. However, modern physics has retained something of this teaching in the law of the diminution of energy. In accordance with this law, the heat required for the production of local motion cannot be fully restored by the conversion of this local motion into heat, and thus the whole world tends by a natural motion toward a certain state of equilibrium.


  The proposed argument seems a sound one, if it is conceded that every natural body has a natural motion, at least in the same place. But some may say that this infinite body cannot be moved all at once as a compact mass, but perhaps the parts of this body can be moved.


  In reply to this we say that then we are concerned with another question, namely, that of the actually infinite multitude of distinct parts, which is discussed in the following article.


  But can one imagine an actually existing mathematical body that would be infinite in magnitude? St Thomas replies in the negative at the end of the argumentative part of this article. His reason is that this body could not be actual without some form or figure.


  But every figure is finite. Therefore it is impossible to imagine an actually existing body that would be infinite in magnitude.


  Nevertheless St. Thomas himself, commenting on this last proof, says: “It is not conclusive but only probable, because whoever would assert the existence of an infinite body would not concede that it is of the essence of a body to be bounded by a surface, unless perhaps potentially, although this view is probable and much argued.(20) Furthermore it must be said that a mathematical body cannot naturally exist without a subject that is a composite of matter and form and thus the previous arguments remain in force.


  Reply to first objection. In geometry by the expression “infinite” is meant an actually finite line that can always be extended.


  Reply to second objection. Infinite is not against the nature of magnitude in general, but it is against the nature of any of its species, because any species whatever of magnitude has a finite figure. “Now what is not possible in any species cannot exist in the gcnus.” This last proposition confirms the probable argurnent about a mathematical body, given at the end of the argumentative part of this article.


  Reply to third objection. “The infinite is not in the addition of magnitude, but only in division.” The first part of this statement is true of a natural body, because it increases until it reaches a deter¬minate size that is proportionate to its specific form. Moreover, even if a body were capable of infinite increase, it would never be actually or categorematically infinite, but only potentially or syncategorematically.


  Reply to fourth objection. It is conceded that infinite is not against the nature of time and movement, because time and movement differ from magnitude inasmuch as they are not in actuality as to the whole of their being, but only successively. Hence there seems to be no repugnance in the idea that the movement of the heavenly bodies and time should be from eternity, as Aristotle thought, and then there would be neither a first revolution of the sun nor a first day.


  [bookmark: bk4]FOURTH ARTICLE WHETHER AN INFINITE MULTITUDE CAN EXIST


  State of the question. This question, is a very difficult one, this being the decision of St. Thomas, as will at once be seen, especially from what he wrote on this subject in another of his works in which he stated: “Whoever would assert that any multitude is infinite, would not mean that it is a number, or that it belongs to the species of number. For number adds to multitude the idea of measurement. Number is, indeed, multitude measured by one.” (21) Hence it is certain that an infinite number is a contradiction in terms because every number bears a fixed relation to unity, and is the result of addition beginning from one, which is the principle of number. But the question is, whether an actually infinite and innumerable multitude, such as of grains of sand, is an impossibility. We have already discussed this question elsewhere.(22)


  It is difficult for the peripatetic philosopher to give a negative reply to this question, because for him, as also for St. Thomas, there does not seem to be any repugnance in the idea that the world may have been created from eternity.(23) In this case there would have been no commencement of motion, for instance, of the sun; there would have been no first revolution of the sun, no first day, and there would be no difference between creation and preservation of things in existence. We find it difficult to imagine this yet there does not seem to be any re-pugnance in it according to St. Thomas. It would be like a footprint made in the sand from eternity by an eternal foot which would have a priority not of time but of causality as regards its imprint.


  But if it were so, already the series of days antecedently would be actually infinite, just as the series of acts of immortal souls subsequently will be infinite. It is indeed true that past days, since they no longer exist, do not constitute an actually infinite multitude of actually existing parts. But in this hypothesis, there is nothing repugnant in the idea of God creating from eternity on any day whatever a grain of sand or an angel, and forever conserving these effects in being. In this case there would already be antecedently an actual infinite multitude of grains of sand, or of angels, although there could always be made an addition to these subsequently.


  But these difficulties were not unknown to St. Thomas; in fact, he hints at them in the beginning of this article by remarking: (i) Number can be multiplied to infinity; nor is it impossible for a potentiality to be made actual; (2) the species of figures are infinite; thus the sides of a polygon can be multiplied to infinity; (3) if we suppose a multitude of things to exist, for instance, grains of sand, there can still be infinitely many others added to these.


  This third difficulty finds its confirmation in the consideration of the non-repugnance of the world having been created freely from eternity, without a first day; for as was said, if on any day whatever, God had eternally created one grain of sand, and had afterward conserved all these grains in being, then the multitude of these grains would be actually infinite antecedently, and the multitude of these grains would be innumerable in a regressive series starting from the last created and going back to the earlier creations, because in this hypothesis there would not have been a first grain created, just as there would not have been a first day. But the days and years would have been from eternity, just as forever without end the intellectual and volitional acts of immortal souls are multiplied.


  We shall see that it can be denied that St. Thomas took a definite stand in this difficult problem. Nevertheless the Thomists and many other Scholastics commonly deny the possibility of an actually infinite multitude of actually coexisting things. Many of them, however, grant that a multitude of past days could be actually infinite antecedently and innumerable, just as a multitude of intellectual acts of an immortal soul will be infinite subsequently, but these acts do not all exist at the same time.


  Contrary to this among those who maintain the possibility of an actually infinite multitude of even coexisting things, must be named Scotus, and the nominalists Gregory of Arimini, Ockham, Gabriel Biel, as also Vasquez. The Jesuits of Coimbra University considered it to be a probable opinion that there is no repugnance in the idea of an actual infinite. Cardinal Toletus was of the same opinion.(24) Of modern philosophers, Descartes and Leibnitz admit the actual infinite. Likewise Spinoza admits in a pantheistic sense the infinity of all things, in existence, magnitude, and multitude. In more recent times this point has been the subject of great controversy, for instance, in France. Charles Renouvier keenly defended finiteness, and Milhaud defended the opposite thesis.(25)


  We must first of all exclude arguments that have no probative force, before we consider the more cogent reasons advanced by St. Thomas.


  It is quite astonishing that several authors did not even see the difficulty of the problem and said: Every multitude is divisible into two parts. But any part of it is finite. Therefore the whole multitude is finite. Those who assume that multitude is actually infinite antecedently, would reply: Certainly multitude can be divided into two parts, one of them being finite both antecedently and subsequently, and the other being infinite antecedently. Others wish to prove the impossibility of an actually infinite multitude, because something could be added to and subtracted from it whereas nothing can be added to or subtracted from the infinite. It is easy to reply to this objection by saying that an actually infinite multitude requires merely that it have antecedently no beginning, and then something can be added to or subtracted from it subsequently, just as this could be done to the succession of days, if it were from eternity.


  Finally, some unwarrantably assert that of two actually infinite multitudes, one cannot be greater than the other. But it would be so if the series of days were from eternity, because the series of hours would still be much greater.


  We reply by distinguishing the antecedent: of two actually infinite multitudes one cannot be greater than the other, in their infinite aspect, this I concede; in their finite aspect, this I deny. Thus the series of hours would be greater in their finite aspect, so that there could be a series of days greater in their finite aspect by the addition of new days.


  St. Thomas begins the argumentative part of this article by referring to the opinion of Avicenna and Algazel and then refuting it. He denies the possibility of an actually infinite multitude of coexisting things, and admits the possibility of a potentially infinite multitude.


  The opinion of Avicenna and Algazel is this: An actually infinite multitude of things not essentially but accidentally subordinated, is possible. Examples of this are, if the generation of man actually depended on the man generating, and on the sun and on other agents actually exerting their influence in an infinite series; or if we take the case of a hammer moved by the hand, and by the will, and so on in an infinite series. In such cases there would be no supreme efficient cause, and hence no secondary causes which ‘ in their causation are dependent solely on the supreme cause.(26)


  But according to Avicenna and Algazel, it is not repugnant to reason that there should be an infinite series of accidentally subordinated causes. This would be the case if the artificer were to make something with an infinite multitude of hammers, inasmuch as one after the other may be broken. This is accidental multitude, for it happens by accident, inasmuch as one hammer or mallet is broken and another is used.


  It must be observed that St. Thomas admits this saying: “It is not impossible to proceed to accidental infinity as regards efficient causes … as an artificer acts by means of many hammers accidentally, because one after the other may be broken.” (27)


  But St. Thomas denies that any particular consequence follows from this general assertion: namely, that now there would be an actually infinite multitude of coexisting things, for instance, of broken hammers or of immortal souls, granted that the series of generations is eternal. St. Thomas seems to see no repugnance in an actually infinite multitude of past things or of past days, which are no longer in existence, of generations of animals, for instance, which are now not in existence; but he denies this for the generation of men, because there would now be an actually infinite multitude (antecedently) of immortal souls.(28) He excludes the particular reason given by Avicenna, with the following remark: “One might say that the world was eternal, or at least some creature, as an angel, but not man. But we are considering the question in general, whether any creature can exist from eternity.” (29) In like manner, in the reply to the first objection he says: “A day is reduced to act successively, and not all at once,” so also a series of days.


  The conclusion of St. Thomas is this: An actually infinite multitude of coexisting things, even accidentally connected is an impossibility.


  Reasonable proofs are given which, however, according to the judgment of St. Thomas, do not appear to be incontestable.(30)


  The counterargument is taken from the Scripture: “Thou hast ordained all things in measure, and number, and weight.” (31) But this is said of those things that have been made, so that it leaves undecided the question of those things that can come into existence. The body of the article has two arguments; the first is derived from the determinate species of multitude, the other from the fixed intention of the Creator. The first argument is reduced to the following syllogism: Every kind of multitude must belong to some species of multitude. But no species of multitude is infinite; for the species of multitude are to be reckoned according to the species of numbers and any number whatever is finite, being multitude measured by one. Therefore no kind of multitude is infinite.


  Doubt. Is this an incontestable argument? In answer we should note what St. Thomas wrote, following the statement of this proof as given by Aristotle. St. Thomas says: “It must be observed that these arguments are probable, expressing the commonly accepted view; they are not, however, rigorously conclusive: because … if anyone were to assert that any multitude is infinite, this would not mean that it is a number or that it belongs to the species of number: for by number a multitude becomes measurable, as is stated in the tenth book of the Metaphysics, and therefore number is said to be a species of discrete quantity; but this is not the case with multitude which is of the nature of a transcendental.” (32) Thus it is that things of the same species are numbered, and the multitude of angels, who are not of the same species, is not a number. However, it must be observed that St. Thomas wrote his commentary on the Physics in 1264, and the first part of the Theological Summa in 1265. In fact, in 1264 he wrote in another work: “It has not yet been proved that God cannot bring it about that there be actually infinite beings,” (33) for instance, the creation from eternity on any day whatever (without there being a first day) a grain of sand, and the conservation in being of all these grains. Then this multitude would be antecedently infinite and innumerable.


  Likewise St. Thomas wrote later on (1274) as follows: “To make something actually infinite, or to bring it about that infinites should exist actually and simultaneously, is not contrary to the absolute power of God, because it implies no contradiction; but if we consider the way God acts, it is not possible. For God acts through the intellect, and through the word, which assigns to all things their forms, and hence it must be that all things are formally made (that is, determined) by Him.” (34)


  This last consideration belongs to the discussion of the second argument. But on first inspection it does not appear to be incontestable. An adversary could say that a multitude of things accidentally connected (as grains of sand) is not necessarily in any determinate species, and in this it differs, for instance, from a plant or animal. Every plant must be in a certain genus and species, and the same is to be said of every animal, because its parts unite to form one natural and determinate whole. But it is not so evident that such is the case with a multitude of accidentally connected things; for it would have to be proved that an innumerable and actually infinite multitude of things antecedently and simultaneously existing is an impossibility. It is indeed evident that an infinite number is a contradiction in terms; but it is not so clear that such is the case with an actually infinite multitude, because, as St. Thomas says, “by number a multitude becomes measurable; for number is multitude measured by one.” (35) Moreover, there is an infinite multitude of possible things.


  St. Thomas says that “God can make something else better than each individual thing.”(36) Why then could not God from eternity (that is, without any first day) have created every day an angel and always more perfect angels, and preserve them in being? Then the multitude of these would not be a certain number or measurable by number, but would be infinite antecedently. Hence the first argument does not appear to be incontestable; to consider it as absolutely certain would seem to be exaggerated realism. Moderate realism can indeed prove that every body, for instance, a mineral or a living being, which is essentially one as a natural whole, is in some species under some genus; but it does not conclusively prove anything like this of a multitude of simultaneously existing things that are accidentally connected.


  The second,argument is derived from the clear intention of the Creator, and is reduced to the following syllogism: Everything created is comprehended under some clear intention of the Creator - but multitude in nature is created therefore it is finite.


  St. Thomas seems to propose this as a certain argument, for he wrote: “If we consider the way God acts, it is not possible. For God acts through the intellect and through the word, which assigns to all things their forms.” (37)


  What force has this argument? The work just quoted gives us the answer in these words: “To make something actually infinite is not contrary to the absolute power of God, because it implies no contradiction. But if we consider the way (assigning the forms) God acts, it is not possible.” (38)


  This is the same as saying that it is not intrinsically impossible according to God’s merely absolute power, but that it is so if we consider God’s power of ordaining all things in accordance with His divine wisdom, whether this power is ordinary or extraordinary. Thus it is shown farther on (39) that God could by His absolute power annihilate all creatures, immortal souls, the Blessed Virgin Mary, and the humanity of Christ, but this is not possible in accordance with God’s power in ordaining all things (whether it is ordinary or extraordinary), for there can be no purpose or end in view in such annihilation, “since the power of God is conspicuously shown in His preserving all things in existence.” (40) But it is not so clear that this argument applies as to the impossibility of an actually infinite multitude.


  Is this argument as thus set forth incontestable? It is not quite certain that St. Thomas himself considered it an incontestable argument, for farther on he proposes the following objection: “Everything that works by intellect works from some starting point; but God acts by intellect; therefore His work has a starting point. The world, therefore, which is His effect, did not always exist” (41) He replies to this objection as follows: “This is the argument of Anaxagoras (Physics, Bk. III, chap. 4, no. 5, lect. 6 of St. Thomas). But it does not lead to a necessary conclusion, except as to that intellect which deliberates in order to find out what should be done, which is like motion. Such is the human intellect, but not the divine intellect.” (42)


  Moreover, this argument would have more force if it referred to any created thing whatever taken by itself, the parts of which unite to form one natural whole; for instance, if it referred to every plant or animal. But it has less force if it refers to a multitude of accidentally connected things; for if, every day from eternity, God had created the souls of men, any one of these would be determinate, and yet the multitude of these souls would be infinite antecedently. Nor it is easy to prove that God cannot so bring them into being and preserve them in being.


  Finally, it must be observed that no serious consequence arises if we say with St. Thomas (43) that these arguments are not incontestable for no truth of great importance has its foundation them. On the contrary, a very serious consequence would arise if the proofs of God’s existence depended on this conclusion. We have already seen (44) that the proofs of God’s existence have not their foundation in the principle that it is impossible to proceed to infinity in a series of accidentally subordinated past causes, but in the principle that it is impossible to proceed to infinity in a series of essentially subordinated and actually existing causes. And this last process is impossible, not because an actually infinite multitude is impossible, but because secondary causes do not act unless they are premoved to act by the supreme Cause. If therefore the supreme Cause does not exist, or does not move others to act, then there are no secondary causes actually in motion and no effects. Therefore no serious consequence arises, if the aforesaid arguments of this article are not incontestable.


  From the very fact that the arguments are not considered by St. Thomas to be incontestable,(45) this brings out more clearly the demonstrative validity required by him in a truly apodictic argument, in such arguments, for instance, as the proofs of God’s existence.


  Cajetan in his commentary is moderate in his statements. He writes: “It is sufficiently in agreement with the art of logic, so that it can be enunciated as a universal proposition, that every species of multitude is according to some species of number.” (46) But when it is a question of an apodictic argument, he says more than “it is sufficiently in agreement with the art of logic.”


  At the end of the argumentative part of this article, St. Thomas says without any hesitation: “A potentially infinite multitude is possible,” whether this be the continuous divisible to infinity, or the multitude to which something can always be added. From the replies to the objections evidently St. Thomas understands an actually infinite multitude as consisting of things simultaneously existing, so that it does not seem to be contrary to reason for a series of past days to be infinite antecedently.(47)


  [bookmark: bk5]RECAPITULATION


  Thus the question of the divine infinity comes to an end. There is infinity of perfection, so that God is both in the highest degree determined, as pure Act, and unlimited, since He is the unreceived and self-subsistent Being, possessing in Himself all plenitude or perfection of being, just as whiteness that is not received in any other would have all the perfection of whiteness. Only God, who is not a body, is infinitely perfect. Hence also, if besides God there existed an infinite body or an actually infinite multitude either of angels or of bodies, none of these would be confused with God. It was therefore a great mistake for Spinoza to say that an actually infinite multitude is one of God’s attributes. This would mean that God is a body, just as man is. But this has already been refuted .(48) It would follow, of course, from this that God is a composite of spirit and body; but every composite demands a cause, and in the final analysis a most simple cause, which is to being as A is to A, the self-subsisting Being without limitation of essence. “Things in themselves different (as spirit and body) cannot unite unless something causes them to unite,” says St. Thomas (49) in treating of God’s absolute simplicity, which would be destroyed in saying with Spinoza that infinite and divisible quantity is one of God’s attributes. Thus not everything that is in God would be God, but a part of God.


