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  	Introduction
	

	

	


	
  	
  	

	

	
  	A LITTLE OVER A CENTURY AGO, Leo XIII issued his famous encyclical Aeterni Patris. This highly influential document, which became the magna charta of the Neo-Thomist revival in philosophy and theology, gave official endorsement to the nineteenth-century Neo-Scholastics' conception of the "wisdom of the Angelic Doctor." In effect, this "wisdom" was the philosophy and theology of the medieval Scholastic Doctors. All the Doctors shared this philosophy and theology. St. Thomas, however, was the greatest among them, and in his works their common system found its most perfect scientific expression. The scattered streams of the Church's Patristic tradition were unified in the clear formulas of St. Thomas' Aristotelian science of theology, and through that same science the Church's heritage of faith could be handed down securely to future generations.
	

	

	


	
  	
  	

	

	
  	Unfortunately however, in the nineteenth century, Catholic theologians had abandoned the "old" theology, the theological wisdom common to all the Scholastic Doctors. In its place they had endeavored to substitute their "new" Catholic theologies structured by post-Cartesian philosophy. The results had proved unsatisfactory. The Church's traditional theology of grace and nature had been compromised by these "new" theologies. The necessary distinction between faith and reason had become blurred.
	

	

	


	
  	
  	

	

	
  	The only way in which Catholic theology could be freed from the confusion introduced by the plurality of these modern systems was through a return to the single system of philosophy and theology shared by all the Scholastic Doctors and given its perfect form by the greatest one among them, Thomas Aquinas.
	

	

	


	
  	
  	

	

	
  	For that reason Leo XIII urged the Neo-Scholastics to restore St. Thomas' philosophy and theology to their pristine purity through prolonged and intense research. At the same time a purified and reinvigorated Thomism should develop its capacity to integrate human knowledge through its dialogue with contemporary science, philosophy, and culture.
	

	

	


	
  	
  	

	

	
  	In the twentieth century a remarkable group of Thomists devoted
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  	themselves to the twofold task proposed by Leo XIII. Research into medieval philosophy and theology flourished. Speculative work of high merit won for Thomism the respect of contemporary philosophers and theologians. Nevertheless the development within Thomism itself provoked by its own historical and speculative activity led to unanticipated results. By the middle of the century, through its own internal development, the unitary system of the nineteenth-century Neo-Scholastics had fragmented into a plurality of opposing philosophies. On the basis of their own historical research and of their application of St. Thomas' epistemology and metaphysics to contemporary problems, a number of Thomists explicitly abandoned the Scholastic theology of grace and nature which the nineteenth-century Neo-Scholastics had strenuously defended. There were Thomists too who called into question the ability of St. Thomas' Aristotelian science of theology to serve as the authentic mediator of the Church's historical tradition. On the basis of St. Thomas' own epistemology and metaphysics, these Thomists went so far as to defend the legitimacy of pluralism in philosophy and theology. When their fellow-Thomists disagreed with them, the result was a violent dispute within the school which, in effect, brought the Neo-Thomist movement to an end.
	

	

	


	
  	
  	

	

	
  	The aim of the present study is to trace the course of this remarkable internal development within twentieth-century Thomism. In order to show the extent and diversity of that development and to give some idea of the richness of its contribution to contemporary thought four particularly influential Thomists will be studied in depth. Two of them, Rousselot and Maréchal, are the founders of the Transcendental Thomism from which the contemporary theologies of Rahner and Lonergan have emerged. The third, Jacques Maritain, can be credited with the most impressive speculative integration of knowledge achieved under the inspiration of the classical Dominican commentators Cajetan and John of St. Thomas. Maritain's influence on Catholic culture, philosophy, theology, education, and social thought during the first half of this century was enormous. The fourth Thomist to be studied is the distinguished historian and metaphysician Etienne Gilson. Gilson's long and impressive list of publications revolutionized the understanding of the nature and unity of Christian philosophy in the Middle Ages. As a result of his historical research, the nineteenth-century belief in
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  	a common philosophy and theology shared by all the Scholastic Doctors was shown to be an illusion.
	

	

	


	
  	
  	

	

	
  	Through our study of these four among the many distinguished philosophers and theologians who took part in the Thomistic revival, we hope to convey some idea of the breadth and depth of Thomism's contribution to twentieth-century thought. We also hope to make clear how and why Thomism's own internal development had to lead inevitably to the undermining of the nineteenth-century conception of the "wisdom of the Angelic Doctor" which had inspired Aeterni Patris. Finally, in our account of the clash between the disciples of Rousselot and Maréchal and the disciples of Maritain over the issues of history and pluralism which Gilson's research had helped to bring into prominence, we will locate the point at which the Thomism of Rousselot and Maréchal evolved into the independent theologies of Rahner and Lonergan and the Thomism of Maritain ceased to influence the progress of theology.
	

	

	


	
  	
  	

	

	
  	The tradition of St. Thomas is a living and evolving one. Its internal conflicts are not yet over, and all its contributions to contemporary thought have not yet been made. It is our hope that this study of its internal evolution in our century may lead to a greater understanding of the nature and value of its contribution to contemporary thought.
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  	1

The Nineteenth-Century Heritage
	

	

	


	
  	
  	

	

	
  	Aeterni Patris
	

	

	


	
  	
  	

	

	
  	ON AUGUST 4, 1879, Leo XIII published his encyclical Aeterni Patris (On Christian Philosophy). Although its immediate application was restricted to the education of future Catholic priests, the document has been called the magna charta of the Neo-Thomist movement. Because of Leo's encyclical and the effect it had on Catholic thought and education, Neo-Thomism acquired the privileged place it held in Catholic thought and education until the Second Vatican Council. Aeterni Patris was drafted by Neo-Scholastics for a pope who considered himself one of their own. If we read the document carefully, we can gain some understanding of how a very influential group of scholastic philosophers and theologians looked on their own system at the end of a hard-fought campaign to restore the philosophy and theology of St. Thomas to a position of dominance in the Church's seminaries and universities.
1
	

	

	


	
  	
  	

	

	
  	Leo's personal devotion to St. Thomas went back to the second decade of the nineteenth century. As a young seminarian, Giacchino Pecci had attended the Roman College. Its rector, Luigi Taparelli d'Azeglio, the Jesuit pioneer of Neo-Scholasticism, made a life-long convert of his young student. Pecci's commitment to the Neo-Scholastic movement was well known. He had given his encouragement to the movement's Italian leaders and, as bishop of Perugia, had transformed his diocesan seminary into an important center of Thomistic thought. His brother, Giuseppe, who left the Society of Jesus to devote himself to the work of the seminary, and another well-known Thomist, the Dominican Tommaso Zigliara, were distinguished members of its teaching staff. It was a sign of things to come when Leo made both of them cardinals almost immediately after his accession to the pontificate.
	