  All these things are contrary to reason if it is properly understood that God is the self-subsisting Being, who is (without any limitation of essence) not received in any other, incapable of this, and to whom there can be no superaddition of any accident, as are the finite modes of Spinoza, which would be successively produced from eternity.


  From all that has been said we are assured that the supreme truth of the treatise on the one God is this: in God alone are essence and existence identica1.(50) It follows from this, as we have said, that God is absolutely simple and unchangeable and hence He is really and essentially distinct from the composite and changeable world. The infinity of God’s intelligence, of His love, justice, mercy, power, follows from the infinity of the divine nature, because infinity is a mode of any of the divine attributes.
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CHAPTER 8


  Question 8: The Existence of God in Things


  THE EXISTENCE OF GOD IN THINGS


  In this chapter we consider how God is immanent to the world, although at the same time transcending it. We shall also clearly distinguish between this immanence and pantheism, inasmuch as immanence belongs to God not as the formal or material cause of the world, but as its efficient or extrinsic cause, which is intimately connected, however, with the effect that immediately proceeds from it.


  This question is placed right after that of God’s infinity, because God’s immensity and omnipresence are discussed in it, and these are in some way related to God’s infinity.


  First of all, we must note that immensity and omnipresence have not absolutely the same meaning. Immensity, or impossibility of being circumscribed by real space, is commonly defined as the aptitude or capacity to exist in all things and places. But omnipresence is the actual presence of God in all places. Hence immensity is an attribute that is an indispensable accompaniment of the divine nature. Even if God had not created, He would have been immense; on the contrary, omnipresence is a relative attribute since it refers to actually existing creatures.


  There are four points of inquiry in this question. (I) Whether God is in all things. The question considers His actual presence, but the mode of His presence is likewise touched upon in this article. (2) Whether God is everywhere, or in all things in so far as these are in place. (3) How God is everywhere: whether by essence, power, and presence. (4) Whether to be everywhere belongs to God alone. The first article is of great importance, and from this article it is evident that there is a considerable difference between the doctrine of St. Thomas and that proposed later on by Scotus, as we shall at once see.


  [bookmark: bk1]FIRST ARTICLE WHETHER GOD IS IN ALL THINGS


  State of the question. Several difficulties are proposed: (1) that, since God is above all, He is not in all things; (2) that God rather contains things than is contained by things; (3) that God is the most powerful of agents and therefore He can, like the sun, act at a distance, and all the more so inasmuch as He is the more powerful agent; (4) that God does not seem to be in the demons, and therefore He is not in all things that exist.


  It must be observed that because of these and similar difficulties several persons denied that God is in all things. Thus the Manichaeans said that only spiritual things are subject to the divine power, but that corporeal things are subject to the power of the contrary principle. Some denied God’s existence in things by His general presence, inasmuch as they said that divine providence does not extend to the lower grades of being. Moreover, certain Jews confined God to the temple of Jerusalem.(1) Lastly, the Socinians and certain Calvinists said that God is everywhere by His power and action, making His presence felt as the sun does on things here below, but that He is substantially present only in heaven.


  Reply. God is in all things, and intimately so.


  1. In evidence of this we may quote the following texts from Holy Scripture: “Whither shall I go from Thy spirit? Or whither shall I flee from Thy face? If I ascend into heaven, Thou art there; if I descend into hell, Thou art present.” (2) “Do not I fill heaven and earth, saith the Lord?” (3)“He is not far from every one of us, for in Him we live and move and are.” (4)“In Him are all things.”(5), “One God and Father of all, who is above all and through all, and in us all.” (6) Moreover, Isaias says: “Lord, Thou hast wrought all our works for us.”(7)


  But we must seek for the reason why God, who is pure spirit, and ineffably exalted above all things, is in all things, even those that are corporeal. St. Thomas gives us the reason for this in the body of this article, when he says: “God is in all things, neither as part of their essence (matter or form) nor as an accident, but as an agent is present to.that upon which it works. It is proved as follows:


  Every agent must be joined to that wherein it acts immediately, by virtual contact if not by quantitative contact, which does not belong to an incorporeal agent; but God is the proper and immediate cause of the production and conservation of all things in being; therefore God is in all things as agent, not by quantitative contact since God is incorporeal, but by His virtual contact, which is not really distinct from His essence.


  Then St Thomas proves that God as agent is innermost in all things, because He conserves in them that which is more inherent, namely, “being which is formal in respect of everything found in a thing,” Just as, in anything whatever, form is more inherent than matter, because it contains and determines the matter (for instance, in us the soul remains just the same, whereas the body undergoes a change), so being is more inherent in anything whatever than the form, because it is related to the form as its ultimate actuality. All that is contained in anything is actuated by being, either by substantial being or by accidental being.


  In this article St. Thomas declares but does not prove, that God is the conservative and immediate cause of being in all things. This he proves farther on, saying: “As the becoming of a thing cannot continue when that action of the agent ceases which causes the becoming of the effect (as when the building of the house ceases, the house ceases to be built), so neither can the being of a thing continue after that action of the agent has ceased which is the cause of the effect not only in becoming but also in being.” (8)


  Thus when color ceases to affect the sense of sight, sense perception of color ceases; likewise, when the end, such as health, ceases to attract, then the desire ceases for the means, such as medicine, to attain the end; also when the principles of a demonstration cease to have any force, then there is no more evidence in the conclusion. When the sun ceases to illumine, there is no longer light in the air. If therefore God is the proper cause of created being, which is distinct from the becoming of things, then the being of things cannot continue in existence without God’s preservative action.


  In the body of the article it is proved in a few words that “created being is the proper effect of God, just as to ignite is the proper effect of fire.” The reason is that God is essentially being. Thus He is the cause of participated being. For the proper effect is that which necessarily and immediately depends on its proper cause.(9) The proper effect is like a property manifested ad extra, for it is related to its proper cause, as a property is related to its essence; but it is external to its cause. Thus the killer kills (for there can be no one killed without a killer); so also the builder builds, the painter paints, the singer sings. Thus God brings things into existence and preserves them in being. Indeed, as St. Thomas says more explicitly, “the more universal effects must be reduced to the more universal and prior causes. But among all effects the most universal is being itself. Hence it must be the proper effect of the first and most universal cause, and that is God.” (10) Thus my free choice, as it is my own personal choice, is the proper effect of my will; but as it is a being, it is the proper effect of God. Thus God is in all things by a virtual act, preserving them in being.


  However, there is still a difficulty in this demonstration. We have yet to show that God immediately preserves things in being and not through the intermediary of some other being.


  It is only in one of subsequent articles that St. Thomas explicitly proves this for us, when he shows that there can be no instrumental cause in God’s creative act: “Now the proper effect of God creating is what is presupposed to all other effects, and that is absolute being. Hence nothing else can act dispositively and instrumentally to this effect, since creation is not from any presupposed (subject), which can be disposed by the action of the instrumental agent.” (11) There would be no effect produced by the instrument, and, moreover, the instrumental action would be an accident in God, and it would have to terminate in something that is acted upon, that is, in a pre-existing subject, and there is nothing such in creation.


  In like manner, St. Thomas shows farther on that God preserves the being of things directly, and indirectly the less universal effects, for he says: “An effect is preserved by its proper cause on which it depends. Now just as no effect can be its own cause, but can only produce another effect, so no effect can be endowed with the power of self-preservation, but only with the power of preserving another.” (12) Thus the sun is the conservator of light in the air inasmuch as it is light, but not inasmuch as it is being, because the sun is just as much a created being as light is. Hence just as God does not create by means of an instrument, neither does He preserve things in being, inasmuch as they are being, by means of an instrument, but does so immediately, as stated in this article.


  Thus the major of this article is explained; namely, “Every agent must be joined to that wherein it acts immediately, and be in virtual contact with it.” But if the agent is corporeal, there are two ways in which it comes immediately in contact with its effect, namely, by its quantitative matter and by its power. But if the agent is incorporeal, it does not come immediately in contact with its effect by quantitative matter, but by its power.(13) In this case there is immediate contact both of power and suppositum.


  There is immediate contact of power because the divine power does not produce its effect through some intermediary power; for it does not operate by the power of a higher agent, but immediately of itself.


  There is also immediate contact of suppositum, that is, there is no intermediate suppositum between God preserving and the being of the thing preserved; for there is no instrumental cause in the creative act and in the immediate preservation of things in being. Nor is the divine power something distinct from God, for it is the very essence of God, since God is His own action and His own being. Thus St. Thomas proves that God is in all things by His preservative action.


  This conclusion is confirmed by the solution of the objections.


  Reply to first objection. God who transcends all things, not focally but by the excellence of His nature, is in all things, not as a part of their essence but as the agent who is the cause of being in all things.


  Reply to second objection. God, being pure spirit, is in things as containing things, in a way, as the soul contains the body. However, God contains things, not as a form determining matter, but as a cause conserving the effect.


  Reply to third objection. No agent acts upon any distant thing except through some medium. Thus the sun illumines and imparts heat to bodies on this earth through the medium of the air and ether, for the power of the agent can be only in a subject; but if it is not in the subject to which it properly belongs, then it is in an intermediate subject, as in an instrument.(14) But, as stated, God cannot make use of an instrument in creating and preserving things in being, inasmuch as they are being. Therefore He preserves them immediately. As St. Thomas in this article says: “But it belongs to the great power of God that He acts immediately in all things,” (15) because He alone is the proper Cause of being as such in things.


  Hence to the objection, “The more powerful an agent is, the more extended is its action,” we must reply with the following distinction: that it is so when there is some medium, this I concede; when there is no medium, then I deny it. Thus while the sun preserves light as such, God preserves the same as being; just as He preserves the sun as being. Moreover, matter, the human soul, and angels can be produced only by God’s creative act, and their preservation in being depends on God alone.(16)


  Reply to fourth objection. God is in the demons, not as preserving the deformity of sin in them, which is not from Him, but as preserving them in their nature.


  In order to bring out more clearly the meaning and validity of St. Thomas’ doctrine, these objections may be presented in syllogistic form. Thus the syllogism serves as a means of direct perception.


  1) What is above all things is not in all things; but God is above all things; therefore God is not in all things. Reply. I distinguish the major; what is above all things because of the dignity of its nature is not in all things as an essential part, this I concede; that it is not in all things as their cause, this I deny. I concede the minor, and distinguish the conclusion in the same way as the major.


  2) But neither is God in all things as cause. Therefore the difficulty remains. The proof: The supreme cause produces inferior things only through the mediation of secondary causes; but God is not the sole, but the supreme cause; therefore God is not in all things as cause, at least not in inferior things.


  Reply. I distinguish the major: that the supreme cause does not produce particular being, luminous being, for instance, this I concede; that it does not produce absolute being, or being as such, this I deny. I concede the minor, and distinguish the conclusion in the same way as the major.


  3) But neither God as cause of being as such is in all things. Proof: The more powerful an agent is, the more it can act at a distance; but God is the most powerful of agents; therefore God can produce the being of things at a distance. Reply. I distinguish the major: that the agent can act at a distance without an intermediary, this I deny; through an intermediary, again I distinguish; that it can so act by producing such or such being, this I concede, by producing being as such, this I deny.


  4) It seems that God can create and maintain things in being by means of an instrumental cause, that is, by not acting immediately. For God, indeed, creates every day the souls of children, while the parents give to the matter the final disposition requisite for the human form.


  Reply. The parents are not, strictly speaking, the instruments in the creation of the soul, because the spiritual soul is not educed from the potentiality of matter. But the matter is duly disposed so that it can be informed by the soul, which is created from nothing. On the contrary, there is an instrument (namely a sacrament) in the production of grace, which is educed from the obediential potentiality of the soul, on which it depends as its accident.


  5) Nevertheless the action of the creature can extend to being as such, at least instrumentally. For my freedom indeed is the proper cause of my choice, as it is my choice, and it is the instrumental cause of the same choice as it is being. Then being as such is not immediately produced by God.


  Reply. This is not a case of creation from nothing, but under the divine motion our will elicits its act. Nevertheless the being as such of my choice depends of itself and immediately as such on God as its proper effect, and God produces it immediately not only by the direct contact of His power but also of His suppositum. In a broad sense we can speak of the will as an instrument with reference to the being as such of our choice. Nevertheless God, who maintains immediately our soul in being, is intimately present in it and in its operations.(17)


  6) How is it, then, that creation does not apply to operations of the natural order, if God is the proper cause, for instance, of the being as such of the ox that is generated?


  Reply. Although the being as such of the generated ox depends of itself and immediately as such on God as His proper effect, yet it is not produced by way of creation, namely, from no presupposed subject. Hence in this case the total entity of the ox is not produced, because the matter, which is immediately preserved in being by God, was already in existence.(18)


  OBJECTIONS OF SCOTUS AND THE SCOTISTS Scotus and the Scotists attacked this doctrine of St. Thomas.(19) They deny that God’s virtually transitive operation is precisely the reason for His existence in things, just as material quantity is precisely the reason why a body occupies a place. Scotus attacks the major of St. Thomas, namely, “an agent must be joined to that wherein it acts immediately.” He holds this proposition to be true only as regards corporeal and limited agents, which must be in quantitative contact with the subject to which they are joined, before they can act upon it.


  Reply. This major of St. Thomas is true of every agent as such, and does not apply merely to a corporeal agent, which first occupies a place before it acts. Although indeed the agent may be a pure spirit and likewise the effect be merely spiritual, as the angel maintained in being by God, the agent must be joined to its effect at least by a virtual contact, and this for two reasons. (1) Because the perfecter and the perfectible that is immediately actuated by the perfecter must be joined together; for the effect seeks immediate contact with the active power from which it dynamically (though not always spatially) proceeds. There is no other way possible of conceiving this. (2) If it were not so, then there is no reason why this causative power would produce that particular effect rather than a certain other. The divine power is not something distinct from God, but is the very Deity, a formally immanent action, which is said to be virtually transitive in that it produces an effect external to itself.


  1) Objection. It may be said that this is something merely philosophical, which has not at all been revealed, not even virtually.


  Reply. There is at least a veiled reference to this proposition in the following familiar words of St. Paul: “He is not far from every one of us. For in Him we live and move and are.” (20) Here the Apostle clearly shows from God’s operation in us that He is present in us, even in those who do not know Him. The reference is to God’s general presence or to His immensity, and not to His special presence in the souls of the just, in whom He dwells as knowable by them by a quasi-experimental knowledge, and by whom He is loved.(21) Moreover, St. Augustine says: “Since we are something other than God Himself, it is not because of something else that we are in Him, but because this latter is the result of His operation.” (22)


  2) Objection. The Scotists say that it is not repugnant for God to operate in things by a power that goes forth from Him, and to instruments. Therefore the difficulty remains.


  Reply. I distinguish the antecedent. It is not repugnant for God to operate by a power that goes forth from Him and is created, so as to produce such or such being, for instance, luminous being, this I concede; to produce being as such or absolutely, this I deny. There can be no instrument, indeed, in the act of creation, no presupposed subject being required for this.


  3) Objection. Just as operation follows being, so operation in a place follows the presence of a being in a place, and not vice versa. Therefore a being must be there where it operates.


  Reply. I distinguish the antecedent. I concede that operation in a place follows the presence of a being in a place, as regards a physical agent, which essentially occupies a place by reason of its quantity; I deny that this applies to a spiritual agent. For the spiriitual agent occupies a place only in so far as it operates in a place and yet in the order of being, not of location, its operation follows upon its being.


  4) Objection. However, God’s operation does not appear to be the reason for His presence where He operates. For, what is not locally distant is present. But, if by an impossibility, God did not act in any thing, He would not, however, be distant from it, because God is not absolutely assigned to a place. Therefore He would be present.


  Reply. I distinguish the major. What is not locally distant is present, always positively present, this I deny; always negatively present, or not distant, this I concede. That God would be negatively present, which means not locally distant, this I concede; that He would be positively present, this I deny.


  5) Objection. But a necessary attribute of God cannot be dependent on His free action. But ubiquity is one of God’s necessary attributes. Therefore it cannot be dependent on His free action.


  Reply. I distinguish the minor. That this is true of ubiquity in the broad sense of the term, or of immensity, this I concede; of ubiquity in the strict sense, this I deny. For immensity is only the aptness to exist in all things and places. But ubiquity is the actual existence in all things.


  Final objection. Just as God by His eternity is immediately coexistent in all time, so by His immensity He is immediately present in every place.


  Reply. The difference between the two is that eternity is the actual and simultaneously whole duration of the immutable God, whereas immensity is not the actual existence in things, but onlythe aptness to exist in them. The reason is that God is by His very nature absolutely and actually immutable and His life is simultaneously whole and interminable without any successive duration, and He would be so if there were no created beings. On the contrary, it is not in accordance with God’s nature to occupy a place, because He is a pure spirit. And before creation He was nowhere, transcending the spatial order.(23)


  This last reply shows that the teaching of St. Thomas on this subject follows as a logical conclusion from the principle that God is incorporeal, a pure spirit. Those on the contrary, who seek to explain God’s presence in all things apart from His divine action in them, willingly or unwillingly posit a certain virtual extension in God prior to His action, and thus they do not sufficiently distinguish between immensity and ubiquity. Thus Suarez, who follows Scotus to some extent in this thesis as in several others, maintains that God actually exists in imaginary spaces, beyond the limits of the universe.


  To this the Thomists reply that God is virtually present in imaginary spaces, in that He can create some body in them; but He is not actually and positively present in them, for these imaginary spaces are not actual realities, but only possible receptacles of bodies. This question, however, belongs rather to the following article.
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CHAPTER 8


  Question 8: The Existence of God in Things


  THE EXISTENCE OF GOD IN THINGS


  SECOND ARTICLE WHETHER GOD IS EVERYWHERE


  State of the question. The subject of inquiry in this article is whether God is not only in all things, but also in all places, inasmuch as they are places. The liquid is formally in the dish inasmuch as it is a place, whereas the picture is in the painted dish, inasmuch as it is a thing, and not formally inasmuch as it is a place. Can it be said that God is in a place, and in all places?


  It seems this cannot be said of God, because incorporeal things are not in a place. Moreover, if God could be in a place, then He could not be everywhere, because He is indivisible and unextended, and because, if He were in a place, He would be there totally, and therefore He would not be everywhere.


  Reply. God is in all places not absolutely but relatively, inas much as they are formally places. The reason is that God is in a place, not as a body is by filling the place to the exclusion of another body, but because He gives being to all things placed, and also to the real place itself, or to the surface of the encompassing body. Hence God does not exclude other things from being there, but He causes things placed to be there.


  Reply to first objection. Incorporeal things are in place by virtual contact.


  Reply to second objection. God is indivisible, though not like a point which is the term of the continuous, for He is outside the whole genus of the continuous. Thus, unlike the point, He can be everywhere, and for this it suffices that He maintain all bodies in being by His divine power.


  Reply to third objection. God, inasmuch as He preserves things in being, is whole in all and in each of them, somewhat as the soul, somewhat as the soul is in the entire body and whole (by a totality of essence) in each and every part of it. Even whiteness is whole, by a totality of essence in each and every part of the wall, but it is not whole by a totality of extension.


  Descartes, who is referred to, and rightly so, as an extreme spiritualist since he denies that the soul is the form of the body, did not properly understand the indivisibility of the soul; he viewed it in a sort of material way as if it were a point, saying that the soul can contact the body only in one point, namely, the pineal gland. Likewise Leibnitz calls the monads metaphysical points. They failed to see that the substantial form is indivisible, not as a point is, but inasmuch as it is outside the whole genus of the continuous, as St. Thomas says in this article; (24) and so it can be whole in each and every part of the body. With far greater reason it must be said that God, not as form, but as agent, maintains things in being.


  [bookmark: bk1]THIRD ARTICLE WHETHER GOD IS EVERYWHERE BY ESSENCE, PRESENCE, AND POWER


  State of the question. The purpose of this article is to explain the classical statement of St. Gregory quoted in the counterargument, that “God by a common mode is in all things by His Presence, power, and substance; still He is said to be present more familiarly in some by grace.” (25)


  In the body of the article St. Thomas distinguishes between God’s general presence by way of agent in all things and His special presence in the just inasmuch as He is present in them as the object of quasi-experimental knowledge in the knower,(28) and as the beloved is in the lover, and especially so in the blessed, being in them as clearly seen .(27)


  This article mentions the three ways by which God, after the manner of an agent, is in all things: (1) by His power, inasmuch as all things are subject to His power, as the King of the universe; (2) by His presence, inasmuch as all things are bare and open to His eyes, since all things, even the smallest, are the immediate object of divine providence; (28) (3) by His essence, inasmuch as God’s essence, which is not really distinct from His omnipotence and preservative action, is present to all things as the cause of their being.(29)


  The error of the Manichaeans was in denying God’s universal presence by His power, maintaining that corporeal things were not subject to His power. Others, such as Plato and Aristotle, denied that individual things are the immediate concern of God’s providence. If Aristotle admitted a certain general providence, as the Averroists did later on, he did not acknowledge its extension to each particular thing.


  Also, since he never had a clear idea of creation, he could not conceive of God’s existence in all things. We see that great advance has been made on this point from the time of Aristotle to that of St. Thomas. This has been accomplished by the light of revelation, which is truly like a guiding star for the Christian philosopher, and it is, moreover, the proper light of theology, whose objectum formale quo is virtual revelation.(30)


  In the body of the article St. Thomas notes that there were certain philosophers who, although they said all things are subject to God’s providence, still maintained that all things are not immediately created by God, but that He immediately created the first creatures, and these created the others. So thought certain Neoplatonists. If such were the case, God would not be present by His essence in inferior things, because He would not have immediately created them and would not immediately preserve them in being.


  On the other hand, according to revelation it is certain that “God, with absolute freedom of counsel, created out of nothing, from the beginning of time, both the spiritual and the corporeal creature, namely, the angelic and the mundane; and afterward the human creature, as partaking, in a sense, of both, consisting of spirit and of body.” (31)


  Certainly it is only by creation from nothing that the angels, the soul, and matter can be produced, for these are not educed from any presupposed subject; it is equally certain that they can be immediately maintained in being only by God. In this there is a vast difference between our Catholic faith and the teaching of Aristotle, which says nothing either about God’s liberty, or about His absolute freedom in creating all things. Aristotle wrote very well the elements of metaphysics, as Euclid did those of geometry, but he never soared to the sublime in metaphysics, except in a very imperfect way, when he spoke of the pure Act as “the self-contemplative thought” or the self-subsistent intellection.(32)


  In reply to the fourth objection we should note the following: “No other perfection except grace, added to substance, renders God present in anything as the object known and loved; therefore only grace constitutes a special mode of God’s existence in things. There is, however, another special mode of God’s existence in man by the (hypostatic) union.”


  This is explained in a subsequent article.(33) There we see that the philosophical knowledge of God, which can be acquired without grace, does not suffice for His special presence; for God is known only in an abstract way, as something distant, not as something really present. On the contrary, by habitual grace and living faith enlightened by the gift of wisdom, a quasi-experimental knowledge of God can be acquired and sometimes He is known as the principle of our interior life, prompting us to intimate acts of filial love, as St. Paul assures us in the following passage: “The Spirit Himself giveth testimony to our spirit that we are the sons of’ God.” (34) St. Thomas, explaining this text in his commentary on this epistle, says that the Spirit gives testimony by means of the filial love which He arouses in us, as when the disciples going to Emmaus said: “Was not our heart burning within us whilst He spoke in the way?” (35)


  From this it cannot be argued against what was said in the first article of this question, that there is another way by which God can be present in all things than by His preservative action; for this special presence presupposes the general presence, that is, God gives being to the just; in fact, He causes and effectively preserves charity in them. Thus He preserves the humanity of Christ, which is hypostatically united to the Word.


  [bookmark: bk2]FOURTH ARTICLE WHETHER TO BE EVERYWHERE BELONGS TO GOD ALONE


  State of the question. The purpose of this article is to determine more accurately the mode of the divine omnipresence, and to distinguish it from the mode of omnipresence of universal being, prime matter, the universe, and the human soul that sees even remote stars. As Augustine says: “The soul feels where it sees, and lives where it feels, and is where it lives.” (36) Reply. To be everywhere primarily and absolutely, belongs properly to God alone.


  1) Proof from authority. St. Ambrose says: “Who dares to call the Holy Ghost a creature, who in all things and everywhere and always is, which assuredly belongs to the Divinity alone.” (37)


  2) Proof from reason. That is everywhere absolutely and primarily, which is everywhere not accidentally but necessarily, and immediately in its whole self, and not according to its parts in different places. But God alone, after creation, is necessarily and immediately in His whole self in all things and places, for He maintains all things in being. Therefore, to be everywhere belongs primarily and absolutely to God alone.


  In opposition to what is stated in the major and in explanation of it, it may be said that a grain of sand would be accidentally everywhere, on the supposition that no other body existed. But God, after creation, is necessarily everywhere, no matter what may be the number of things and places, even though the number of places should be infinite.(38)


  Moreover, contrary to this, the whole world is everywhere, not primarily or immediately, namely in its whole self, but according to its different parts.(39)


  Reply to first objection. Abstract being and prime matter are indeed everywhere, but not according to the same mode of existence. This view is moderate realism. Contrary to this, extreme realism confuses abstract being with the divine being, inasmuch as it maintains that the universal (in predication) exists formally and not only fundamentally in the objective world, that is, extramentally. If it were so, pantheism would be true, and abstract being would be everywhere according to the same mode of existence. God would not only preserve immediately the being of all things, but He would be the very being of all things.


  Prime matter is everywhere, but not according to the same mode of existence, for it receives its existence from the form, and under the different quantitative dimensions of the universe the form is not the same, and consequently neither is the matter the same according to existence. However, prime matter is negatively one, inasmuch as there are not two prime matters.


  Reply to sixth objection. How are we to understand St. Augustine when he says: “Where the soul sees and feels, there it lives and is”? He must be understood as meaning that the soul, seeing the heavens, reaches the heavens as object; but subjectively it lives only in itself, because to live is an immanent act. Hence it does not follow that the soul is everywhere. Seeing is an immanent act, but the thing seen is not immanent, whatever the idealists may say. In fact, there can be no true seeing (as distinct from hallucination) without a thing seen, or a true sensation without an object of sense perception, or a true sensation of resistance without a resistant object. “Bodily vision (as distinct from imaginary apparition) is that whereby the object seen exists outside the person beholding it and can accordingly be seen by all. Now by such vision only a body can be seen.”(40) Hence the soul, although it is not everywhere, can see even remote bodies; it is, of course, in the very act of seeing, in transcendental relation to these bodies.


  With this we conclude the question of God’s existence in things, a question in which immensity must be carefully distinguished from omnipresence, namely, aptitude to exist in all things from actual existence in them. Before creation, God was immense, but He was not everywhere, because there were not things and places in which God was; but He was with Himself, in Himself, for as the Gospel says, “In the beginning was the Word, and the Word was with God, and the Word was God.” (41)
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CHAPTER 9


  Question 9: The Immutability of God


  From the truth that God is the self-subsisting Being, we have thus far deduced that He is absolutely simple, perfect and good, infinite and immense, and everywhere present inasmuch as He maintains all things in being. From the very fact that God is the self-subsisting Being, it likewise follows that He is absolutely immutable, with an immutability not of inertia but of supreme perfection, which belongs to God alone.


  We shall see that, although this immutability is expressed in negative terms (inasmuch as our knowledge is first of mutable things), yet in itself it is something absolutely positive; and it can be expressed by the word “stability,” whereas the mutability of things in the world is their instability.


  Evolutionist philosophy does its utmost to eliminate the word “stability,” for it maintains that all immutability is imperfect, being like the immobility of an inert, lifeless thing. On the contrary, supreme life is absolutely immutable or supremely stable. The refutation of. pantheism is completed in this question, inasmuch as the self-subsisting Being, since He is absolutely identical with Himself and stable, is really and essentially distinct from the changeable world and from the soul that is always capable of further perfection in knowledge and love. There are now two points of inquiry: (1i) Is God altogether immutable? (2) Does it belong to God alone to be altogether immutable?


  [bookmark: bk1]FIRST ARTICLE WHETHER GOD IS ALTOGETHER IMMUTABLE


  State of the question. The difficulty here is that St. Augustine says: “The Creator Spirit moves Himself neither by time nor by place.”(1) In like manner wisdom is said to be more mobile than all active things. (2) We also read in the Scripture: “Draw nigh to God, and He will draw nigh to you.” (3) In all these utterances we must distinguish between the metaphorical and the literal sense. The analysis of concepts contained in revelation is of great importance in speculative theology, and this is prior to the deduction of the theological conclusion. This point is brought out clearly in the present article, in which the reply is not a theological conclusion but an explanatory proposition of the faith.


  Reply. God is altogether immutable. This must be stated most emphatically against absolute and pantheistic evolutionism.


  This truth is expressed in Holy Scripture by the following texts: “I am the Lord and I change not.” (4) “God is not a man, that He should lie; nor as the son of man, that He should be changed.”(5) “The heavens shall perish, but Thou remainest; and all of them shall grow old like a garment. And as a vesture Thou shalt change them, and they shall be changed, but Thou art always the selfsame, and Thy years shall not fail.”(6) “For she is the brightness of eternal light… . And being but one, she can do all things; and remaining in herself the same, she reneweth all things, and through nations conveyeth herself into holy souls.” “Every best gift and every perfect gift is from above, coming down from the Father of 1ights, with whom there is no change, nor shadow of alteration.” 8 “And they changed the glory of the incorruptible God into the likeness of the image of a corruptible man.” (9)


  The councils on several occasions also affirmed God’s immutability. Thus the Council of Nicaea anathematizes those who say tliat the Son of God is “changeable.” (10) The Fourth Lateran Council says: “We firmly believe and absolutely confess that the one and only God is eternal, immense, and unchangeable.” ” In like manner, the Vatican Council declares: “God, as being one, sole, absolutely simple and immutable spiritual substance, is to be declared as really, and essentially distinct from the world.” (12)


  Three proofs are given from reason that God is absolutely immutable: (i) inasmuch as He is pure Act; (2) inasmuch as He is absolutely simple; (3) inasmuch as He is not perfectible.


  1) Everything that is changeable must be in potentiality, as receiving determination; but God is pure Act without the admixture of any potentiality, because He is the first Being (fourth proof), and act is absolutely prior to potentiality; therefore God is absolutely immutable.(13)


  It is, indeed, quite clear that potentiality is spoken of with reference to its act, and, in the order of dignity and nature, it presupposes this act. If, then, there were potentiality in God, He would not be really the first Being, and there could be imperfection in Him; a certain part in Him would not be God. He would thus be no longer the self-subsisting Being. But if He were not the self-subsisting Being, then existence would be predicated contingently of Him. Thus God would be participated being; He would be like the highest angel in whom there is an admixture of potentiality, namely, essence subordinate to existence, and an operative faculty that is subordinate to operation. There is here a recapitulation of what was said on this subject, but without repetition, which is somewhat like circular contemplation. (14)


  God’s immutability is proved from His absolute simplicity. Indeed, everything that is mutable is in some way composite; for it partly remains as it was, and partly passes away, or at least can do so. This means that it is variable. In other words, every mutation presupposes a subject that is susceptible to variation. Thus in everything that is moved, there is some kind of composition to be found; but there cannot be any composition in God.


  God’s immutability is proved from the fact that He is not susceptible to further perfection. For indeed everything that is moved acquires something. But God, since He is the very plenitude of being, cannot acquire anything; nor can He lose anything, for He is the necessary Being, the self-subsisting Being.


  This must be said in refutation of absolute evolutionism, whether of the idealist type as proposed by Hegel or of the empirical type as proposed by Henry Bergson. Hence universal being, which according to Hegel’s opinion is the principle of all things, cannot be the true God; for, if it were, it would be the self-subsisting Being, absolutely immutable or stable, incapable of any evolution. Absolute evolutionism must say that the principle of all things is “the creative evolution of itself.” It then admits that something becomes universal which is its own reason for this. Such an admission means the denial of the real or ontological validity of the principle of identity or of contradiction (being and non-being are identified in this becoming, which is its own reason for such); it likewise means the denial of the real validity of the principle of efficient causality and of finality; for the evolution of anything to something more perfect would always tend to this without any efficient cause and without being directed to any end. Thus the greater would always be produced from the less, the more perfect from the less perfect; for there is more in what exists than in what is becoming and does not as yet exist; there is more in the adult and developed man than in the embryo and the child.


  Corollary. Hence the immobility of inertia, which is inferior to motion and our activity, must not be confused with the immobility of perfection, which is the supreme stability of Him who is self-subsisting Being, Intelligence, and Love. These two immutabilities are distinct, just as the infinity of matter, which is always capable of further determination and perfection, is distinct from the infinity of perfection, as was stated above.(15) Thus equally so, supreme and permanent contemplation is distinct from the ever changeable aberrations of error, as also the supreme love of the supreme good is distinct from the human emotions.(16)


  Reply to first objection. Augustine says that “God moves Himself neither by time nor by place,” meaning that God’s mode of operation, namely, by understanding, willing, and loving, transcends time. The expression is metaphorical, and it owes its origin to the fact that there is no intellection in us without movement or transition from ignorance to knowledge. Hence what must be carefully considered in analogy, is the analogical concept, which is attributed formally and analogically to God (such as life, intellection, love), and the imperfect and created mode (movement), which is not attributed properly but only metaphorically to God.


  Reply to second objection. Wisdom (17) is called mobile by way of similitude, or metaphorically, not formally but causally, according as it diffuses its likeness even to the outermost of things. This means that it is mobile, not in itself, but according as it produces all mutations of things. We find this stated in the canonical hour of none as follows:


  
    God, powerful sustainer of all things, Thou who dost remain permanently unmoved, Determining the course of time By the successions of the light of day.

  


  Thus also metaphorically and causally God is said to be angry, inasmuch as, like an angry man, He punishes sinners.


  Reply to third objection. In like manner, it is in a metaphorical sense that God is said to approach to us inasmuch as we receive the influx of His goodness.
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CHAPTER 9


  Question 9: The Immutability of God


  SECOND ARTICLE WHETHER TO BE IMMUTABLE BELONGS TO GOD ALONE


  State of the question. The purpose of this article is to distinguish between God’s absolute immutability and that of the angel and the human soul, their substances being incorruptible. It is also the purpose of this article to distinguish between God’s absolute im¬mutability and that of the blessed, who are in possession of eternal life. Conclusion. God alone is altogether immutable.


  Thus St. Augustine says: “God alone is immutable; and whatever things He has made, being from nothing, are mutable.” (18) It is proved from reason by distinguishing between incorruptible and corruptible creatures.