	

	


	
  	
  	

	

	
  	Leo XIII shared the Neo-Scholastics' hostility to rival systems of
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  	philosophy and theology. At the First Vatican Council he had tried unsuccessfully to secure the condemnation of Ontologism, and upon becoming pope he had ordered that Thomistic textbooks replace the Cartesian manuals in use at the Roman diocesan seminary. Leo also shared the Neo-Scholastics' optimistic view of the intrinsic coherence and vigor of their philosophy and theology. He was convinced of Thomism's capacity to revive Catholic thought, restore its broken links to the past, and adapt it to the demands of contemporary thought and culture. He intended his pontificate to be a time in which the Church, abandoning the defensiveness of Pius IX, would reach out once more to the modern world and win back a good measure of her influence on Europe's intellectual, political, and social life. In the latter half of the nineteenth century popular religious and social movements were springing up among Catholics in France, Germany, and Austria. These movements, based on the farming population, the lower middle classes, and modest professional people, no longer looked to the haute bourgeoisie for leadership. Ultramontanism was popular with their members, and leadership from Rome did not meet with the resistance it encountered among Catholics of the highly educated upper classes. Socialism, an anti-religious popular movement, was gaining ground with the workers. These new popular movements, Catholic and Socialist, which had begun to challenge the dominance of Europe's intellectual and political life by the liberal bourgeoisie, brought a new danger and offered a new opportunity to the Church in the last two decades of the nineteenth century. Leo intended to rise to their challenge.
2
	

	

	


	
  	
  	

	

	
  	In pursuit of this aim, he issued a remarkable series of encyclicals on liberty, Christian marriage, Socialism, civil society, and the rights and duties of capital and labor. Two of these encyclicals became landmarks, Rerum novarum (On the Condition of the Working Classes) and Aeterni Patris (On Christian Philosophy), but whereas Rerum novarum appeared at the mid-point of Leo's pontificate, Aeterni Patris appeared at the beginning. The location of Aeterni Patris in the series of his encyclicals was not an accident. It was a signal. Leo was convinced that the restoration of the philosophy and theology of St. Thomas would provide the foundation on which sound Catholic teaching could be laid. Aeterni Patris was intended
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  	to affirm the pope's conviction and to give some of the reasons that, in his judgment, supported it.
	

	

	


	
  	
  	

	

	
  	St. Thomas' Christian philosophy, we read, is a philosophy which through the use of natural reason can prove the existence of God and vindicate His possession of the divine attributes on which the possibility of historical revelation depends. By establishing the possibility of the signs and miracles that are its guarantee, philosophy both justifies the credibility of Christian revelation and supports the apologetic arguments through which Christ's Church vindicates her claim to divine origin. Philosophy also provides the organizing structure of a scientific dogmatic theology. Through the principles that philosophy supplies, revelation's scattered data ''may be joined together in an appropriate connexion. . . ." Finally philosophy furnishes the Church with solid arguments to use in her controversies with her opponents.
3
	

	

	


	
  	
  	

	

	
  	True philosophy, the encyclical continues, neither denies revealed truth nor attempts to reinterpret it in a rationalistic way. Accepting its role as handmaid to revealed truth, authentic philosophy lives in familiar converse with Christian revelation. Nevertheless philosophy retains its proper autonomy and employs its own methods, principles, and arguments when it deals with truths accessible to human reason. Lived contact with Christian truth makes the Christian philosopher a better philosopher than the practitioner of modern "separated" philosophy, since the method of "separated" philosophy requires that Christian revelation be ignored as a matter of principle. "Those therefore are the best philosophers," the encyclical claims, "who combine the pursuit of philosophy with dutiful obedience to the Christian faith, for the splendour of the divine truths irradiating the soul is a help also to the intelligence; it not only does not deprive it of the least degree of its dignity, but even brings it an increase of nobility, acuteness and strength." The Christian philosopher's life of faith enlightens his mind through an objective grasp of revealed truth and through the influence of the infused virtue of faith.4
	

	

	


	
  	
  	

	

	
  	This sort of Christian philosophizing is part of the Church's intellectual tradition. The Fathers of the Church were distinguished Christian philosophers. They were succeeded in the work of expounding the Christian faith by the Scholastic Doctors of the
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  	Middle Ages. The latter "undertook the immense task of diligently gathering together the abundant and fruitful harvests of doctrine scattered in the voluminous writings of the Holy Fathers, and of laying them up, once gathered, in one place for the use and convenience of generations to come." The philosophy and theology common to all these Scholastic Doctors deserve our highest praise for their admirable qualities: coherent causal reasoning, clear definitions, strength in argument, subtlety in controversy.
5
	

	

	


	
  	
  	

	

	
  	St. Thomas, however, towers above all the other Doctors. As his great commentator Cardinal Cajetan put it, Thomas "`had the utmost reverence for the Doctors of antiquity [and] seems to have inherited in a way the intellect of all.'" He "gathered their doctrines together they had long lain dispersed like the scattered limbs of a body and knitted them into one whole."6 Human reason "soared to the loftiest heights on the wings of Thomas and can scarcely rise any higher, while faith can expect no further or more reliable assistance than it has already received from Thomas."7
	

	

	


	
  	
  	

	

	
  	Newer philosophies came into favor in modern times but their fruits for the Church and civil society proved less salutary. After the Reformation, Protestants began to philosophize without regard to the Church's teaching. With the rise of modern "separated" philosophy even Catholics began to construct their own systems, relying entirely on their own individual reason and isolating their philosophizing completely from the influence of Christian revelation. A plurality of opposed philosophies, resting entirely on the individual reason of their authors, was the result. All too often skepticism, with its evil consequences for religion and society, was the result of this plurality of opposed "separated" philosophies.8
	

	

	


	
  	
  	

	

	
  	The upshot is that Christians are now exposed to grave dangers to their faith. The stability of family life and public order are jeopardized by confused ideas about liberty and authority. Neither the nature of empirical science nor its relation to philosophy and theology has been properly understood. As a consequence, empiricism, rationalism, and skepticism are widespread. The most effective way for the Church to meet these pressing intellectual and social problems, whose roots can be found in unsound modern philosophy, is to return to the sound philosophy and theology common to the Scholastic Doctors whose finest exponent was St. Thomas.9
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  	Return to scholasticism, however, does not mean that the Church has opted to live in the past. Just as Thomas himself was able to integrate the heritage of the Church's Patristic tradition into his own philosophy and theology, his contemporary disciples can absorb what is best in modern thought into a revitalized scholasticism. Every sagacious observation and every useful invention by anyone are to be welcomed gratefully by modern scholastics in their dialogue with modern philosophy and science. Since scholasticism is a living system, useless accretions left over from the past have no place in it. "[If] there is any proposition too subtly investigated or too inconsiderately taught by the Doctors of the School, any tenet of theirs not strictly in conformity with subsequent discoveries or in any way improbable in itself, it is no part of Our intention to propose that for the imitation of Our time."
10
	

	

	


	
  	
  	

	

	
  	Dialogue with modern philosophy and careful study of its own history will ensure that a revitalized scholasticism can bring to the modern world the best of its authentic heritage. It is most important, the encyclical warns, "that the wisdom of Thomas be drawn from the spring itself or at any rate from streams which, flowing from that spring, still, in the certain and unanimous opinion of learned men, run pure and undefiled. . . ." In that way the minds of students will be preserved from contamination by "streams which, while said to flow from that spring, are in reality swollen with alien and unhealthy matter."11 Contact with modern thought should be encouraged and historical study undertaken so that contemporary scholasticism can increase its openness, relevance, and vigor without compromising its own authentic character.
	

	

	


	
  	
  	

	

	
  	Aeterni Patris considers that those who "combine the pursuit of philosophy with dutiful obedience to the Christian faith" are the best philosophers.12 The divorce between human reason and the teaching Church and the complete separation between human reason and Christian revelation effected by Descartes led to the subjectivism and individualism of modern philosophy. The plurality of opposing modern systems undermined philosophy itself and led to skepticism.
	

	

	


	
  	
  	

	

	
  	Catholic philosophers therefore were not well advised when "they began to look down upon their inheritance of ancient wisdom and preferred to build anew rather than to augment and perfect the old by the new. . . ." For, the encyclical warns, if a modern philosophy
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  	"should one day find itself powerless to repel the enemy's attack, it will be forced to admit that the cause and fault thereof reside in itself alone."
13 In its opposition to the nineteenth-century endeavor to reconstruct philosophy on modern lines, Aeterni Patris adopts the interpretation of the history of philosophy used by the Neo-Scholastics to justify their return to St. Thomas. Human reason, separated from the Church's teaching and Christian revelation, had followed a path of progressive decline from Luther through Descartes and Kant to modern empiricism and skepticism. Its own history shows that a separated philosophy cannot maintain its hold on the truth. To be true to itself, philosophy must be a Christian philosophy. Philosophy therefore should retrace its steps, make its way back beyond the fatal break between reason and revelation, and rejoin the greatest of the Christian philosophers, Thomas Aquinas.
	

	

	


	
  	
  	

	

	
  	The encyclical then goes on to warn its readers that the "same consideration applies to sacred theology; it is right to support and illuminate it with copious learning but it is absolutely essential that it be treated according to the severe custom of the Schoolmen, so that, combining the strength of revelation and reason, it may continue to be the inexpugnable bulwark of faith."14 Furthermore, Aeterni Patris casts doubt on the ability of a Catholic theology structured by one of the modern philosophies and influenced by its methods to do justice to the demands of the Catholic faith. This was one of the major points made by the Neo-Scholastic theologians in their controversy with the German Catholic theologians who rejected scholasticism and opted for modern German philosophy.
	

	

	


	
  	
  	

	

	
  	The Conception of Philosophy and Theology in Aeterni Patris
	

	

	


	
  	
  	

	

	
  	It is hardly surprising, therefore, that the conception of philosophy and its relation to theology that we find in the encyclical reflects the views of the Neo-Scholastic philosophers and theologians who drafted it. Although carried on in living contact with revelation, philosophy enjoys its own autonomy and employs its own method. Apologetics, which draws on philosophy to support its arguments from objective signs and miracles, is distinct from dogmatic theology. Its arguments for the credibility of Christian revelation do
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  	not require the light of faith to be convincing. Incorporated into dogmatic theology, which does require the light of faith, philosophy can furnish general principles under which the data of revelation can be linked together and defended against the objections raised by enemies of the Christian faith.
15 That is why in their sacred science the Scholastic Doctors were able to draw together the scattered teachings of the Fathers and make them available to future generations in systematic and compact form.16
	

	

	


	
  	
  	

	

	
  	In the encyclical's description of theology, modeled on timeless Aristotelian science which moves from first principles to certain conclusions, we can recognize the type of "conclusion-theology" that, as Johannes Beumer has shown, dominated a great deal of Catholic speculative theology after Vatican I.17 Aristotelian science has no place for history, and the Neo-Scholastics who took it as their model for theology lacked the awareness of history's importance for theology which their German rivals possessed. In their opinion the sound philosophical theology that enabled St. Thomas to integrate the essence of the Church's Patristic tradition into his theology and to hand it down to posterity would enable the modern scholastic theologians to integrate the data of modern scholarship into their theology. Problems of historical development, hermeneutics, or diverse conceptual frameworks did not trouble them.
	

	

	


	
  	
  	

	

	
  	The same lack of historical perspective affected their understanding of the "wisdom of St. Thomas." Aeterni Patris gives the impression that all the Scholastic Doctors had the same philosophy and theology. St. Thomas was the best of them, but there is no difference in essence between the philosophy that structures his theology and the philosophy of St. Bonaventure. Nor does the encyclical show any awareness of historical development within scholasticism itself, or of the notable difference between the scholastics of the sixteenth and seventeenth centuries and the Scholastic Doctors of the Middle Ages. Cajetan and Pope Sixtus V are looked on as defenders of Thomas' own philosophy.18 No sign is given that the diversity among contemporary Thomists, Suarezians, or even Scotists was of great philosophical significance. Their differences were on points of lesser moment, and, in Leo's eyes, all apparently might be called worthy disciples of Thomas and the great Scholastic Doctors.
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  	Philosophical and Theological Background of Aeterni Patris
	

	

	


	
  	
  	

	

	
  	When Leo XIII became pope, his brother, Giuseppe Pecci, urged him to write an encyclical expressing his desire that the philosophy and theology of St. Thomas become the only ones taught in the Church's seminaries and universities. Matteo Liberatore, a leading Jesuit Neo-Scholastic, and, in all probability, Msgr. Salvatore Talamo made similar requests.
19 In 1846 Gaetano Sansaverino had founded the first Italian academy of Thomistic philosophy at Naples. Talamo was Sansaverino's most prominent disciple and a respected scholar in his own right.
	

	

	


	
  	
  	

	

	
  	Liberatore was the most prominent writer in the vigorous campaign conducted by the Jesuit editors of Civiltà cattolica for the restoration of Thomism. His articles, reprinted in book form, are ranked among the major works of nineteenth-century scholasticism. Liberatore's closely argued treatises on epistemology (Della conoscenza intellettuale), philosophy of man (Del uomo), and ethics (Istituzioni di etica e diretto naturale), citing St. Thomas as their sole authority, are a sustained exposition and defense of Neo-Scholastic philosophy.20 In their pages epistemology, philosophy of man and being, and ethics are related to one another. Liberatore's scholastic philosophy thus assumes the character of a coherent, integrated system better suited than the post-Cartesian systems of philosophy to deal with the problems of truth, reality, and human conduct. Since Liberatore was commissioned to prepare a draft scheme for Aeterni Patris, his influence on its content is more than a matter of conjecture.
	