  I) All created things, even the incorruptible, are, as regards sub¬stantial being, mutable by an extrinsic power that is in God. For God, indeed, by a most free act of His power brought creatures into existence, and He freely preserves them in the same. He can, therefore, by His absolute power, annihilate all things, although He would never do so by His well-ordered power (whether ordinary or extraordinary). (19)


  2) All created and corruptible things are mutable, as regards their substantial being by an intrinsic power that is in them; for these are composed of matter that can lose its present form and receive another.(20)


  3) All creatures, as regards their accidental being, are mutable by an intrinsic power. Even in the angels there is mutability as regards their choice of either good or evil. All were created good and in grace, and some freely merited their eternal happiness, whereas others sinned. In fact, the blessed are capable of receiving new accidental illuminations and of acquiring accidental glory. Finally, there is mutability in the angels by way of virtual contact, inasmuch as they can act in this place or that, and do not always act in the same place.


  On the contrary, God is absolutely immutable as regards substantial being, which is absolutely necessary and not contingent, nor is there any accident in God. Moreover He always preserves in being all existing things by His virtual contact. Hence it is only in those things external to God that there can be mutability, as when the blessed begin to see Him. God’s free act is a difficulty which must be later examined.(21)


  It must be noted that God can annihilate all created things by His absolute power, but not by His well-ordered power (whether ordinary or extraordinary), for no end can be assigned as reason why God should annihilate the angels, the blessed, and Christ’s humanity. Yet it remains true to say that all created things can be annihilated by an extrinsic power.


  On this point Cajetan remarks that the potentiality of created things does not refer primarily to non-existence, because potentiality refers essentially to actuality, and not to its opposite. Real potentiality by its very nature is directed to actuality, although it cannot directly reduce itself to actuality; hence a thing is said to be in potentiality to exist in a particular way and not to exist in a certain other, just as active potency of itself means that a thing is capable of acting and not acting. In other words, potentiality is really ordained for actuality, and is not really but logically ordained for its opposite.


  Hence in created things there can be no real potency for non-existence except in a secondary sense, inasmuch as in anything there is a potency to exist in another way that is incompatible with the existence that it actually has. Thus in composites of matter and form there is a real potency to exist in another way, inasmuch as the matter can receive another form, which can give it a different existence. Hence for anything to have a real potency and not merely a logical potency for non-existence, it must have matter that is capable of receiving another form.


  Therefore in the essence of the angel and of the soul there is a real potency for existence, and only a logical potency for non-existence; corresponding to this there is the real power of God, who can annihilate all things created and freely maintained in being by Him. For just as the power of creating presupposes only a logical potency or a possibility on the part of the thing creatable, so the power to annihilate presupposes only the possibility of annihilation. In incorruptible things there is therefore no real potency for non-existence.


  Corollary. Therefore the instability in any being arises solely from the possibility of its desiring some other reality which it does not have, for nothingness is not desired by anyone. Hence instability comes from the imperfection of that which is possessed, inasmuch as this does not fully satisfy the capacity for desiring.


  Therefore the more we approach to God, the more stability takes the place of instability. This is the immutability of perfect sanctity that exists in heaven.(22) The saints in heaven adhere immutably to God, so that sin is no longer possible.(23) This immutability is of a higher order and is by participation.


  On the other hand, there is an inferior kind of immutability that proceeds not from the illimitation of being, but from the limitation of its capacity or desire, which is found in those, as St. Paul so vividly expresses it, who are already filled and have no higher aspirations. For he says: “You are now full, you are now become rich.” (24) This is an inferior kind of immutability, a sort of inert egotism, fanaticism, or sectarianism, since such persons do not sufficiently aspire to the higher truth and goodness.


  Intermediate between this inferior kind of immutability of those who are now filled and the higher immutability of the blessed, is the praiseworthy mutability of the holy wayfarer who is, like Daniel, “a man of desires” (25) and who always aspires to something higher. This praiseworthy mutability, which tends toward the higher immutability, differs entirely from the instability of the dilettante, who regards no truth as immutable, who does not tend toward God, but who is always of a fickle disposition.


  Reply to second objection. The good angels have a participated immutability of the will for good.


  And so this terminates the question of God’s immutability compared with that of any created being whatever. This question perfects the teaching proposed by St. Augustine since it brings out clearly the distinction between mutability that is the result of intrinsic power, and mutability that is the result of extrinsic power. In this we have a wonderful application of the Aristotelian distinction between real potentiality and actuality.
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CHAPTER 10


  Question 10: The Eternity of God


  We now come to consider eternity, because, as will at once be seen, eternity follows from immutability, since it is the duration of the absolutely immobile being. There are two things which St Thomas considers in this question: (1) eternity as such is considered in the first three questions, namely: what is eternity, whether God is eternal, whether to be eternal belongs to God alone; (2) in the remaining articles eternity is compared with created durations, that is, with reference to our continuous time, to the discrete time of the angels which is measured by their successive thoughts, and to aeviternity, or the duration of the angelic substance and the separated soul, which as substances are immutable, though they had a beginning.


  In these last three articles the comparison is made from on high, namely, from eternity as it has already been defined. In the first three articles, however, there is already a similar comparison made, but it starts as it were from below, and by way of investigation finally formulates the definition of eternity.


  [bookmark: bk1]FIRST ARTICLE


  WHETHER THIS IS A GOOD DEFINITION OF ETERNITY: “THE SIMULTANEOUSLY-WHOLE AND PERFECT POSSESSION OF INTERMINABLE LIFE”


  State of the question. The definition of Boethius is the subject of inquiry. It must be observed that this definition is implied in what Holy Scripture says about God’s immobility, as we shall state in the second article. Among the philosophers, Plato likewise says that time is the mobile image of immobile eternity.(2) Aristotle says equivalently, “God is the everlasting and noblest living being. In God there is both life and duration that is continual and eternal.” (3) In like manner, farther on, (4) he shows that God is subsistent intellection who continually understands Himself, transcending succession of time. Moreover, Aristotle defined time as “movement that is estimated according to its before and after.” (6) Thus the motion of the sun is measured in time, inasmuch as one revolution is called a day, and this day consists of distinctly different hours according to a before and after. Thus we have already at least a confused notion and a nominal definition of eternity.


  Plotinus (6) explains eternity in the same way, speaking not only of the immobility of eternity but also of its indivisibility, whereas time is divided into years, days, and hours. Hence Plotinus says that, if one were to say that eternity is life interminable and totally present to itself, none of it pertaining to the past or to the future, such a one is not far from its true definition.


  St. Augustine says the same,(7) speaking of the indivisible and ever constant now of eternity, whereas time is fleeting. Thus gradually the transition is effected from the nominal and confused definition to the real and distinct definition. Then Boethius (died 524) gave us the same concept of eternity in the aforesaid classical definition, saying that it is “the simultaneously-whole and perfect possession of interminable life.”


  St. Thomas shows here that this definition is a good one, since it is in accordance with the laws governing the search for a definition, inasmuch as by these laws there is a methodical transition from a confused to a distinct notion.(8) But St. Thomas first of all sets forth the difficulties, the two principal ones being these: (1) whole is what has parts. But this does not apply to eternity, which is simple; (2) further, if a thing is said to be whole, perfect is a superfluous addition; nor does it seem that possession implies duration.


  Yet the reply is that this definition is a good one, since it properly expresses eternity as the interminable duration, which is without succession, and so it is spoken of as “being simultaneously whole.”


  This is not, strictly speaking, demonstrated in the body of the article, for, as it is pointed out elsewhere,(9) it is not the definition of a thing but its property that is, strictly speaking, demonstrated. The definition is sought by a certain investigation, says Aristotle,(10) by a division of its genus or quasi-genus (in the present instance, the notion of duration) and then comparing the thing to be defined with things similar and dissimilar (in the present instance, by comparing the confused notion of eternity, according to its nominal definition, with time). Yet in the body of the article there is a sort of demonstration, inasmuch as eternity is deduced from God’s absolute immobility. This will be made clearer in the second article.


  The argument of the article by the way of investigation may be summed up as follows: We must come to the knowledge of eternity by means of time. But time is but the numbering of movement by before and after. Contrary to this, in the duration of that which is without movement, there is absolute uniformity, without any before and after. Moreover, what is absolutely immutable is interminable, without beginning and end, whereas those things that are measured by time have a beginning and an end. Thus, therefore, eternity haso two characteristics: (i) uniformity without succession, and so it is truly spoken of as “being simultaneously whole”; (2) interminableness, so that it can be truly said to be “the simultaneously-whole and perfect possession of interminable life.”


  It must be observed that the first characteristic is the principal one, and so also if the movement of the heavenly bodies and time were eternal, as Aristotle thought, that is without beginning and end, time would still be distinct from eternity; for in time there is always a succession of centuries and years, although there would never have been a first or last day. Hence the principal difference between eternity and time is that the former is without before and after or that it is “being simultaneously whole.”


  Contrary to this, our life is not simultaneously whole, for it consists of the distinct periods of infancy, youth, adult age, prime of life, and old age. Our life is also divided into periods of labor, prayer, sleep, and the like, so that there is a great variety and instability in this succession. Hence the now of time is the current now between the past and the future, so that past and future do not actually exist but exist only in the mind, whereas the now of eternity is a standing now, which is absolutely permanent and immobile, and we find this already equivalently expressed, although less distinctly, in the writings of Plato, Aristotle, and Plotinus.


  Thus the definition of Boethius is a good one, since it complies with the rules to be observed in the search for a definition. “The transition is effected methodically from a confused to a distinct notion, and this by a correct division of duration, and by a comparison of one’s already confused notion of eternity with that of time.


  This hunt or search presupposes the true definition of time as given by Aristotle, who says that it is movement estimated by its before and after, for example, the movement of the sun is estimated by its successive revolutions and portions of one revolution. It seems that this definition (12) is a good explanation of what is obscurely implied in the popular or common notion of time and its parts, namely, century, year, day, hour. This is the realistic notion of time. On the contrary, Kant proposed an idealist notion of time, which in his opinion is an a priori subjective form of our sensibility, in which things appear to us as a succession of phenomena.


  But Kant unjustifiably denied the reality of time, giving as his reason the false antinomies that would result from this. In his opinion, it is equally demonstrated that the world had and did not have a beginning in time. But, as St. Thomas points out: “By faith alone do we hold, and by no demonstration can it be proved, that the world did not always exist.”(13) God, who created with absolute freedom, could have eternally created, so that there never would have been a first day; just as the imprint of a foot in the sand would be eternal, if the foot were eternal. And even if the movement of the sun and time had been eternal creations, as we remarked, there would still be a complete distinction between time and eternity, only this latter being simultaneously whole.


  The proof given in the argumentative part of the article may be presented in the following syllogistic form: What is absolutely immutable mutable is simultaneously-whole and interminable; but eternity is attributed to a thing that is absolutely immutable, just as time is attributed to things that are mobile; therefore eternity must be simultaneously-whole and interminable duration.


  The solution of the difficulties confirms this conclusion.


  Reply to first objection. Eternity is conceived by us as being negatively interminable, because our knowledge is first of things that come to an end.


  Reply to second objection. “Interminable life” is predicated of eternity rather than “interminable being,” because what is truly eternal is not only being, but also life, in fact, self-subsistent life. But life extends to operation, and not to being. Hence it is clear that both God’s being and His operation are measured by eternity, whereas the angel’s immutable essence and operations are not measured the same way. (14)


  Reply to third objection. Eternity is called whole, not because it has parts, but inasmuch as it is wanting in nothing. In this we see the imperfection of our knowledge.


  Reply to fourth objection. Sacred Scripture speaks metaphorically of the “days of eternity.” (15)


  Reply to fifth objection. The word perfect is not a superfluous addition, for simultaneously whole excludes past and future, and perfect excludes the passing now, which is imperfect.


  Reply to sixth objection. Lastly eternity is said to be perfect possession rather than duration, to designate the indeficiency of eternity; for what is possessed, is held firmly and quietly. On the contrary, a boy does not yet possess the maturity of old age, nor does the old man possess the complete vitality of youth. So also in the interior life, the beginner does not yet possess the perfection of the unitive life.


  Therefore the above definition of eternity is a very fine one, especially as regards the words “being simultaneously whole.” This last expression must be the object not only of speculation, but also of acquired contemplation resulting from sacred theology, and of infused contemplation which is the result of living faith that is illumined by the gifts of intellect and wisdom.


  As a, complement to this investigation into the true notion of eternity, it must be observed that great geniuses have a certain experimental knowledge of a life which by remote comparison can be called “simultaneously whole.” For the most sublime manifestations of art (for instance, of music) are a certain remote participation of this kind of perfection. Thus it is said of Mozart that he heard all together a whole melody that he was composing, in that he was hearing it or previously heard it in the thought that gave it birth; whereas others heard it only successively. Thus great mathematicians by one intellectual act perceive the many elements of a very complex problem. In like manner great philosophers and theologians toward the end of their life have a sort of simultaneously whole knowledge of their science, inasmuch as they see it from on high as an irradiation of its principles. So also the contemplative experiences the joy of infused contemplation, and it remains with him during the day as a sort of latent reserve force, possessing this throughout the day as it were from on high; for when the time of prayer comes to an end, there is not a complete cessation of prayer, for it continues as it were during the time of study or even of recreation. Thus the inferiority inherent in multiplicity gradually resolves itself into the superiority of unity, and this finds its realization in the unitive life of the saints. Hence St. Augustine (16) exhorts us to a loving union with God and His eternity, peacefully awaiting the events of time, which are, as it were, beneath us, beneath the summit of the soul that is united with God.


  But if Mozart heard all at once the various parts of a melody which he was composing, so we can conclude that God possesses His life all at once and sees simultaneously from on high the entire sequence of centuries. Thus eternity is like the apex of a cone, the base of which represents time. All the successive points of this base correspond to the one point of the apex.


  But many difliculties, especially about the problem of evil, result from the fact that we do not see from on high the succession of time, but only successively. Thus we do not know that it is for the greater good of the world and of the Church that God permits this or that very great evil actually to happen. But if this succession of time were seen from on high by one glance, then evil would appear as a certain particularization that is a condition of the higher good, as in a picture we have the harmonious blending of light and shade, especially so in the “light transcending obscurity.” In the above examples, as in that of the musical composition which is quoted by H. Bergson, there is a certain experimental knowledge of a life that bears a certain analogical resemblance to eternity. Thus the investigation is completed in a less abstract and more concrete way.


  Solution of certain difficulties. As Cajetan remarks, Aureolus raised several objections against this article of St. Thomas. In the first place, he says that uniformity, because it does not differ from immutability, is not the chief characteristic of eternity.


  In reply we must say with Cajetan that uniformity differs from immutability as a property differs from its essence. Immutability is the denial of the possibility of change. Uniformity adds to immutability the idea of unity of form, and this can be attributed also to motion; for we speak of uniform motion, the velocity of which is always the same, and thus it differs from variation in motion. In fact, we speak of a uniformly accelerated motion, such as the fall of a stone, or of the uniformly retarded motion of a stone thrown in the air. And just as there is uniformity in motion or succession, so also there is the same in immobility or permanence. Immutability is opposed to motion, whereas, on the other hand, uniformity is not, for there can be uniformity in motion. Consequently it is false to say that there is no distinction between uniformity and immutability. Hence eternity is correctly and more briefly defined as the uniformity of an absolutely immutable thing.


  But again Aureolus objects, saying that time is not the variation of motion, and therefore uniformity is not the uniformity of the immobile.


  We reply to this by distinguishing the antecedent. That time is not solely the variation of motion, this I concede; that it is not variation of motion according to before and after, this I deny. Therefore the uniformity of the immobile, in which there is no before and after, suffices for the constitution of eternity. This point will be made clearer in the following article.
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CHAPTER 10


  Question 10: The Eternity of God


  SECOND ARTICLE


  WHETHER GOD IS ETERNAL


  State of the question. The purpose of this article is to show in what particular sense God is eternal and is His eternity, and also to explain how eternity can be called the measure of God, although He is not measured; whereas even the sun’s motion is measured, inasmuch as its revolutions are numbered.


  Reply. God is not only eternal, but He is His eternity.


  1) It is of faith that God is eternal and is so essentially. This truth is clearly stated in many texts of Holy Scripture. Thus we read: “Abraham … called upon the name of the Lord God eternal.” (17) “For He is the living and eternal God.” (18) God is often called eternal.(19)


  The Athanasian Creed says: “The Father is eternal, the Son is eternal, the Holy Spirit is eternal.” The Fourth Council of the Lateran declares: “We firmly believe that there is only one true God, who is eternal. ” (20)


  According to Vacant,(21) it is of faith that God has neither beginning nor end. That there is no succession in God is a certain truth and is proximate to the faith. Vacant (22) thinks, however, that this does not as yet appear to be a dogma of the faith.


  In the body of the article God’s eternity is deduced from His immutability, and may be expressed by the following syllogism: Eternity follows immutability, as time follows movement; but God is supremely immutable; therefore it supremely belongs to Him to be eternal. It is also stated that God is His own eternity. For God and God alone is His own existence and essence; consequently God is His own duration.


  This is the same as saying that everything survives inasmuch as it retains its existence: but God alone is His existence. Therefore He alone is His own uniform duration. Thus St. Thomas holds that eternity is God’s duration. Wherefore the notion of duration is far more universal than that of time. Duration is predicated analogically of eternity, of our continuous time, of the discrete time of the angels, and of aevum or aeviternity, as will be stated farther on.


  In the reply to the first objection the words of Boethius are explained, namely: “The now that flows away makes time, the now that stands still makes eternity.” This latter now is said to make eternity according to our apprehension. This means that the apprehension of eternity is caused in us inasmuch as we apprehend the now standing still. Eternity has complete existence extramentally, whereas, on the other hand, time has complete existence only in the mind, inasmuch as past and future exist only in the mind.


  What is real in time is the now that flows away, and it is said to flow away like movement, which is the act of a being in potentiality inasmuch as it is such, the act of a further perfectible and to be perfected being, the successive transition from potentiality to perfect actuality. Contrary to this, the now of eternity is spoken of as standing still, and corresponding to it are all the successive moments of time, just as all the points in the base of a cone correspond to its apex. Thus there is but one instant in the immobility of eternity.


  In this reply to the first objection there is an explanation of St. Augustine’s words: “God is the author of eternity,” which are to be understood of participated eternity consisting in the eternal life of the saints. Their beatific vision begins but will not end, and there is no succession or variation in this vision at least as regards the primary object, which is God’s essence clearly seen. Thus, strictly speaking, their life is not only said to be a future life with reference to ours, but it is eternal life, because it is measured by participated eternity.


  It must be observed that just as a beginning is not repugnant to the idea of participated eternity, so also the end is not absolutely repugnant to this idea, provided there is no succession in this participated eternity. Therefore if St. Paul had on this earth the beatific vision as a transient act, this vision could have been measured by participated eternity, transcending our continuous time and the discrete time of the angels in which their successive thoughts are measured.


  Reply to second objection. When the Scripture says that “the Lord shall reign forever and ever,” (23) this means always. Others change the phrase to “forever and always,” thus making it in a way redundant. St. Thomas points out that eternity transcends time, and this would be the case even if time were unlimited as regards the future.


  Reply to third objection. It is pointed out that eternity is said to be the measure of God “according to the apprehension of our mind alone.” In several other passages St. Thomas says that eternity is the measure of divine life. This must be understood of intrinsic measurement, inasmuch as God is His eternity. Thus God is not measured. Contrary to this the motion of the heavenly bodies is measured by a recurrent succession of revolutions or of days, and all the more so is the motion of other bodies, which is measured extrinsically according to solar time. There was formerly a dispute of minor importance on this subject, as can be readily seen by consulting Billuart.


  Reply to fourth objection. “Eternity includes all times” or “comprises all time,” which means that it virtually contains all inferior durations, just as the apex of a cone virtually contains all the points of its base, or the center of a circle all the radii and points of its circumference.


  Doubt. How are created things said to be present in eternity?


  The Thomists hold, as will be stated farther on, that creatures are physically present in eternity, coming under God’s direct vision. John of St. Thomas says: “Eternity does not immediately measure created things on the supposition that they have already undergone a passive change and been passively produced, but it measures them precisely for the reason that they are contained in the divine action, which contacts and regards created things as its terminus.(24) Indeed, not only God’s intellection and volition are eternal, but even His external action is eternal, and yet it has its effect in time. “From the eternal (free) action of God an eternal effect did not follow; but such an effect as God willed, namely, that which has being after not being.” (25)


  Thus created things are really present in eternity, and are not merely either possible or future. They are contained in the divine essence not as merely having the power or will to produce them, but as actually producing them. Thus God’s knowledge of these things is intuitive, although they may not as yet have been passively produced. It is evident that this presence of things in eternity or in God’s eternal action presupposes God’s free decree, for the action spoken about here is a free one. Thus St. Paul’s conversion was eternally present to God’s intution only because He eternally willed it; otherwise this conversion would not be a contingent but a necessary act.


  [bookmark: bk1]THIRD ARTICLE


  WHETHER TO BE ETERNAL BELONGS TO GOD ALONE


  There are two conclusions in this article: (1) Eternity truly and properly so called is in God alone, because eternity follows on absolute immutability, which is in God alone; (2) creatures share in God’s eternity, just as they do in His immutability. Thus it is said by participation that “the earth standeth forever.” (26) Thus, because of the length of their duration, the mountains are said to be eternal and their peaks to be covered with perpetual snow. Incorruptible spiritual substances share more fully and in a nobler manner in the nature of eternity. This is especially so of the blessed, who are said to have eternal life, inasmuch as the beatific vision, whose primary object is always the same, is measured by participated eternity. It is, indeed, an absolutely immutable operation.


  Several Thomists remark that, just as the different motions of the earth are measured by solar time, or according to the measure of the sun’s motion, so also the beatific vision is measured according to God’s eternity, inasmuch as, by reason of the object or of God who is clearly seen, there is a participated eternity in this vision.(27)


  Reply to second objection. The punishment in hell is eternal inasmuch as it never ends. However, “in hell true eternity does not exist, but rather time” in accordance with a certain change in sensible pain.


  Reply to third objection. The principles of demonstration are called eternal truths but in a negative sense, in that they abstract from time and place and are absolutely necessary. Moreover, they are positively eternal inasmuch as they are positively in the intellect of God, who alone is positively eternal.
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CHAPTER 10


  Question 10: The Eternity of God


  FOURTH ARTICLE


  WHETHER ETERNITY DIFFERS FROM TIME


  State of the question. It is not, strictly speaking, a question here as to whether there is a difference, but it is asked what is the reason for this difference. Thus eternity and time are compared from on high, whereas in the first article the ascent of the mind was made by the way of investigation, from time to the definition of eternity. Now by the way of sapiential judgment, time is judged from the highest of causes, or from eternity as already defined. There are three difficulties: (1) It seems that eternity does not differ from time, because they occur together. Hence it seems that time is a part of eternity, just as an hour, which occurs along with a day, is a part of a day. In other words, the finite cannot coexist with the infinite, unless it is a part of the infinite, as several pantheists say. (2) According to Aristotle,(28) the now of time remains the same in the whole of time. Therefore it does not differ from the now of eternity. (3) Eternity, which comprises all time, seems to be the measure of all things inasmuch as they proceed from God, and so it does not differ from time.


  Yet the reply is that time and eternity are not the same, because eternity is simultaneously whole, whereas time has a before and an after.


  In the body of the article, St. Thomas shows that, even if time had neither beginning nor end, it would differ from eternity, inasmuch as it would consist of a succession of years and centuries, namely, of a before and an after; whereas only eternity is simultaneously whole. He even says that the difference, which is founded on the fact that time has a beginning and will have no end, is an accidental one, which means that it could as well not be so. Therefore the reason for the difference lies essentially in the fact that eternity is the measure of permanent being, whereas time is the measure of movement. The solution of the difficulties confirms this.


  Reply to first objection. Eternity and time can coexist and yet time is not a part of eternity, because they are not of the same genus, but only analogically agree in point of duration. So the finite being and the infinite being can coexist, and yet the finite is not a part of the infinite, because they are not of the same genus; but they are alike in this, that being is predicated analogically of each. Infinite being is self-existing being, whereas finite being is participated being, and is not its own being. There is never any variation from this in the refutation of pantheism.


  Reply to second objection. What sort of identity is there between the now of time and the whole of time as this differs from the identity between the now of eternity and eternity? The now of time is the same as regards its subject in the whole course of time, just as movement is measured by time; but it differs in aspect, for what is movable is first here and then there. On the contrary, the permanent now of eternity is absolutely the same as regards both its subject and its aspect.


  St. Thomas says with profundity of thought in this article: “The flow of the now as alternating in aspect, is time,” just as the progressive passive actualization of the movable is movement. When he says that the now differs in aspect in the whole course of time, he does not mean that alternation is merely according to aspect and is not anything real. He is speaking, as he does in one of his commentaries,(29) in which he says that terminative transitive action and passion are the same as movement, but differ in aspect, inasmuch as action is movement as coming from an agent, and passion is movement as found in the movable. This means to say that they are the same as regards their subject, but that they differ according to their constitutive aspects, and so, according to the Thomists, there is a modal distinction between terminative action and passion. In like manner, St. Thomas says: “Man and white are the same in subject, and different in idea; for the idea of man is one thing, and that of whiteness is another.” (30) He does not mean that whiteness, which is an accident, is not really distinct from the substance of man; but it can be said that this man is white, so that in this proposition as in every affirmative proposition, “the predicate and the subject signify the same thing in reality.” (31)


  There is a most manifest difference, at least in the abstract sense, between the passing now of time and the permanent now of eternity. The passing now of time comes within our experience, but the permanent now of eternity does not. Hence eternity is less intelligible to us than time, but it is more intelligible in itself. For in itself the now of time is scarcely intelligible, because it is almost nothing, is among the inferior limitations of being, is always changing, and when it is said that the present moment is, it already is not.


  On the contrary, the now of eternity is always permanent, always is; in fact, it is the self-subsisting Being, inasmuch as God is His eternity.


  Reply to third objection. The being of corruptible things, because it is changeable, is not measured by eternity, but by time. However, as we remarked above, since created things are not passively produced in themselves, but are present in God as the terminus of His eternal action, they are measured by eternity. Thus eternity is the measure of all measures and includes all times.


  [bookmark: bk1]FIFTH ARTICLE


  THE DIFFERENCE BETWEEN AEVITERNITY AND TIME


  State of the question. The purpose of this question is to inquire into the proper meaning of aevum (age). This word, which is still one in common use, as when we speak of the Middle Ages (medium aevum), means, among Latin authors, either a certain age of the human race or that of some man - thus the first age corresponds to the period of youth, whereas full age corresponds to maturity - or perpetual duration (Varro). Aeviternal means also perpetual.


  The Scholastics. say that aeviternity is “the measure of spiritual substances.” Previous to this, St. Augustine (32) had said that we must admit a certain intermediate duration between eternity and time. This intermediate duration is difficult to conceive. It is, indeed, not so intelligible in itself as eternity, and not so intelligible to us as time, because it does not come within our experience. The principal difficulty that confronts us in distinguishing between aeviternity and time is that, if aeviternity is not eternity, then it is not simultaneously whole. Therefore it has a before and an after, and hence it does not seem to differ from time.


  Yet the reply is that aeviternity differs from time and from eternity, as the mean between them.


  The proper reason for this difference is not given by some, whose conception of eternity is more material than formal. They said that eternity has neither beginning nor end; that aeviternity has a beginning but no end (inasmuch as the angels were not created from eternity); that a time has both beginning and end. But this difference is accidental, because even if aeviternal things had always been, aeviternity would be distinct from eternity.


  Others said that aeviternity differs from eternity, in that it has a before and an after; and that it differs from time, because it has neither youth nor age. But this involves a contradiction; for if aeviternity has a before and an after, it also has youth and age. It would have youth when the after part appears, and age in the receding of the first part. In like manner, if the aeviternal thing were not subject to youth and age, this would be because it is immutable, and hence it would have neither before nor after.


  But the true difference consists in this, that aeviternity is the mean between eternity and time, because it is unchangeable, though it has changeableness annexed to it. It is proved as follows: In so far as anything recedes from permanence of being, it recedes from eternity. But mutation, whose measure is time, recedes more from eternity, than does immutation, to which, however, mutation is annexed, whose measure is aeviternity. Therefore aeviternity is the mean between eternity and time.


  St. Thomas explains this in his reply to the first objection, in which he says: “Spiritual creatures, as regards successive affections and intelligences, are measured by time (not by continuous time, however, such as solar time, but by discrete time) …. But as regards their nature, they are measured by aeviternity, and as regards the vision of glory, they have a share of eternity.”


  Thus aeviternity is the measure of an immutable thing, which in its operations, however, is connected with change. Hence aeviternity has not in itself either before or after, as stated in the second opinion; but before and after are compatible with it.(33)


  Scotus objects to this, remarking that at least several angelic operations are not successive but permanent. Hence they are measured, he says, not by discrete time but by aeviternity.


  Bannez replies by saying that there are three kinds of angelic operations. (i) There are those angelic operations that are connatural to the angel and unceasing. These are measured by aeviternity, as St. Thomas himself says.(34) Thus the angel’s natural knowledge of himself, of God as the Author of nature; and his natural love of himself and of God are of this first kind. (2) Then there are those immanent angelic operations that are not permanent but successive. These are measured by angelic discrete time. This time refers to the number of angelic thoughts, as St. Thomas states farther on as follows: “If the time of the angel’s motion is not continuous, but a kind of succession of nows, it will have no proportion to the time which measures the motion of corporeal things, which is continuous, since it is not of the same nature.” (35) Thus one angelic thought constitutes one angelic moment, and it can last for several years of our continuous solar time. Thus with those saints who are still wayfarers, when they are in ecstasy, there is a sort of immobile and loving contemplation that takes place in the summit of their soul, and sometimes this lasts for several hours of our continuous time. (3) There is finally, the virtually transitive operation of the angel by which he locally moves bodies. It is measured terminatively by our continuous time, in that the movement of this body is measured by solar time and it lasts, for instance, half an hour.


  Doubt. How can aeviternity be simultaneously whole, although before and after are compatible with it, as St. Thomas says in his reply to the second objection?


  The difficulty is that if aeviternity is simultaneously whole, it contains time eminently, just as eternity does. Such being the case, the angels would have a natural knowledge of future contingent things, and they would not have to wait for their realization.


  St. Thomas replies to this by saying that aeviternity is simultaneously whole inasmuch as the angel’s substantial being is immutable, and is not the subject of succession.(36) However, aeviternity does not contain time eminently as eternity does, because angelic being does not contain eminently the being of mutable things, as the first cause in its action contains all things that are. Moreover, as it has been remarked, the angelic knowledge of particular things is not measured by aeviternity but by discrete time. Thus angels cannot have a natural but only a conjectural knowledge of future contingent things. Hence aeviternity coexists with our continuous time somewhat as an immovable stone placed in a river, coexists with the various parts of the flowing water. But eternity is like a mountain peak from which the whole river is seen by one glance. And so this proves that aeviternity is the mean between eternity and time.


  [bookmark: bk2]SIXTH ARTICLE


  WHETHER THERE IS ONLY ONE AEVITERNITY


  State of the question. The purpose of this article is to compare the unity of aeviternity of all aeviternal things, namely, of angels and of disembodied spirits, with the unity of time of all sensible movements


  The reply of St. Thomas is that, according to the truer opinion, there is one aeviternity for all subordinate aeviternal things, just,. as there is one time for all subordinate sensible movements in the universe. For it is evident that to form an idea of the unity of duration of spiritual beings, we must first consider the unity of duration of sensible things. But the unity of duration of sensible things or the unity of continuous time depends on the fact that the movement of the first movable (we are speaking of the sun in our solar system) is supposed to be uniform. Thus solar time is the intrinsic measure of solar movement and the extrinsic measure of other subordinate movements. Thus time is one and continuous. By analogy, therefore, there is one aeviternity, inasmuch as there is subordination among the angels, and thus the being of all subordinate aeviternal beings is measured extrinsically, as it were, according to the intrinsic measure of the first aeviternal being, or of the highest angel. This opinion presupposes that the angels are not equal, but are subordinated, or that they proceed from God in a certain degree and order.(37)


  It must be observed that unity of continuous time presupposes, but does not apodictically prove as many think, that the apparent movement of the sun is uniform, or that the real movement of the earth around the sun is uniform, that is, always of the same velocity.


  But this, as many think, is not apodictically true, for there would have to be first a fixed unity of time which is reckoned according to a presupposed uniformity of movement. Nevertheless the hypothesis of the uniformity of the sun’s apparent movement is confirmed by the harmony that prevails between the various ways we have of measuring time, for instance, in the clocks we use.(38} Moreover, this hypothesis, which was already explicitly formulated by Aristotle,(39) is more in conformity with the simplicity of the laws of nature than is the hypothesis of some non-uniform but accelerated or retarded movement, or of one that is sometimes accelerated and sometimes retarded with compensation, whose velocity is not always the same. Therefore the truer opinion is that there is one time and one aeviternity.


  Yet the fourth objection in this article states that things not dependent on one other, do not seem to have one measure of duration. But aeviternal things do not depend on one another, for one angel is not the cause of another angel. Consequently there is not only one aeviternity.


  St. Thomas replies by saying: “For things to be measured by one, it is not necessary that the one should be the cause of all, but that it be simpler than the rest.” Thus arithmetical unity is the principle of number, and the letter is the principle of unity for the syllable.


  Recapitulation. And so we bring to an end this beautiful question of eternity, which is compared with other durations. From the foregoing we clearly see that the principle characteristic of eternity is not to be without beginning and end, but to be simultaneously whole, without succession and variation, according to a most perfect uniformity. Hence there is but one and permanent now of eternity. On the contrary, the now of continuous time alternates between the past and the future. Aeviternity is the mean between time and eternity, and so it is “simultaneously whole, but before and after are compatible with it,” (40) according to a succession of thoughts in the angels. Finally, in the discrete time by which these successive thoughts of the angels are measured, there are several standing, successive nows; so that one angelic thought or contemplation is present in the same moment of time, and a subsequent thought in another, without any continuous time intervening; whereas in our time two moments are always separated from the one time that is infinitely divisible. Thus also, while the angels move bodies locally, as stated farther on, “the time of an angel’s motion can be non-continuous; so an angel can be in one place in one instant, and in another place in the next instant without any time intervening.” (41)


  Wherefore “the standing now” of eternity is like the apex of a cone, the base of which would represent the successive parts of time. But between the apex and the base is aeviternity to which change is annexed, and discrete time consisting of several successive standing nows. Thus a more profound knowledge is acquired of the definition of eternity as formulated by Boethius, who says it is “the simultaneously-whole and perfect possession of interminable life.” (42) The unitive life of the saints, already here below, approaches this eternity and especially so does the beatific vision of which participated eternity is the measure.
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CHAPTER 11


  Question 11: The Unity of God


  Why does St. Thomas now treat of God’s unity? It seems that he should have discussed it before God’s goodness, because unity is the first property of being considered in itself, and it precedes truth and goodness. Moreover, it seems that St. Thomas had already discussed God’s unity in the third question in connection with God’s simplicity, because unity is the undividedness of being, and it was already shown in that question that God is the absolutely undivided and indivisible being, because He is not composed of matter and form, of essence and existence, of substance and accident, or of other parts.