	

	


	
  	
  	

	

	
  	Another schema was prepared by a second Jesuit Neo-Scholastic, the German theologian Joseph Kleutgen. Kleutgen, who was, in a way, the Vatican's "German expert," had been attached for years to the German College in Rome and had held important positions at the Jesuit Curia there. He had served as consultor to the Congregation of the Index at a time when Rome condemned the works of several non-scholastic philosophers and theologians, and, with his Jesuit colleague Johannes Franzelin, co-authored the draft of the Constitution on the Act of Faith adopted at the First Vatican Council.21 Kleutgen is considered the most powerful thinker among the group of Jesuits committed to the restoration of scholasticism
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  	as the Church's official philosophy and theology. Although he had left Rome before Leo became pope, he was summoned back at the pontiff's express desire and appointed prefect of studies at the Gregorian University. That appointment, like the elevation of Giuseppe Pecci and Tommaso Zigliara to the cardinalate, was a sign of things to come, since the Jesuit theologians at the Gregorian were indifferent to the restoration of Thomism as an official system of philosophy and theology and the Gregorian's Jesuit philosophers opposed the project. In his two major works, Die Theologie der Vorzeit and Die Philosophie der Vorzeit, Kleutgen argues that the nineteenth-century German theologies structured on post-Cartesian philosophy are incapable of defending the Church's teaching on faith and reason and her position on nature and grace;
22 only scholastic philosophy and theology are equal to that task.
	

	

	


	
  	
  	

	

	
  	The distinction between natural and supernatural knowledge of God and the distinction between grace and nature were subjects of sharp dispute among nineteenth-century Catholic theologians. In the sixteenth and seventeenth centuries, scholastic theologians had drawn on the Aristotelian distinction between substance and accident to distinguish the natural from the supernatural order. Sanctifying grace and the theological virtues of faith, hope, and charity were accidents, supernatural habits inhering in the soul or its faculties. In the historical order, man was either in grace or in sin. Nevertheless a third state was conceivable, a "state of pure nature" in which man, with no sin on his part, could have been created without sanctifying grace or the theological virtues. This hypothesis of a "state of pure nature," which St. Thomas himself had never considered, enabled the sixteenth- and seventeenth-century scholastics to defend the gratuity of the supernatural order. Since grace and the virtues were supernatural accidents elevating human nature to an essentially higher end, human nature did not require them to reach its own intrinsic end. Naturally sound without grace, human nature had no exigency for it, and God, if He chose to do so, could have created man without grace.
	

	

	


	
  	
  	

	

	
  	The scholastics' Aristotelian philosophy of knowledge, centered upon the concept abstracted from sense experience, enabled them to distinguish the indirect, analogous knowledge of God acquired through arguments from sense experience from the direct, intuitive knowledge of God which the blessed enjoy in the Beatific Vision.
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  	Thus their Aristotelian philosophy of knowledge and their Aristotelian metaphysics of man enabled the scholastics to make clear distinctions between the natural knowledge of God available to the philosopher and the supernatural knowledge of God acquired through the supernatural act of faith or the Beatific Vision.
	

	

	


	
  	
  	

	

	
  	Differ though they might on other matters, post-Cartesian philosophers agreed that the Aristotelian epistemology of the concept abstracted from sense experience was invalid. The mind's reflection on its own thought must replace the data of sense experience as the valid starting point for philosophical reflection. Aristotle's metaphysics of man as a unitary sensitivo-intellectual agent, a nature composed of body and soul acting through its accidental faculties, is the metaphysical pendant to the unity of sense and intellect sense experience and concept operative in the Aristotelian judgment. Once post-Cartesian philosophy broke with the Aristotelian epistemology of sense experience and concept, it follows that it would also break with the Aristotelian metaphysics of man and being. As we know from the history of post-Cartesian philosophy, this is what happened. The problem of the bridge between the mind and reality was entertained by the ghost in the machine.
	

	

	


	
  	
  	

	

	
  	When, as happened in the nineteenth century, Catholic theologians endeavored to construct new systems built upon post-Cartesian philosophy, they could no longer rely on Aristotelian epistemology to distinguish natural knowledge from supernatural knowledge of God. Nor could they make use of the Aristotelian metaphysics of man and being to defend the gratuity of the supernatural order. Consequently they were forced to work out a completely new theology of faith and reason, nature and grace. Even if they were successful in this difficult task, they were very likely to be misunderstood by theologians trained in the older way of thinking.
	

	

	


	
  	
  	

	

	
  	These misunderstandings and the controversies to which they led created confusion in Catholic theology and provoked a number of Roman condemnations.
23 Uncertainty and suspicion at Rome enabled the Neo-Scholastics, whose influence was strong there, to launch their counter-attack against the rival systems that had replaced the philosophy and theology of St. Thomas. Their fundamental argument was twofold. (a) The newer systems of philosophy and the theologies that had adopted them could not handle the
	

	

	















 

  	
  	
  	
  



	




	Page 15

	
  	
  	

	

	
  	serious theological issues of the century. (b) The philosophy of St. Thomas could. This, as we shall see, is the line that Liberatore and Kleutgen followed in their criticism of the newer systems and in their defense of St. Thomas' philosophy and theology. It is the point of view expressed in Aeterni Patris.
	

	

	


	
  	
  	

	

	
  	Liberatore and Kleutgen pointed out that the modern philosophies that the newer theologies employed began with the Cartesian cogito. If a philosopher begins with the Cartesian doubt and its distrust of sense experience, both also remarked, he cannot ground his metaphysics as Aristotle did by a grasp of being through a judgment about sensible reality. If he claims to possess a metaphysics, and indeed a metaphysics that can measure up to the stringent demands of Cartesian certainty or meet the norms of a post-Kantian necessary science, his epistemology must ground it through intuitively given ideas or a grasp of Absolute Being through some form of intellectual intuition. There is no other way left to him to ground the necessary first principles through which a deductive metaphysics proceeds to its conclusions. The dependence of their metaphysics on an intuitive grasp of Absolute Being to ground its necessary principles made it impossible for the modern philosophers and theologians to draw an essential distinction between natural and supernatural knowledge. That is why neither the ontologisms of Gioberti and Rosmini nor the various forms of traditionalism or even the post-Kantian German systems of theology could steer a safe course between fideism and rationalism.
24
	

	

	


	
  	
  	

	