  In reply to this it must be said that in this eleventh question, as appears particularly from the third article, in which St. Thomas inquires whether there are one or several gods, he is concerned especially with God’s unicity; but God’s unicity has its foundation in the absolute indivisibility of the divine nature(1) that is, in the unity and absolute simplicity of the divine nature. Therefore, in order properly to discuss God’s unicity, St. Thomas speaks also of His indivisibility or of unity in the strict sense.


  St. Thomas first treated of the divine nature, having considered it quasi-metaphysically as it is in itself.(2) He now inquires whether this divine nature can be in several gods, just as one would ask whether Michaelness can be in several angels, as humanity is found in several numerically distinct human beings. It is therefore more a discussion of God’s unicity, as is evident from the third article of this question; but the two preceding articles treat of unity in general, in that it is along with simplicity the foundation of unicity.


  Thus there are four articles. (I) Whether one adds anything to being. (2) Whether one and many are opposed to each other (this article confirming, as it were from on high, the fourth proof for God’s existence). (3) Whether there is only one God. (4) Whether God is supremely one.


  To some this seems a repetition of the preceding; yet it is not, properly speaking, a repetition, but rather a case of circular contemplation,(3) which always returns to the same supreme truth (God is the self-subsisting Being), to behold the new rays emanating from it. FIRST ARTICLE


  WHETHER ONE ADDS ANYTHING TO BEING


  State of the question. The discussion is not about numerical unity, which is the principle of number and which belongs to the category of quantity, but it concerns transcendental unity, which is a property of being and which is found in every category of being, inasmuch as we speak of the unity of substance, of the unity and simplicity of quality, of the unity of action, and similarly of the other predicaments. This distinction is implied in the first objection of this article.


  It must be noted that in ancient times Parmenides and Heraclitus seriously disputed this point. Parmenides affirmed the unity and unicity of being, even denying the multiplicity of beings. He proceeded along the lines of absolute realism, conceiving the universal as existing formally in the concrete, and thus he confused universal being with the divine being and said: Being cannot be diversified by itself (because being is being and nothing else); nor can it be diversified by something other than itself (because what would be other than being would be non-being, and non-being is nothing). Hence he concluded: “Being is being, non-being is non-being, and it is impossible to think of anything else.” In other words, multiplicity of beings is absolutely impossible. This argument was revived by Spinoza to prove the unicity of being.(4)


  St. Thomas, following the lead of Aristotle, examined this argument of Parmenides, and says of it: “In this Parmenides and his disciples were deceived, since they always referred to being as if it had one meaning and one nature, as is the case with any genus (which is diversified by extrinsic differences). But this is impossible. For being is not a genus, but is predicated (analogically) of various things and in many different senses.” (5) For the modes of being are not extrinsic to being, but being is included in them. Thus quantity still is being.


  But on the other hand, of ancient philosophers it was Heraclitus who denied the unity or indivisibility and identity of being; for he said that experience tells us that everything is becoming, and nothing is, and so to some extent Heraclitus identified being and non-being with becoming, which thus would be its own reason for such, as the absolute realists maintain. Thus, contrary to Parmenides, he ends in denying the real validity of the principle of contradiction or of identity, namely, “being is being, non-being is non-being,” or “being is not non-being.”


  Thereupon Plato sought to solve the problem of unity and multiplicity by admitting the intelligible order of ideas, the highest of which is the Idea of Good, which is one, indivisible, and immutable, and also admitting the sensible order in which all things undergo a change. This was a sort of juxtaposition of the doctrines of Parmenides and Heraclitus.(6)


  Finally, Aristotle with greater penetration investigated the problem of unity and multiplicity, showing that unity is a transcendental property of being, and is found in every category of being.(7) In like manner, what makes Aristotle famous is his affirmation of the indivisibility and unicity of God, of the pure Act. But he did not explain how multiplicity of beings proceeds from the one God. For his reasoning did not lead him to admit the idea of a most free creation. The Neoplatonists, however, sought to explain by necessary emanation how plurality of beings proceeds from the One Good, inasmuch as good is essentially self-diffusive. But in doing so they denied the revealed doctrine of an absolutely free creation, and contradicted themselves, because God in operating from a necessity of His nature could not produce anything finite or limited. Now St. Thomas proceeds, however, in accordance with Aristotle’s doctrine, very much improving upon it.


  Conclusion. One does not add any reality to being, but is only, a negation of division.


  This conclusion is proved from the analysis alone of the terms, for “one means undivided being.” This is evident from inductive reasoning, by considering the various categories of being: unity of substance is undivided substance, unity of quantity is undivided quantity, and the same applies to unity of quality, action, passion, relation, place, time, position. Nevertheless, one or undivided being is capable of being divided. Thus substance, which is composed of matter and form, man, who is a composite of soul and body, likewise the continuous (magnitude, movement, time), each is undivided, but indefinitely divisible.


  Hence from the analysis of the terms it is clear that unity is nothing but undivided being, as Aristotle had already shown. Hence unity does not add any reality to being, but is only a negation of division.


  From this we get the following corollary, one is convertible with being, Indeed what is convertible with another is that which is prediated absolutely first of it, or necessarily and immediately whether as specific difference, or as an inseparable property. But every being is one, because it is either simple or composite. But what is simple is perfectly one, because it is undivided and indivisible. But what is composite has not being while its parts are divided. Hence every being is one.


  That everything guards its unity as it guards its entity, is a signl in confirmation of this truth. Thus in every living being, whether rational or irrational, in every nation whose country is in dangerl of being attacked, we find this instinct for self-preservation. Thus the Church guards her unity of faith, government, and worship, just as she guards her being.


  From this it is clear that one does not add any reality to being, but is only a negation of division. Thus there is only a distinction of the mind between them. And contrary to the teaching of Parmenides, just as being is predicated not univocally but analogically of the different categories of being and of different beings, so also is one. Thus unity can be merely either analogical, or generic, or specific, or numerical. The solution of the objections confirms this doctrine.


  Reply to first objection. Transcendental unity, which is found in all the categories of being, differs from unity that is the principle of number, this belonging solely to the category of quantity.Pythagoras, and Plato to some extent, as also Bannez among modern philosophers, erred in not distinguishing between these unities. Yet there is clearly a distinction between them. Thus we say of a doctrine lacking in coherence that it is one among many others, but that it lacks unity.


  Does unity that is the principle of number add any reality to being? It does not add anything really distinct from being, because what is not being is nothingness; but it adds a special and limited mode of being, which is actually and implicitly contained in being, so that quantity still is being and not other than being. It is in this sense that St. Thomas says at the end of his reply to the first objection: “The one which is convertible with being does not add a reality to being; but the one which is the principle of number does add a reality to being, which belongs to the genus of quantity.” In other words, although quantity is not an extrinsic differentia to being, as rationality is an extrinsic differentia to the genus of animality, yet quantity connotes a special nature which the notion of being does not connote, and which does not apply to every being. On the contrary, one which is convertible with being does not connote any other nature than being, but the transcendental mode of this nature.


  Reply to second objection. In this reply several arguments are presented that serve to elucidate the fourth way of proving God’s existence.


  1) What is one or undivided absolutely may be divided accidentally. Thus what is one in essence and subject may have many accidents. Likewise the continuous is one absolutely or is actually undivided, but it can be divided indefinitely into still smaller parts. Thus it is one absolutely and many accidentally.


  2) On the other hand, those things that are absolutely divided and many, are one accidentally. Thus those things that are many in number are one in species or in principle. Thus many men are absolutely many.


  3) Therefore, since being is one absolutely, “being is divided by one absolutely and by many accidentally.” This means that one and many do not refer on equal terms to being; they are not coordinated but subordinated. “For multitude itself would not be contained under being, unless it were in some way contained under one.” Thus Dionysius says that “there is no kind of multitude that is not in a way one. But what are many in their parts, are one in their whole; and what are many in accidents, are one in subject; and what are many in number, are one in species; and what are many in species, are one in genus; and what are many in processions, are one in principle.” (10) Similarly, what are many in genera, are one in analogous being.


  4) The elucidation of the fourth way (11) follows from this, namely, that multitude, which is subordinate to one, cannot be the reason for the unity found by participation in it, the unity of similarity, for instance, either specific, generic, or analogical. Therefore, as St. Thomas says “if one of some kind is found as a common note in several objects, this must be because some one cause has brought it about in them; for it cannot be that the common note of itself belongs to each thing, since each thing is by its very nature distinct from the other, and a diversity of causes produces a diversity of effects. Since, therefore, being is found as a common note in all things, which, in all that they are, differ from one another, it must of necessity be that being is attributed to them not of themselves but from some one cause. And this seems to have been Plato’s idea, whose wish was that, prior to any multitude, there should be some unity, not only in numbers, but also in the natures of things.” (12) For this reason, too, it was stated in a previous article that “every composite has a cause, for things in themselves different cannot unite unless something causes them to unite.” (13) Thus the unity of being is preserved, which was the wish of Parmenides; yet it is neither univocal unity nor unicity of being that is preserved, but analogous unity of beings, which are dependent on the supreme Being.


  Reply to third objection. “It is not nugatory to say being is one, because one adds an idea to being.” Likewise it is not nugatory or tautological to say every being is one and the same with its phenomena; for this is the principle of identity so determined that it can be called the principle of substance. Nor is it nugatory to say being is being, non-being is non-being, because by such statements it is affirmed that being is not non-being. Likewise if we say: Flesh is flesh, spirit is spirit; good is good, evil is evil. As our Lord says: “Let your speech be yea, yea: no, no.” (14) This means that being is necessarily by its nature opposed to non-being, as good is to evil, as spirit to flesh. By this the identity of being is affirmed against the contentions of absolute evolutionism.


  Therefore one is undivided being. Hence one and being differ only in idea, and because our first concept is of being, one is related to being as a property to the essence from which it is derived, as, for instance, incorruptibility is related to a spiritual substance.
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CHAPTER 11


  Question 11: The Unity of God


  SECOND ARTICLE


  WHETHER ONE AND THE MANY ARE OPPOSED TO EACH OTHER


  State of the question. This article completes the idea of unity, inasmuch as it is compared with its opposite. The principal difficulty is enunciated in the fourth objection of this article, namely, that a vicious circle must be avoided in definitions, and there seems to be a vicious circle here; for if one is undivided being, it is opposed to the previously accepted notion of the divided, or to multitude. Thus multitude would come before and not after one, which is contrary to what was stated in the previous article,(15) and this would nullify the fourth way of proving God’s existence.  


  Reply. One is opposed to many but in various ways, inasmuch as one is considered the principle of number, or as it is convertible with being. For the one which is the principle of number, is opposed to multitude which is number, as the measure is to the thing measured; for number is multitude measured by one, as Aristotle says.(16) But the one which is convertible with being, is opposed to multitude by way of privation, as the undivided is to the thing divided. Thus we speak of a united kingdom as being against a kingdom that is divided.


  The first kind of opposition referred to here is of the relative order, as between father and son; the other is privative. Aristotle mentions two other kinds of opposition; (17) namely, contradictory (as between a thing and its negation, between being and non-being, one and not one), and contrary (as between two opposite habits, for instance, between virtue and vice). Among these four kinds of opposition, the kind that is verified between transcendental unity and multitude is privative opposition.


  Objection. But how is the principal difficulty to be answered? It is contended that if one is opposed to multitude, then it would follow that one comes after multitude, and is defined by it, as privation is by the want of form or perfection, as blindness is defined by privation of sight. But if unity is defined by privation of multitude, there is a vicious circle in definitions, for one is posited in the definition of multitude. Thus some define humility by its opposite, which is pride, as if it were a privation of pride; also pride is defined by humility, as if it were a privation of humility.


  St. Thomas, in his reply to the fourth objection, concedes that “division is prior to unity, not absolutely in itself, but according to our way of apprehension. For we apprehend simple things by compound things; and hence we define a point to be what has no part, or the beginning of a line.” Hence unity is defined by us as the privation of division, but not of multitude. Thus we conclude that one is prior to multitude, and is conceived as prior to multitude. In fact, as stated in this reply: what first comes to the mind is being; secondly, that this being is not that being, and thus we apprehend division; thirdly, comes the notion of one; fourthly, the notion of multitude. Hence we conclude that one is prior to multitude, although according to our way of apprehension it comes after division; for “we do not understand divided things to convey the idea of multitude except by the fact that we attribute unity to every part.” Hence there is no circle in definitions. Moreover, as Cajetan observes, division is negation, which is logical being. Hence division is absolutely prior to unity in the intelligible order, but not in the natural order.


  In the reply to the first objection, it is pointed out that multitude is the privation of unity and has its foundation in unity, because privation neither takes away entirely the existence or being of a thing, nor unity which is converted with being. For privation is the want of some perfection in a subject. Thus privation of being and of unity has its foundation in being and in unity. But this does not happen in the privation of special forms. Thus the privation of whiteness is not founded on whiteness, nor is the privation of sight on sight, but on the subject apt for sight.


  It remains true, however, that opposition between one and many, inasmuch as, although many is one relatively and has its foundation in one, yet it is not one absolutely. What is many absolutely is one relatively, namely, according to either specific, generic, or analogical similarity. Also what is one absolutely, as man, is many relatively, by reason of its parts and accidents.


  Reply to second objection. The other difficulty is solved, namely, that multitude is constituted by one, and therefore it is not opposed to multitude. In the reply it is stated that unities constitute multitude in so far as they have being, but not in so far as they are opposed to multitude. Thus the parts of a house make up the house by the fact that they are beings, not by the fact that they are “not houses,” namely “not the whole.” Every distinct part has a unity that is distinct from the unity of the whole.


  The particular conclusions to be drawn from these first two articles are that unity is a property of being, inasmuch as one is undivided being, and that multitude by way of privation is opposed to this transcendental unity, but presupposes it, and this for two reasons: (1) because multitude is a plurality of unities; (2) because multitude results from the division of a being that is one either by unity of genus or of species or of quantity or of subject.
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  CHAPTER 3: GOD’S NATURE AND ATTRIBUTES



  The Simplicity of God



  FOURTH ARTICLE



  WHETHER ESSENCE AND EXISTENCE ARE THE SAME IN GOD (cont)



  Second proof. It has its foundation in the principle that God is pure act, and is as follows: Existence is compared to essence, which is a distinct reality from it, as actuality to potentiality; but, God is pure act, in whom there is no potentiality; therefore God’s essence, is not potentiality for existence, but is identical with existence. The major is the very definition of esse or existence. It is that which makes every form or nature actual. Thus humanity is not spoken of as actual except so far as it is spoken of as existing.



  The minor was proved in the first article of this question. The reason given was that, absolutely speaking, actuality is prior to potentiality, since a being is said to be in potentiality with reference to its actuality, and is not reduced into actuality except by some being in actuality. But God is the first Being (fourth way). Therefore nothing of potentiality is in Him, but He is pure act. This is also evident from the fact that God is the first Mover, the first Cause, the first necessary Being. God must be His action, and hence His own existence, because operation follows existence, and the mode of operation the mode of existence. This argument points out the one end to which these three proofs for God’s existence converge.



  Corollary. Therefore in everything that is caused by God, essence is potentiality with reference to existence, and hence is really distinct from it, just as matter is from form. Before the consideration of our mind, matter is not form, but is potency that is made actual by its form, and hence is really distinct from it. In like manner, the essence of a caused thing is not its existence, previous to the mind’s consideration of this. In other words, it is not identical with its existence, but is distinct from it previous to the mind’s consideration. Therefore this distinction, however slight it may appear, is real. The angel, knowing its own essence directly, sees this to be distinct from its existence. From this it is already apparent that there can be only one essence that is existence itself., for multiplication presupposes participation. Thus participated existence is manifold, as the existence of a stone, of a plant, of an animal, of a man.



  Third proof. It is derived from the principle that God is the first Being (fourth way). That which is essential being is its own existence; but God is essential being, since He is the first being; therefore God is His own existence.



  The minor presents no difficulty, for it is the terminus of the fourth way in proving God’s existence. The major is declared as follows: “That which has existence, but is not existence, is a being by participation,” just as that which has fire, but is not itself fire, as a coal fire, is on fire by participation. Therefore, “that a thing be essential being, it must be its own existence.”



  We have in this argument a transcendent confirmation of the principle of efficient causality. This principle, which is invoked in proving God’s existence, is thus formulated: Some other being is the efficient cause of every contingent being. It is commonly held among scholastics that an uncaused contingent being is a contradiction in terms, that is, it is something not only unintelligible (which Kant admits), but is also an absurdity and an absolute impossibility, as for instance, that Lucifer originates from nothing, without any efficient cause.



  However, an “uncaused contingent being” is not so clearly repugnant to reason as a “caused non-contingent being”; to say that it is uncaused is not a direct denial of the definition of contingent being, but of its property. “The uncaused contingent being” would be neither self-existent nor dependent on another for existence, and the proposition “the uncaused contingent being exists,” would be the affirmation of the positive agreement between two terms that in no way agree. Hence what exists, but is not self-existent, depends on another for its existence.



  But for now it is said that the contingent being has existence and is not its existence. Therefore it is participated being, and hence it depends on the essential Being. The idea of participated being, however, is not completely intelligible apart from the correlative idea of essential Being. Therefore it is better to use this term after and not before before the proofs for God’s existence. Plato, indeed, practically started out with this notion of being but, on account of his extreme realism, he thought he had a certain intuition of the supreme Good, or of God.



  St. Thomas, in accordance with moderate realism, makes use of this notion of participated being preferably after the proofs of God’s existence. Then the principle of causality receives its confirmation as from a transcendent source, since participated being is shown to be dependent on essential being, or being composed of potency and act on pure act.



  Corollary. Father del Prado (21) concludes from this argument that the division of real being into essential being and participated being has its root in the distinction between the self-subsisting Being and that which is composed of essence and existence.



  In this distinction we have the foundation for the refutation of pantheism. For if God is the self-subsisting Being, then nothing can be added to His being, (22) because He is ultimate actuality. Hence there can be no accident in God (23) because the self-subsisting Being is not capable of further determination, but is the maximum in determination, although not limited, for limitation is on the part of matter that receives the form, or of essence that receives existence. From this we have the refutation of absolute evolutionism, according to which God is becoming in the world, and of Spinoza according to whom God is the recipient of finite modes that are, as it were, His accidents. Neoplatonic emanatism is likewise virtually refuted. This theory states that the soul is not made, not created out of nothing, but is “of God’s substance,” generated, as it were, from God. St. Thomas says in contradiction to this: “The soul is not its own existence, but is a being by participation. Therefore it is not a pure act like God.” (24) Hence it is not the same as God’s nature, and therefore is not generated from Him, is not of His substance, because generation is the origin of a living being from a living principle in the likeness of nature(25), Thus man generates man, and as stated in revelation, God the Father generates the Son in the likeness of His nature, communicating to Him even the whole of His indivisible nature, which cannot be multiplied.



  Thus we readily see from this that pantheism, by confusing God with the creature, must end either in the absorption of the world in God, as in the acosmism of Parmenides, or else in the absorption of God in the world, as in the absolute evolutionism of Heraclitus and of several modern philosophers.



  There are other corollaries to which Father del Prado alludes,(26) such as that the real distinction between created essence and existence is the foundation of the division of real created being according to the various grades of perfection, for the formal concept of existence does not denote either imperfection or limitations, and it is not susceptible to divers limitations in the stone, the plant, the animal, and man, unless it is received in some subject, namely, in some essence which is capable of existing, or in which there is a real capacity for existence, just as in matter there is a real capacity for its form, which is received in it and thus limited by it. Hence the various grades of being or of perfection are the result of the diversity of participation in being. Thus the fourth way of proving God’s existence is illustrated from a transcendent source, namely, from the grades of being.



  Finally, in accordance with this doctrine of a real distinction between created essence and existence, which Suarez rashly rejected, Thomas admits one existence for the composite of matter and form, although the essence is composite, that is, the parts of the essence (matter and form) have not partial existences. Thus the unity of the natural composite is much better safeguarded. There is one existence even in the human composite; and the soul, which is essentially subsistent and immortal, will again communicate its existence to the reassumed body on the resurrection day. Moreover, as St. Thomas teaches, there is one existence for the two natures in Christ, which is the divine existence.(27) All these things presuppose that created essence is really distinct from its existence. And this is the corollary of the conclusion of this article, namely, that only in God are essence and existence identical.



  Hence this truth is rightly termed by Father del Prado (28) the fundamental truth of Christian philosophy, fundamental indeed, not by way of investigation (which starts from facts attested by experience and the first principles of reason), but by way of judgment, by which wisdom judges of all things from the highest reason and cause.



  Father del Prado expressly says: “This is the primary fundamental truth of Christian philosophy, not by way of investigation by which the mind ascends from creatures to God but by way of judgment, since we decide about those things and resolve the truth of our knowledge into its ultimate causes, and we seek for the ultimate reason why there must be only one unrelated absolute immutable being that is endowed with every perfection, and why all other beings except this one have received and must receive both what they have and desire to have, because of their absolute dependence on the first Being from whom, through whom, and in whom are all things.” (29)



  Thus it is apparent why the proper name of God is “Who is” or “I am who am,” and why God said to St. Catherine of Siena: “I am who am; thou art who art not,” because, as St. Augustine says, creatures in comparison to God are as if they did not exist. For after creation, although there are more beings, there is not more of being or more of perfection.



  Hence with good reason Father del Prado says: “All those things that are set forth by St. Thomas in his first consideration of the one God are contained fundamentally, virtually, and as to their beginnings, in the third article of the second question, and the subsequent questions are but explanations of those five ways by which God’s existence can be proved. And the golden key of entrance in the explanation of these proofs is presented by St. Thomas in the fourth article of the third question, where he gives many reasons why it is impossible for God’s existence to differ from His essence. In this we have the secret for finding out not what constitutes but rather what does not constitute the nature of the one who is the mover, the causer, the necessary in being, the maximum in being and in intelligence. In this we have the scientific foundation of the whole treatise on the one God. This constitutes the cornerstone of all subsequent statements, namely, the identity of essence and existence in God,(30) and in God alone.
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  CHAPTER 1: SACRED DOCTRINE



  Fifth article: whether sacred doctrine is nobler that the other sciences (cont)



  Second doubt. How is it that sacred theology is nobler than the sciences from which it accepts anything? It accepts a number of principles from metaphysics and therefore seems to be inferior to it; as optics, accepting something from geometry, is inferior to this latter, as being a subalternate science.



  In the reply to the second objection it is stated that sacred theology does not accept its principles from other sciences, for these principles are revealed by God; but it accepts from them a certain means for the better manifestation of revealed truths, and thus it makes use of these sciences as being inferior to it and ancillary. It makes use of them, indeed, not because of any defect on its part but on that of our intellect, which is more easily led by means of natural things to acquire a certain understanding of supernatural truths.



  This reply is profound and contains several points worthy of note. If sacred theology were to accept its principles from metaphysics, it would be subordinated to this latter, as optics is to geometry. But it accepts them only as the means for the greater manifestation of the revealed truths.



  Thus sacred theology makes use of the natural sciences in accordance with the proper meaning of the word “use.” In the strict sense of the term, only the superior makes use of the inferior, that is, ordains the action of the inferior in co-operating with the superior’s action, which is ordained to a higher end. Thus the writer uses his pen, the painter his brush, the general of the army his soldiers, the finer arts the inferior, as the art of navigation avails itself of the constructive art of shipbuilding. In like manner sacred theology, as the superior science, makes use of metaphysics as the inferior and the handmaid. Thus metaphysics, for instance, the metaphysics of Aristotle, serves a much higher end. The Aristotelian notion of predicamental relation, for instance, is for us instrumental in acquiring a certain knowledge of the Trinity. Aristotle could not for see so great an honor and glory for his metaphysics that it would serve the uses of the higher science of God. Thus metaphysics is not despised but is honored, just as that citizen is honored who is at the king’s immediate disposal; for it is better to obey a king than to rule over a household, and this because of the high end in view for the attainment of which this collaboration is given.



  Hence, as John of St. Thomas correctly observes, when sacred theology makes use of natural premises, a metaphysical truth, example, it makes use of this as a means. But a means, such a pen or brush, acts in virtue of the power transmitted to it by other, and is at the same time applied to its act and elevated by the motion of the principal agent, so as to produce an effect that transcends its own power. Thus by means of the motion imparted to the pen by the writer, it not only deposits the ink on the paperbut it writes something intelligible; and the brush not only puts the colors on the canvas, but arranges them most beautifully and artistically. In like manner, according to the navigator’s instructions, the shipwright constructs a vessel that is seaworthy. So also sacred theology uses the natural premise taken, for instance, from metaphysics. It first approves of the premise for this purpose under the guidance of the divine light of revelation, at least negatively, according as this natural premise is not in opposition to what has been revealed. Then it makes use of this premise not only by a motion that applies the same to act but also by a motion that is instrumental in the attainment of its higher end. This end is a certain understanding of the supernatural mysteries either in themselves (if it is a case of an explicative process of reasoning), or as regards their consequences, corollaries (if it is a case of an illative process of reasoning). Therefore the theological conclusion thus obtained, although it has less certainty than a proposition of the faith, has more certainty than a natural premise as such, because it is deduced from this premise which has been elevated and clarified by a higher light. Thus also in this case, the instrument produces an effect that transcends its own power and it operates by way of disposing for the effect of the principal agent.



  It must be noted that great doctors, such as St. Augustine, produced even with a most imperfect instrument, for instance, with Neoplatonic philosophy, a wonderful theological work. It was in his way that St. Augustine wrote his books on the Trinity. Thus great painters sometimes paint a beautiful picture with a most impcrfect brush. And besides, in these great doctors, faith, illuminated by the gifts of understanding and wisdom, makes up for thedeficiency of the instrument, or of philosophy.(57)



  The philosophy, however, to which St. Thomas had recourse was more exact because Aristotle enunciated with great precision the philosophical notions and metaphysical principles, as Euclid did the elements of geometry. Thus St. Thomas excels in both kinds of wisdom, namely, acquired wisdom which is the result of the perfect functioning of reason, and infused wisdom which proceeds according to a connaturalness of judgment with things divine under the inspiration of the Holy Ghost.(58)



  In other words, a natural premise is in some way elevated , so as to manifest the supernatural order and it receives a somewhat greater certitude than it would have in its own right; for it is judged by faith and theology, corrected (if it needs to be) and approved by them. Thus St. Thomas in his treatise on the Trinity approves of and in some measure corrects the Aristotelian distinction between principle and cause, by showing that in the divine Persons the Father is the principle of the Son but not the cause. We have some evidence of this from experience. We are conscious of assenting with greater certainty to natural truths discovered by us, when we see that they have the approval of the leading doctors, especially when we see that they have divine confirmation and approval.



  Even a natural premise which in itself would be only probable would not become certain by reason of its connection with a principle that is of faith, nor would it lead to a theologically certain conclusion; it would only be probable. But if it is certain in itself, it becomes more certain in proportion as it is clarified by a higher light. Thus the philosopher who already has metaphysical certainty of God’s existence before he receives infused faith, is after its reception more certain of this truth, since infused faith confirms from on high this metaphysical certitude. These statements are true even for the strictly illative process of reasoning, and more so for the explicative process.



  From what has been said it is evident that sacred theology is a science subordinated not to metaphysics but solely to the science possessed by God, and by the blessed; for, as regards its own intrinsic principles, it depends solely upon divine revelation. But theology from its exalted position makes use of natural principles as strangers to it, and it makes use of them not because of any deficiency in itself, but because of the deficiency of our intellect, which is incapable of knowing the truths that are implicitly and virtually contained in the revealed principles solely by the light of faith. Now the angelic intellect, since it is not discursive, does not thus stand in need of this additional natural knowledge so that it may have a certain understanding of supernatural mysteries. For the angel immediately sees the conclusion contained in the principles, the properties in the essence, and thus it immediately knows all the properties of man from the very concept of the human nature. Hence the angel, without any discursive process, immediately understands in this revealed truth, “The Word was made flesh,” 59 what we deduce only by a slow process of reasoning.



  It follows from this that the certitude of a strictly theological conclusion is less than the certitude of infused faith, but it is greater than the certitude of the natural sciences, even of metaphysics. The certitude of the theological conclusion improperly so called, of the conclusion that is obtained by the explicative process of reasoning, is less than the certitude of faith; but it acquires the certitude of faith, if by the special assistance of the Holy Spirit it is defined by the Church. Then it must be firmly accepted not because it has been proved by an explicative process of reasoning, but because “it hath seemed good to the Holy Ghost.” (60)



  Objection. The conclusion in a syllogism follows from the weaker premise. But the theological conclusion often results from a premise that is only naturally certain. Therefore then the conclusion is only naturally certain, for it follows from the weaker premise.



  We reply with Gonet by distinguishing the major. If the premises equally influence the conclusion, then I concede the major; if one is the instrument of the other under the guidance of a higher light, then I deny it. I contradistinguish the minor: that the theological conclusion often results from a natural premise which is the instrument of another premise that is of faith, under the guidance of a higher light, this I concede; that this natural premise equally influences the conclusion, this I deny. And I deny the consequent and the consequence. Nevertheless, we may still say that the aforesaid logical axiom is in some manner verified since the theological conclusion is not so certain as the premise that is of faith. For to a theological conclusion strictly so called we cannot firmly assent solely on the authority of God revealing, but we assent to it partly on the evidence of reason; although faith makes use of reason in the deduction of this new truth that is only virtually contained in revelation. Such is the case if the natural premise is the major rather than the minor.



  Third doubt. Is theology an essentially supernatural habit? It is the common teaching of the Thomists that sacred theology is essentially or intrinsically a natural habit; infused faith, this being however, its extrinsic root, is essentially supernatural. Contenson disagreed with them on this point.



  The reason is that theology is a habit acquired by human effort, that is, by natural acts of understanding which are acquired and not infused.(61) Moreover, the formal object quod of theology, which is God, specifies it only in that it underlies the formal object quo. And this formal object quo, or light, is not formal but virtual revelation, which means that it is the light of reason deducing from revelation the conclusions virtually contained in this latter. The object of theology is God not formally revealed but virtually revealed. Nevertheless the extrinsic root of theology is infused faith, and this is essentially supernatural as regards both formal objects quod and quo so that, as we said, with the removal of faith by formal heresy, we no longer have theology but merely its corpse, because there is wanting that formal connection between the ideas effected by the principles of faith.



  Hence there are some theologians, like St. Bernard, who excel in faith, this being of a higher order and intense, and these are holier. Others, like Abelard, excel in dialectic, or in reason or the instrument of faith. There are some saints who have no knowledge of theology but they have great faith, which means that their lives are spent in a most profound contemplation of the mysteries of Christ; the faith of these is most intense and deep. On the other hand, there are many theologians whose faith is not so intense and profound, but they have a more extensive knowledge of what has been defined by the Church and of very many theological conclusions. The intensive increase of faith, however, is of more importance than its extensive increase.
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  57. Cf. J. Maritain, Les degres du savoir, Part II, chap. 7.



  58. Summa theol, IIa IIae, q.45, a.1 f.



  59. John 1: 14.



  60. Acts 15: 28.



  61. See a.6 ad 3um.
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  INTRODUCTION (cont)



  About the same time Roger Bacon, a prodigy of erudition, though not free from rash opinions, here and there in his writings speaks with contempt of Aristotle’s philosophy, and of St. Albert and St. Thomas, whom he calls children.



  Thomas Sutton, O.P., said to be English by birth (+1310), was one among others who in his commentaries on the four books of the Sentences wrote in defense of St. Thomas against Scotus. But Peter Aureolus, O.M., Anthony Andrea, O.M., Richard of Middletown, O.M., took up the defense of Scotus’ doctrine, and Gerard of Bonn, O.D.C., strove to reconcile the opinions of each school.



  Throughout the fourteenth century and in the early fifteenth century, scholastic theology gradually resolved itself into a war of words, railleries, and useless subtleties. The chief reason for this decline was the revival of nominalism, which maintains that universals are mere concepts of the mind or common names. Hence not even an imperfect knowledge of the nature of things can be acquired, whether of corporeal things or of the soul and its faculties, or the foundation of the natural law, or the essence of grace and the essential distinction between it and our nature.



  Thus the advocates of nominalism deny the principle that the faculties, habits, and acts are specified by the formal object. Wherefore nominalists, especially William Ockham, despising the sound and lofty doctrine of their predecessors, prepared the downfall of solid scholastic theology, and prepared for the errors of Luther, whose teachers in the schools of Wittenberg were nominalists.



  In the fifteenth century a revival in scholastic theology began with John Capreolus, O.P. (+1444), who is called the prince of Thomists, with Juan de Torquemada, O.P. (+1468), who wrote the Summa de Ecclesia, with Cajetan, O.P. (+1534), the distinguished defender of Thomistic doctrine, who was practically the first in the schools to explain the Theological Summa of St. Thomas instead of the Sentences. In this same period we have Conrad Kollin, O.P. (+1536), who wrote a series of commentaries on the Summa contra Gentes. These last mentioned theologians prepared the way for the theology of modern times, which began with the sixteenth century. Its first task was to refute the errors of this time, namely, Protestantism, Baianism, and Jansenism. These attenuated forms of Lutheranism deny the essential distinction between the order of nature and that of grace, and give a distorted notion of predestination and the divine motion.



  Most prominent among the controversialists who labored to refute these errors are St. Robert Bcllarmine, S.J. (+1621), Cano (+1560), and Bossuet (+1704). Among scholastic theologians, in the Dominican order we have Victoria (+1546), Soto (+1560), Bannez (+1604), John of St. Thomas (+1644), and Gonet +1681); among the Carmelites we have the theologians of Salamanca, who wrote the best commentaries on the works of St. Thomas. In the Society of Jesus we have Toletus +1596), Suarez (+1617), Molina (+1600), and Lugo (+1660), who proposed a different interpretation of the Angelic Doctor’s teaching. Suarez, the eclectic, sought to steer a middle course between St. Thomas and Scotus, and receded less than Molina did from the Thomistic doctrine on predestination and grace.



  Eminent in positive theology during this time are Batavius, Thomassin, Combefis, and others.



  In the eighteenth century there was a gradual decline in theology from its former splendor. Yet we still have such Thomists as Charles Rene Billuart and Cardinal Louis Gotti, who defended the teach ing of the Angelic Doctor with clarity and soundness of argument; St. Alphonsus Liguori, who wrote particularly on moral subjects, has received the title of Doctor of the Church.