	
  	Furthermore, the Cartesian cogito and its epistemology of clear and distinct ideas creates a dichotomy in man between mind and body. The natural unity of body, soul, and their faculties that forms the centerpiece of Aristotelian epistemology and Aristotelian metaphysics of man and body is undermined. Yet this Aristotelian metaphysics of man and being was the metaphysics on which the Church relied to vindicate the essential difference between the order of grace and the order of nature. It follows therefore that post-Cartesian epistemology and metaphysics are intrinsically incompatible with the demands of a sound Catholic theology. The new Catholic theologies built upon them had not worked in practice because they could not work in principle. This is the point of view that shapes the long and detailed critique of nineteenth-century German theology in Kleutgen's Die Theologie der Vorzeit.
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  	Liberatore's Philosophical Synthesis
	

	

	


	
  	
  	

	

	
  	Liberatore's epistemology, metaphysics, and ethics draws on the writings of St. Thomas to present a coherent, integrated philosophy superior to the nineteenth-century systems he thought it should replace. In his epistemology he rejects the Cartesian cogito as the proper starting point for philosophy. His own starting point is a frank acceptance of the validity of our knowledge on the basis of common sense. Common sense, which all men share by nature, leads them to assent with certainty to a number of immediately evident truths, among which are the naturally known first principles, Aristotle's koinai doxai or "common opinions." There are many other certain judgments that the common consent of men manifests to be the sort of certitudes that arise spontaneously in the mind as though by the natural power of human thought.
25 Among such spontaneous certitudes of common sense is the general conviction that our cognitive powers are trustworthy. In the light of that general conviction, Cartesian systematic doubt of sense experience as a methodological principle can only appear arbitrary and unjustified. Equally unjustified is the requirement of the Cartesian system that the reliability of our sense knowledge be verified by some sort of demonstration. Epistemological reflection can raise to the level of scientific truth our spontaneous conviction that our knowledge is reliable. But epistemological reflection of that sort is not a demonstration, for what is already evident cannot be demonstrated.
	

	

	


	
  	
  	

	

	
  	In Della conoscenza intellettuale Liberatore contrasts St. Thomas' account of the origin and nature of universal ideas with the ontologist account given by Gioberti and Rosmini. In both ontologist systems the starting point is the cogito, the mind's reflection on its own thought. The ideas the mind discovers in its own thought are finite and contingent. Knowledge of its own ideas therefore, the ontologists argued, cannot account for the mind's possession of the absolutely necessary and universal principles from which a scientific metaphysics proceeds and on which its demonstrations rest.26 In addition to its awareness of its own ideas then, the ontologists continued, the mind must also be aware of a transcendent absolutely necessary reality. Gioberti claimed that the mind is aware of God's eternal and necessary ideas. Rosmini claimed that the mind
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  	is illuminated by an intuitively grasped Idea of Being, the divine idea of the pure possibility of Being. To say nothing of the difficulties connected with these theories, Liberatore believed that neither of them has any intrinsic justification. A perfectly satisfactory account of the universality and necessity of intellectual knowledge was given by St. Thomas in his explanation of the concept's abstraction from the sense image.
27
	

	

	


	
  	
  	

	

	
  	The combined operation of the phantasm or sense image and the active intellect produces in the passive intellect, from which the mind's act of knowledge proceeds, the intentional form of the object known through sense experience. This is the intentional form St. Thomas called the species impressa. Actuated by it, the intellect produces the concept, the direct universal, in which the object known through sense is immediately represented. Since the content of the direct universal has been acquired by abstraction from the singulars grasped through sense experience, the representative content, the direct universal, can be affirmed of these singulars distributively in a true judgment. As the term of the passive intellect's act of knowledge, the universal concept is the species expressa, the intentional form of the object known through abstraction; it is the intellect's conscious ''mental word."28
	

	

	


	
  	
  	

	

	
  	The intellect's "mental word" is a spiritual form, an intentional similitude of the known object and, as such, a natural sign, a "means by which" (medium quo) the known object is directly and immediately grasped.29 Thomas' account of the direct universal is irreconcilably opposed to the Cartesian claim that the mind's ideas, produced by the mind itself or God, are no more than mental representations whose correspondence to sensible reality requires the guarantee of the divine veracity. The Cartesian cogito and the Cartesian account of the origin and nature of our ideas constrain the philosopher who incorporates them into his system to opt for some form of mediate realism or reconcile himself to idealism.
	

	

	


	
  	
  	

	

	
  	Post-Cartesian philosophy no longer understands the true nature of the direct universal as a medium quo, a species or natural sign in which the extra-mental object is intentionally present. As a result, modern philosophers fail to make the necessary distinction between the subjective aspect of the concept, its ontological status as a contingent act of the mind, and its objective aspect, its status as a natural sign in which the extra-mental object itself is intentionally
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  	present. Although a concept is indeed finite and contingent as an act of the human mind, it remains a "means by which" a necessary object can be known immediately and directly. Once this distinction has been understood, the ontological contingence of our concepts ceases to be an argument for an intuitive grasp of God or His ideas.
	

	

	


	
  	
  	

	

	
  	Furthermore, there is no reason why contingent reality cannot ground absolutely universal and necessary knowledge. Although the objects known through sense experience are clearly contingent in their existence, in the process of abstraction the mind prescinds from existence. The abstract essences that are represented in our direct universals therefore, since they are conceived in isolation from existence and the contingency and temporality associated with it, are necessary and eternal in a negative way. As essences prescinding from existence, they are merely possibles. The negative eternity and necessity of these abstract possible essences are quite sufficient to ground the necessary and universal principles of metaphysics. It is a mistake to confuse them with God's positive eternity and necessity as the ontologists had.
30
	

	

	


	
  	
  	

	

	
  	There is no need then, Liberatore continued, for an illumination of the mind through its objective grasp of the divine ideas.31 As St. Thomas said so well, the only illumination needed by the mind is the natural finality which He confers upon it as a dynamic faculty of knowledge. Its natural drive toward its goal, rather than any grasp of the divine ideas, constitutes the mind's creative participation in the divine knowledge. The natural cooperation of man's faculties of sense and intellect in the abstraction of the concept and in the judgment is a consequence of the form-and-matter relationship between soul and its material co-principle. Essentially composed of form and matter, man is an Aristotelian nature. Related to each other according to the causal order of their procession, the faculties that emanate from man's substance cooperate with one another in the act of human knowledge. They are not separate "things" but accidental "powers" through which the one subsistent agent acts. The demands of Aristotelian final causality require that sense subordinate its activity to the end of the intellect in the act of knowledge and that a dynamic "continuation'' link intellect to sense in the processes of abstraction and judgment.32
	

	

	


	
  	
  	

	

	
  	The same metaphysics of the faculties enables St. Thomas to
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  	distinguish between intellect and will and to account for their mutual cooperation in the act of free choice.
33 Its use of the cogito as philosophy's subjective starting point makes it virtually impossible for modern philosophy to account for the union of soul and body or to preserve the proper distinction between sense and intellect or between intellect and will. The Aristotelian philosophy of man required by St. Thomas' Aristotelian philosophy of knowledge avoids both these difficulties. Epistemology and metaphysics of man go together. If one is unsound, it is reasonable to expect that the other will be as well.
	

	

	


	
  	
  	

	

	
  	Through its "continuation" with the phantasm, the intellect is able to compare the object represented in the direct universal with the object given in sense experience. By doing so, the mind can move from its first act, the simple apprehension or concept, to its second act, the judgment. Once a number of universal ideas have been abstracted, the mind can compare the object represented in one of its ideas with the object represented in another. At times it becomes evident that the object represented in an idea immediately abstracted from sense experience is included in the object of another immediately abstracted idea. On other occasions it becomes evident that the objects of two ideas of this type are mutually exclusive. The mind can then affirm their mutual inclusion or exclusion through an immediately evident analytic judgment.34
	

	

	


	
  	
  	

	

	
  	These are the type of judgments, Liberatore believed, that St. Thomas called principia per se nota ("principles evident through themselves alone"). A number of principles of this sort can be found in St. Thomas' philosophy. Each is epistemologically independent of the others and, since the objects of the ideas compared in these analytic judgments have been abstracted immediately from sense experience, they can all be called immediately evident first principles.35
	

	

	


	
  	
  	

	

	
  	Metaphysical reflection on the basic structure of reality results in a number of fundamental concepts. Some of these, for example, are "act," "potency," "cause," "effect," ''substance," "accident," "relation." Once these concepts have been abstracted, the mind is able to perceive immediately the necessary relationship between the essences represented in each of them. Comparison of "substance" with "accident," for example, manifests with immediate apodictic certainty the relationship of dependence between "accident" and
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  	"substance," the latter being the former's subsisting material cause. Comparison of "cause" with "effect" manifests with equally immediate and apodictic certainty the necessary relation of dependence between every effect and its proper cause. The immediately evident principle through which this necessary relation of dependence is affirmed is the principle of causality. Since effects are dependent upon their cause, the principle of causality, requiring that constant effects have a constant cause, justifies inductive generalization. The same principle justifies the a posteriori argument from the contingent finite world discovered through sense experience to its necessary, infinite Creator. St. Thomas' metaphysics does not descend, as do the post-Cartesian systems of metaphysics, from an intuitively grasped God to finite and sensible reality. Starting from sensible reality and discovering its structure through metaphysical analysis, it follows an ascending order from the world to God.
	

	

	


	
  	
  	

	

	
  	The epistemology and metaphysics that Liberatore draws from St. Thomas' writings in Della conoscenza intellettuale and Del uomo provide the philosophical foundation for the Thomistic ethics of his Istituzioni di etica e diretto naturale. The natural finality of a human nature, directed to the beatitude to be enjoyed by man's immortal spiritual soul, serves as the moral norm in a Thomistic natural law ethics. God's divine ideas, the supreme exemplar of an intelligible universe, direct His continuous creative activity and guide the personal providence through which He moves His free creatures to their intrinsic end. Arguing from the contingent beings of our world, man can learn of God's existence and acquire some knowledge of His attributes. Man can know then that an intelligent provident Creator clearly wills that the order of nature through which creatures move to their natural end should be observed. There is then in God an eternal law on which the natural law depends.
36
	

	

	


	
  	
  	

	

	
  	Knowledge of God's existence and of His will that the natural law be observed makes it evident that, even though man's free will makes it possible for him to violate the natural law, man is morally obliged to keep it. Without that knowledge of God and of His will that the natural law be kept, Liberatore believed, an ethics of obligation would not be possible.37 Such an ethics is possible, however, and, since our human nature is intrinsically related to every other
	

	

	















 

  	
  	
  	
  



	




	Page 21

	
  	
  	

	

	
  	finite nature and to God, it is not restricted to individual ethics. There is also a natural law social ethics through which the basis of society and of man's relation to it can be properly understood.
38 Natural law social ethics can determine the nature and limits of individual freedom and social authority far more effectively than empiricist or Kantian social theory can. Through such a social ethics the just relations between religion and society can be accurately determined and solid arguments found to counter the exaggerated claims of secularist individualism.
	

	

	


	
  	
  	

	

	
  	Thus Liberatore's presentation of Thomism assembled the texts of the Angelic Doctor to form a new synthesis. Thomism, or more properly Neo-Scholasticism, was a coherent philosophy that could take its place with the other philosophies of the nineteenth century. Epistemology was linked to the metaphysics of man and being to support a normative, metaphysically grounded, natural law ethics. Neo-Scholasticism, as a modern system of philosophy, had arrived on the scene.
	

	

	


	
  	
  	

	

	
  	Kleutgen's Theological Synthesis
	

	

	


	
  	
  	

	

	
  	In the same year as Liberatore published his first articles in Civiltà cattolica, Joseph Kleutgen published the first volume of Die Theologie der Vorzeit. Despite its massive size, this work, whose five volumes appeared between 1853 and 1874, was widely read and strongly influenced the course of Catholic theology in the nineteenth and early twentieth centuries. A second edition came out in 1878. Kleutgen also published a separate work, Die Philosophie der Vorzeit, devoted to the philosophical presuppositions of theology. Its two volumes appeared in 1860 and in 1863.39
	

	

	


	
  	
  	

	

	
  	In his apologia for the scholastic method in philosophy and theology, Kleutgen presents in great detail the theoretical justification for the reform of theology along scholastic lines that Leo XIII would recommend in Aeterni Patris. Vorzeit, in its popular sense, means simply the period before the Enlightenment or Neuzeit. But Kleutgen uses the term in a technical sense. Der Philosophie der Vorzeit means pre-Cartesian philosophy or, to be specific, scholastic philosophy. Die Theologie der Vorzeit means scholastic theology as opposed to the theological systems structured by post-Cartesian philosophy. The latter are the "modern theologies," die Theologien
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  	der Neuzeit. In Kleutgen's eyes St. Thomas was the greatest exponent of die Theologie der Vorzeit, the theology common to the Scholastic Doctors.
	