  Finally, after the French Revolution and the Napoleonic Wars, when peace was again restored, the study of both positive and speculative theology gradually began to flourish, and later on a special incentive was offered for the advancement of theology by the Vatican Council in its condemnation of Positivism and agnosticism. The fruits of this were seen in Modernism, condemned by Pius X. This Sovereign Pontiff, like Leo XIII, again highly recommended the study of St. Thomas’ works and wrote: “But we warn teachers to bear in mind that a slight departure from the teaching of Aquinas, especially in metaphysics, is very detrimental. As Aquinas himself says, ‘a slight error in the beginning is a great error in the end.’” (9)



  Finally, the Code of Canon Law, promulgated by the authority of Benedict XV in 1918, says: “Mental philosophy and theology must be taught according to the method, teaching and principles of the Angelic Doctor, to which the professors should religiously adhere.” (10) This is stated again in the new law for the doctorate promulgated by Pius XI(11).



  All these testimonies, whether of the Sovereign Pontiffs or of the theologians who always have recourse to the Theological Summa of St. Thomas, most clearly proclaim its value and significance. All know of the works that have been written in recent times concern ing the Theological Summa.(12).
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  9. Encycl. Pascendi and Sacrorum antistitum.



  10 Can. 1366, no. 2.



  11. Encycl. Deus scientiarum Dominus.



  12. Consult the commentaries of FatherBuonpensiere, O.P., Father del Prado, O.P., Father Billet, S.J., Father Mattiussi, S.J., and others. Many articles have appeared in periodicals, especially in the Revue Thomiste, Bulletin Thomiste, Revue des sciences philosophiques et theologiques, Angelicum, Gregorianum. There are also many monographs on some particular part of the Sunama, and several articles in the Dictionnaire de theologie catholique and in other contemporary encyclopedias.
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  CHAPTER 1: SACRED DOCTRINE



  Second article: whether sacred doctrine is a science (cont)



  Second doubt. With what theological conclusions is this article concerned? It is chiefly concerned with conclusions strictly so called, with those that are inferred by a discursive process which is not only explanatory but also objectively illative, and that establish a new truth which is deduced and distinct from the two truths enuntiated in the premises. In other words, it is a new truth that is not formally but virtually revealed.



  It must be noted that there can thus be several distinct truths of the same thing even of the same divine reality; because, although God is most simple as an entity, yet He can be the object of different habits and even more so of different judgments or truths in the same science. Thus three distinct truths are enunciated in the following syllogisms: Every intellectual being is free. But God is intellectual. Therefore God is free.(16) Being is consequent upon person. But in Christ there is only one person. Therefore in Christ there is one being. (17)



  These are examples of objectively illative reasoning by which we aquire a new truth. For to say that “God is intellectual,” and “God is free,” is to enunciate two distinct truths, two true judgments (truth is formally in the mind), although these are enunciated of the same divine reality. If this were not so, we should have to say with the nominalists that the divine names, such as mercy and are synonymous.(18) Father Marin Sola does not stress this point sufficiently in his new theory on the evolution of dogma,(19) about which more will be said later on.



  On the other hand, the theological conclusion improperly so called, which is obtained by an explicative process of reasoning is not a new truth but one that has already been revealed and is now more explicitly proposed. Thus the infallibility of the Supreme Pontiff speaking ex cathedra is the same truth as that revealed by Christ when He said: “Thou art Peter and upon this rock I will build My Church and the gates of hell shall not prevail against it.” (20) In the explicative process of reasoning there may be some inference resulting therefrom which is merely of subjective import, or as far as we are concerned, but in itself it means no addition to knowledge. In this way there is no acquisition of a new truth, but the truth that was formally and implicitly revealed is expressed in another form and more explicitly.



  On the contrary, in the objectively illative process a new truth is acquired, which is not formally but virtually revealed, and which is deduced from what has been revealed, as in the proposition: t here is one being in Christ. In this we see the specific distinction between theology and faitll, which latter is not a discursive science.



  Third doubt. When is the discursive reasoning proper or truly illative? It is generally admitted that such is the case when the conclusion is contained in the premises, as the property is contained in the essence, or the effect in its cause. We have an example of this in the following syllogism: every man is free; but Christ is truly a man; therefore Christ has human liberty (which is distinct from His divine liberty). But this truth thus deduced is otherwise revealed in that it has been revealed that Christ freely obeyed and merited for us. Another example is the following: every man can acquire knowledge by experience and observation; but Christ was truly a man; therefore Christ had acquired knowledge (and not only infused knowledge and the beatific vision). A third example would be: it was fitting that Christ, like His apostles, should have the gift of tongues; but this gift presupposes infused knowledge; therefore Christ had infused knowledge.



  On the contrary, we have, the case of discursive reasoning improperly so called, if the conclusion is contained in the whole, or the singular in the universal, or the implicit in the explicit. The following is an example: all men have sinned in Adam; but Abraham was a man; therefore he sinned in Adam. Likewise in the following syllogism: Christ died for all men; but Abraham was a man; therefore Christ died for him. In the same way it is shown that Christ died for the Blessed Virgin Mary, whom He redeemed, but by preservative redemption.



  Fourth doubt. What theological conclusions are definable by the Church as dogmas of faith, such that their contradictory propositions would not only be erroneous but heretical? All know the difference between these two terms: erroneous and heretical. A proposition is said to be erroneous when it is against a theologically certain conclusion, and heretical when it is against the faith.



  In answer to this we say: 1) All theologians are agreed that the theological conclusion improperly so called is definable as a dogma. The reason is that it is not a question here of a new truth that has been deduced, but of a truth that has already been formally but confusedly or implicitly revealed, such as the infallibility of the Supreme Pontiff when our Lord said: “Thou art Peter. …” Then the discursive reasoning is only explicative, or at most subjectively but not objectively illative. In this case the discursive method explains only the subject or predicate of the proposition that is expressly revealed Thus it has been revealed that Christ is truly God and truly man. But for true humanity a rational soul is an essential requisite.. Therefore Christ had a rational soul. This conclusion defined against Apollinaris.(21)



  For this same reason particular propositions included in an expressly revealed universal proposition are definable as dogmas of faith. Thus we conclude that Abraham contracted original sin, for the universal proposition that has been expressly revealed, “in whom (Adam) all have sinned,” (22) covers all particular cases. This assertion is generally admitted by theologians.



  2) A conclusion deduced even by a truly illative process of reasoning from two principles that are of faith, is also definable as a dogma of faith.(23) The reason is that, although the conclusion is reached by the illative process, yet specifically as such it is of faith. It is impllicitly revealed, indeed, in the two revealed premises; for a new idea is not introduced, and the connection between predicate and subject can be affirmed by reason of the formal revelation. It is, as it were, the logical explanation of the two propositions taken together that are of faith.



  3) A theological conclusion that is deduced by an objectively illative process of reasoning from one premise that is of faith, and another founded on reason, is not of faith in itself, nor can it be for us defined as a dogma of faith. The reason is that this is a new truth that is not simply revealed, but is simply deduced from revelation and is only virtually revealed.(24)



  We have an example of this in the following syllogism: being is consequent upon person, so that there is only one substantial existence for each person; but in Christ there is only one person; therefore in Christ there is only one being, namely, the one and only substantial existence for the two natures.(25)



  In this discursive method, the major is founded on reason, and the minor is of faith. Hence in the conclusion the connection between the predicate and the subject cannot be affirmed solely on account of the authority of God revealing, but partly because of the revelation contained in the minor, and partly on account of the light of natural reason, by which we are impelled to give our assent to the major premise. Therefore this conclusion belongs directly to theology and not to faith.



  In other words, this conclusion is not simply revealed (not even implicitly), but it is simply deduced from revealed principles and is only virtually revealed. Hence if the Church were to propose it as a dogma of faith, the contradictory of which would be heresy, the Church would be uttering what is false, because it would propose as simply revealed and to be believed on the authority of God revealing, what is not simply revealed but merely deduced from what is revealed. But the Church can condemn infallibly as erroneous the denial of such a deduced conclusion.



  Another example: infused knowledge is necessary so that the human intellect may not remain imperfect but may know, for instance, various languages not known by one’s natural powers; but it was not to be thought of that Christ’s human intellect even in this life should be imperfect; therefore Christ even in this life had infused knowledge.(26) This conclusion is not of faith, nor is it definable as a dogma of faith.



  In these truly illative processes of reasoning a new truth is inferred in that from the premise known by the natural power of reason (especially if this premise is the major), a new truth is introduced, and we have not merely an explanation of the subject or predicate of the revealed proposition. Such conclusions - (if not otherwise equivalently revealed in Sacred Scripture or tradition) are not defined by.the Church. But the Church sometimes condemns, and even infallibly, as erroneous, opinions that deny theologically, certain conclusions.



  For a more complete explanation of the conclusion just stated, we must add that, according to the Vatican Council, “all those things are to be believed with divine and Catholic faith which are contained in the word of God written or handed down, and which the Church, either by a solemn judgment or by her ordinary and universal teaching, proposes for our belief as having been divinely revealed.”(27) This is the definition of dogma. But that which is only connected with what is revealed, cannot be said to be simple and strictly revealed, but is distinguished from what is revealed as being deduced from it.



  Moreover, if the Church defined as a dogma such a conclusion, it would not only be infallibly guarding and explaining the deposit of the faith, but it would be perfecting the teaching that is of faith and would be establishing new dogmas; for by this definition it would be declaring of faith what before was not of faith, either in itself or for us.



  Finally, if the above-mentioned theological conclusions were definable as dogmas of faith, then all theologically certain conclusions, even those most remote, would be equally definable as dogmas, and all conclusions condemned as erroneous could be condemned as heretical in the strict sense of the term. thus a great part of the Theological Summa and, especially so, practically the whole treatise on God and His attributes, rigorously deduced from revealed principles, could become dogmas of faith.



  We must therefore carefully distinguish between a theological conclusion that is only virtually connected with what is revealed, and a truth that is formally and implicitly revealed. Yet in individual cases it is not always easy to make this distinction. For what seems to the majority virtually connected with that which is revealed to one of prodigious and keener intellect appears to be formally and implicitly revealed. There are Thomists who see in the words of St. Paul, “It is God who worketh in you, both to will and to accomplish, according to His good will,” (28) a formally implicit revelation that grace is efficacious of itself and not because God foresees our consent. They come to the same conclusion from the following words of our Lord: “My sheep … shall not perish forever, and no man shall pluck them out of My hand … and no one can snatch them out of the hand of My Father.” (29) In accordance with these texts, for many Thomists, an explicative process of reasoning, and one that is objectively illative, suffices to show that grace is of itself efficacious, because it concerns not a new truth that is deduced, but the same truth more explicitly formulated.(30)” Objection. Father Marin Sola disagrees, saying that at least if it concerns God, a conclusion obtained by a truly illative process of reasoning from one premise that is founded on reason and another that is of faith, is revealed, because it concerns the same most simple divine reality.(31)



  We reply to this objection by appealing to the classical distinction given by Cajetan.(32) That the premises of faith and the abovementioned mentioned theological conclusion concern the same divine reality, as an entity, this I concede; as an object, this I deny. For the same divine reality specifies various specifically distinct habits, as it is variously presented to them as object, namely, as clearly seen, or as obscurely believed, or as the object of the gift of wisdom, or as the object of sacred theology, or as the object of natural theology. With greater reason it can be the object of several propositions in the same science, or of several judgments, which are different truths (truth is formally in the mind) of the same divine reality.



  For it is evident that, if for the same divine reality there is only one truth for the divine intellect, which by one intuitive act knows the divine essence, for the created intellect, however, and especially for the human intellect, there are several true judgments and truths concerning the same divine reality, as, for example, God is intellectual, God is free, God is just, God is merciful. But it is now a question not of the divine intellect, but of the human intellect with reference to which a distinction must be made between truth that is revealed and truth that is deduced from what is revealed. Moreover, by this method, in seeking to avoid nominalism, the mind would revert to the same, according to the theory that claims divine names to be synonymous terms, a theory which is refuted by St. Thomas.(33) Thus divine mercy and justice would be synonymous and it could therefore be said that God punishes by means of His mercy.



  Finally, if the above-mentioned opinion were true, then all conclusions in the treatise on God, even those most remote, provided they are metaphysically certain, could be defined as dogmas under pain not only of error, but of heresy in the strict sense. Thus merely revealed truth concerning God, namely, that He is the self-subsisting Being, would suffice to render all conclusions deduced from it such that they could be said to be strictly revealed, and to be believed on the authority of God revealing.



  This seems to be an inadmissible exaggeration of the powers assigned to theology, or what is called theologism, and consequently it impairs the superiority of faith to theology.



  Instance. For anything to be defined as a dogma of faith, it suffices that it is contained actually and implicitly in what is revealed; but any divine attribute whatever is contained actually and implicitly the divine nature, since this is the self-subsisting Being (“I am who am”); (34) therefore any divine attribute deduced from revelation is a dogma of faith.(35)



  Reply. I distinguish the major: provided it is the same truth, this I concede; even if it is a new truth that is deduced, this I deny. And this Father Marin Sola concedes.(36) I contradistinguish the minor that every divine attribute is actually and implicitly contained in the divine nature, and that each is the same truth for the human intellect, this I deny; that each is a new and deduced truth, this I concede.



  Explanation. One divine attribute is actually and implicitly contained in another and in the divine nature, considered reduplicatively as a divine reality, this I concede; considered as an object, so that each is the same truth, again I distinguish: that it is so for the divine intellect, I concede; for the human intellect, this I deny.



  Otherwise, as we said, all divine names, for instance, justice and mercy would be synonymous terms, and it could be said that God punishes by means of His mercy. Moreover, the revelation of merely one proposition about God would be sufficient, namely, that He is the subsisting Being, so that from this all the deduced attributes and all the metaphysically certain propositions in the treatise on God could be defined as of faith.



  For a dogmatic definition it is necessary that the definition should be the expression of a truth that is the same with what has already been formally and explicitly revealed, and that is not explicitly proposed for our belief. Now even being in general contains actually and implicitly all the modes of being, for these are not outside of being; and yet, concerning these modes, namely, substance, quantity, and quality, new truths are enumerated.
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  16. Ibid., Ia, q. 19, a. 1i, 10.



  17. Ibid., IIIa, q. 17, a. 2.



  18. Ibid., Ia, q. 13, a.4.



  19. In L’Evolution homogene du dogme catholique (French tr., III, 333), we read two propositions that have the same subject differ or are identical in meaning, according to their predicates. If therefore the predicates are really identical, the meaning of the propositions will be also.” Although justice and mercy are really identical in God, and not really distinct, the meaning of these two truths is not the same: God is just, God is merciful. This point is of primary importance; if it is denied, we are led involuntarily to the admission of nominalism.



  20. Matt. 16: 18.



  21. Cf John of St. Thomas, in Ilam, q. 1, disp. 2, a.4, no.16.



  22. Rom. 5: 12.



  23. Cf. Salmanticenses, De fide, disp. I, dub. IV, no. 127.



  24. So say the Salmanticenses (ibid., no. 124), who quote for this same opinion such famous thomists as Cajetan, Capreolus, Bannez, John of St. Thomas, against Vega, Vasquez, Suarez, and Lugo. Cf. Dictionnaire de theol. cath., art. “Explicite et implicite”; also art. “Dogme.”



  25. Cf Summa theol., IIIa, q. 17, a.2.



  26. Ibid., IIIa, q. 9, a. 3.



  27. Denz.., no. 1792.



  28. Phil 2: 13.



  29. John10: 27-29.



  30. As for the contrary opinion, namely, that the Church can define as a dogma of faith, theological conclusions in the strict sense of the term, those which are deduced by an objectively illative process of reasoning, cf. Vega, In Trident., Bk. IX, chap. 39; Suarez, De fide, disp. III, sect. 11; De Lugo, De fide, disp. I, nos. 268-77.



  31 Cf. L’Evolution homogene du dogme catholique, II, 332 f., where we read as follows: “Under pain of falling into nominalism or the subjective conceptualism of Ockham or Aureolus, we must admit that the validity of a proposition does not depend precisely upon the words but upon their objective meaning, the words being but the material element, whereas their signification constitutes the formal element. Two propositions about God, the predicates of which are identical, are really identical in meaning. Two propositions with the same subject (God), differ or are identical in meaning only by reason of their predicates. If therefore the predicates are really identical, the meaning will be, too, and likewise their doctrine.



  Father Marin Sola does not take sufficiently into consideration the fact that in these two propositions, “God is intellectual, God is free,” and likewise in these two, “God is merciful, God is just,” the predicates are not really distinct, for there is only a virtual distinction between the divine attributes. Nevertheless these four propositions are not the same in meaning, nor do they enunciate the same truth, unless we admit the opinion of the nominalists, that the divine names are synonymous terms, such as Tullius and Cicero. This opinion is refuted by St. Thomas (cf. Summa, Ia, q.13, a.4: “Whether names applied to God are synonymous”). From such an admission it would follow that wherever we find “mercy” written, “justice” could be substituted for it, and we could rightly say that God punishes by reason of His mercy. Thus, though his intention is to avoid nominalism, the renowed objector falls into it.



  32. Cf. Com. in Iam, q.1, a.3, no. 8.



  33. Summa theol., Ia, q.13, a.4.



  34. Ex. 3: 14.



  35. So says Father Marin Sola, op. cit., II, 342



  36. Ibid., p. 333.
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