	

	


	
  	
  	

	

	
  	The "old theology" draws a clear distinction between philosophy and theology. The fundamental principles of both sciences can be called first principles because they are incapable of philosophical "proof." Nevertheless, whereas philosophical first principles are immediately evident to natural reason, the evidence for theology's first principles depends on Christian revelation and can be seen only through the light of faith. That is the reason why theology requires an explicit act of faith on the theologian's part. It is also the reason why the certitude of his science is essentially higher than the certitude proper to any other science.
40
	

	

	


	
  	
  	

	

	
  	In every other science the evidence of its principles can be seen by the light of reason. The evidence for theology's principles can be seen only through the light of faith. But that means that it is guaranteed by the authority of the revealing God Himself.41 For that very reason, contrary to the belief of some modern theologians, apologetics cannot be considered a part of theology itself.42 For, although the apologetic arguments for the credibility of revelation are proposed by a Christian believer, they are essentially historical or philosophical in character. Their hearer does not require the light of faith to grasp the evidence on which they rest, and the judgment that revelation is credible should be distinguished from the supernatural act of faith. The clear distinction that they draw between evidence available to reason and evidence available to faith alone enables the scholastic theologians to protect themselves against the rationalism that concedes too much to reason and the fideism that concedes too much to faith. The same cannot be said of all the modern theologians.
	

	

	


	
  	
  	

	

	
  	Nevertheless, although theology depends upon supernatural faith, it should be distinguished from it. The minor premisses by means of which a theologian moves from his revealed first principles to his conclusions can be truths known to natural reason. That is what the great post-Tridentine scholastic Cardinal de Lugo meant when he said that "theology adds something to faith." What it adds is philosophical reasoning. To Suárez and de Lugo theology is "the science that derives its doctrines from faith with the help of thought."43
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  	Kleutgen was convinced that the conception of theology he defends in Die Theologie der Vorzeit is completely in harmony with St. Thomas' conception of theology as a sacred science. Theology is an Aristotelian science moving from its revealed first principles to its theological conclusions with the help of philosophical reason. But Aristotelian science had no place for history, and in nineteenth-century Europe the development of historical studies was creating serious problems for positive theologians. For this reason a number of modern theologians were convinced that scholastic theology was incompatible with positive theology and a serious impediment to it.
	

	

	


	
  	
  	

	

	
  	Kleutgen, on the other hand, argued vehemently that a solid grounding in scholastic theology can be of great service to the positive theologian in his own work. He was willing to concede that neither St. Thomas nor St. Bonaventure had done much positive theology. Nevertheless the positive theology that appeared in their works was careful, professional, and accurate. As a matter of fact, the post-Reformation scholastics, especially Melchior Cano, gave a great deal of attention to positive theology. Scholastic theology's fruitful relation to positive theology could be discovered from an attentive study of their work. In fact, Cano has explicitly said that his own study of Christianity's historical sources was dependent on his study of scholastic theology.
	

	

	


	
  	
  	

	

	
  	Positive theology employs a twofold method. Its analytic method makes its starting point the doctrines of the Church in their present form. These doctrines are expressed in a conceptual form that has been shaped by the scholastic theologians. They can be broken up, however, into their constituent elements, and these elements can then be traced back to their original form in the Fathers, the creeds, the Scriptures, and tradition. Through use of the analytic method, therefore, the positive theologian can vindicate the identity between the Church's doctrines and the doctrines contained in the historical sources of her faith. The synthetic method prescinds from the Church's doctrines in their developed scholastic form. Although these doctrines are not presupposed in the synthetic method, the positive theologian does not doubt their correspondence with the doctrines contained in Christianity's original sources. Guided by his faith, he "gathers up" the constituent elements of these doctrines and by a careful historical reconstruction establishes the correspondence between the Church's present teaching and the testimony
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  	of the early Christian sources. Whichever method he chooses to use, as Cano said so well, the theologian's historical study would be helped immensely by a thorough knowledge of the Church's doctrines in the clear developed form they attained in scholastic theology.
44
	

	

	


	
  	
  	

	

	
  	Kleutgen's conception of positive theology, derived from the practice of the post-Tridentine theologians, brings to light two great weaknesses which he shares with the early Neo-Scholastics: lack of historical sense and blindness to the role of historical development in theology. For Kleutgen theological development seems to be confined to the expansion and clarification of concepts or the deductive expansion of philosophical or theological principles. The task of the positive theologian is to devise convincing controversial "proofs" for the existence of scholasticism's developed doctrines in theology's historical sources. To accomplish it successfully, he has simply to "refind" these clear and developed doctrines in their scattered, confused, and less developed form. In that case, if he knows his scholasticism well, he has a better idea of what he is looking for and so is more likely to find it. Kleutgen seems unaware that the development of doctrine took forms other than the expansion of concepts within a fixed framework. He never entertains the possibility that in the course of its history Catholic theology might have passed through several distinct conceptual frameworks. Since his own Aristotelian conceptual framework is absolute, the need for a theological hermeneutic to move from one framework to another did not suggest itself to him.
	

	

	


	
  	
  	

	

	
  	Contrary to the opinion of some modern theologians, Kleutgen continued, Thomas' Aristotelian scientific theology is admirably adapted to the needs of the moral theologian. The structuring idea that unifies Thomas' whole theology is the idea of the Triune God, considered in His inner life and His exterior creative work. In St. Thomas' theology, the Triune God is at once man's Creator and satiating supernatural goal, to be possessed by man's intellect and will in the Beatific Vision, which is the culmination of man's life of grace.45 Thomas' Aristotelian metaphysics of man enables him to make a clear distinction between the natural and the supernatural orders. Sanctifying grace is an entitative habit inhering in the soul. The theological virtues of faith, hope, and charity are operative habits inhering in its faculties of intellect and will. The
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  	inherence of these supernatural accidents in the soul and its faculties elevates the natural finality of man's nature to an essentially higher end.
46
	

	

	


	
  	
  	

	

	
  	His metaphysics of grace and the theological virtues enables the scholastic theologian to distinguish three states of man: the state of man in grace, the state of fallen man, and the possible state of pure nature in which man would have existed had God not freely chosen to elevate him to a supernatural end. Only through the use of this distinction can the nature of Christ's redemptive work be accurately understood. Christ is the redeemer of the human race precisely because through His work fallen man has been restored to the state of grace that Adam lost.47
	

	

	


	
  	
  	

	

	
  	As the educator of the human race Christ has taught us that our final goal is the vision of the Triune God, a supernatural mystery known by the light of faith alone. As our redeemer He is the source of the life of grace brought to us through the Church and the sacraments. The Triune God is our Alpha and Omega, the origin of our elevated nature, and the goal of its natural and supernatural finality.
	

	

	


	
  	
  	

	

	
  	The structure of Thomas' theology of God's inner nature and of His relation to the universe as its efficient cause and final end in the Summa theologiae is shaped by that order of origin and end. It determines the relation of Thomas' treatment of the virtues, Christ's redemptive work, and the sacraments as sources of His grace. Since grace elevates nature while leaving it essentially intact, Thomas' synthesis demands for its completeness a philosophical treatment of the natural virtues in an Aristotelian natural law ethics of man and society. As the orders of grace and of nature are integrated into the unity of man's concrete finality while retaining their essential distinction from each other, Aristotelian ethics and moral theology are integrated into Thomas' account of man's return to God while preserving their proper autonomy and essential distinction from each other.48
	

	

	


	
  	
  	

	

	
  	Another important distinction, Aristotle's distinction between the theoretical and the practical intellects, enables scholastic ethics to preserve its proper character as a practical science, different in method and certainty from the theoretical sciences. Post-Cartesian philosophy has been unable to retain that all-important distinction, by means of which the scholastic theologians developed a moral theology that could retain its autonomy while operating under the
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  	guidance of dogmatic theology. In the post-Tridentine period scholastic moralists applied its general principles to individual instances with great success through their use of casuistry. It is no wonder then that the great spiritual directors of the period, like St. Francis de Sales and Luis de la Puente, gladly admitted their indebtedness to scholastic theology.
49
	

	

	


	
  	
  	

	

	
  	Kleutgen's Philosophy
	

	

	


	
  	
  	

	

	
  	Although Kleutgen is in no way dependent upon Liberatore, the philosophy contained in the two volumes of Die Philosophie der Vorzeit is very similar to Liberatore's Neo-Scholastic synthesis. Liberatore and Kleutgen alike defend the Neo-Scholastic unity of knowledge, anthropology, and metaphysics and contrast it to the deficiencies of post-Cartesian philosophy in those areas. In both their philosophies St. Thomas' metaphysics of the active intellect's natural finality accounts for the abstraction of the concept from the sense image while an Aristotelian metaphysics of man accounts for the "continuity" of sense and intellect in the act of human knowledge.50
	

	

	


	
  	
  	

	

	
  	The epistemology proposed in the first volume of Die Philosophie der Vorzeit is an uncompromising realism. As the aim of apologetics has been to vindicate the reasonableness of the act of faith through which theology receives its first principles, the aim of epistemology is to establish the reliability of the cognitive faculties through which metaphysics derives its certain knowledge of its necessary first principles. In other words, epistemology performs a function in philosophy analogous to the function fundamental theology performs in relation to dogmatic theology. Epistemology is no more a part of metaphysics than apologetics is a part of theology. Both of them simply justify the cognitive presuppositions for the certitude and necessity of their respective sciences. Their aim is to present, in the form of an explicit scientific reflection, the cognitive grounds or motives because of which the certain assent the theologian or metaphysician gives to the necessary first principles of his particular science is a "reasonable" assent.
	

	

	


	
  	
  	

	

	
  	Kleutgen's realism is of the "common sense" variety that Liberatore and Sansaverino, the pioneer of the Neo-Scholastic movement in Naples, also employed. Following this common early
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  	Neo-Scholastic line, Kleutgen asserts that every man, by the very force of his nature, has to assent with certitude to his own existence, the existence of God, and the basic truths of the moral order. Although he might never have reflected formally on the validity of these assents, the normal man makes them without hesitation because he is implicitly aware that the objects of those fundamental judgments are not projections of his own mind. To withhold assent to these basic truths through a real doubt until the mind can acquire the apodictic reflex certitude about them that Cartesian "philosophical reason" demands is not only philosophically unwarranted; it is morally irresponsible.
51 Commitment to common sense realism cannot be squared with the use of the Cartesian real doubt as the starting point of epistemology, and implies opposition in principle to the Cartesian cogito and the subjective approach to philosophy associated with it.
	

	

	


	
  	
  	

	

	
  	Like Liberatore, Kleutgen believes that common sense certitudes can be given philosophical justification through methodical consideration of the evidence that supports them.52 This type of epistemological reflection, however, can never take the form of a Cartesian real doubt. Self-evident truths cannot be considered discredited until they can be justified through deductive arguments from other immediately evident truths that can serve as their guarantee. That is the method of Cartesian mediate realism. Nevertheless, the common sense realist can profit from St. Thomas' example and use a fictitious doubt. Use of a fictitious doubt does not reject legitimate implicit certitudes out of hand. It simply suspends the mind's assent temporarily until the evidence that justifies a spontaneous certitude can be raised from the implicit to the explicit level. This is the task of Thomistic epistemology.53
	

	

	


	
  	
  	

	

	
  	In De veritate, I, 9, Thomas showed that the fundamental ground for the human knower's grasp of ontological reality is his reflection on his own judicial act. Reflecting on the judgment, he becomes aware not only of his own judicial act but of its nature. Man's intellect differs essentially from the act of sense knowledge with which it cooperates in the dynamic unity of the act of knowledge. For, through the act of perfect reflection on its own operation, the intellect comes to understand that its own motion is directed by a natural finality that brings it to rest when it assents to truth in the judgment.
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  	Kleutgen is the only one of the early Neo-Scholastics to exploit this text from De veritate, which was destined to become a locus classicus in Thomistic epistemology. The other Neo-Scholastics employ the unconscious natural finality of the mind in their accounts of the abstraction of the concept. In his epistemology, however, Kleutgen exploited St. Thomas' account of the mind's conscious reflection on its own natural finality operative in the judgment. This reflection raises to the explicit level the implicit awareness present in the judgment not only that the mind has found truth but why it has done so. The mind is able to give its assent to truth because it is a faculty whose finality is ordered to Being as its natural end. The mind's spontaneous certitudes arise in the mind "by nature" because the natural end that specifies the mind's activity of judging is Being itself. The use of De veritate, I, 9 to justify the mind's ability to make objective metaphysical judgments on the basis of its natural finality was destined to have a long history in Neo-Thomism. It would long survive the common sense realism into which Kleutgen had incorporated it, sometimes in forms that would have startled him.
54
	

	

	


	
  	
  	

	

	
  	Kleutgen's epistemology laid the groundwork for an Aristotelian metaphysics of man and being. A philosophy of knowledge centered upon the abstraction of the concept from the sense image and the cooperation of sense and intellect in the judgment's affirmation of sensible reality requires a hylomorphic human nature endowed with a hierarchy of cognitive faculties. In the second volume of Die Philosophie der Vorzeit, as Liberatore had also done, Kleutgen inserts his metaphysics of man into a general metaphysics of the four causes and argues from the contingent world to its Creator on the basis of the principle of causality.
	

	

	


	
  	
  	

	

	
  	St. Thomas' account of abstraction guarantees the necessary character of metaphysics' principles. Since the process of abstraction prescinds from actual existence, the essences represented in our direct universals can only be possible essences. In that case, there is no justification for the claim of modern philosophers that a necessary science of metaphysics cannot be grounded upon the contingent existence of the beings known through sense experience. Granted that there can be no necessary science of contingent actual existence, there can be a necessary science of possible essences. For possible essences are abstract and so are endowed with the negative
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  	eternity and necessity that precision from actual existence confers on them.
55 Thus, even though our ideas are abstracted from sense experience, metaphysics is in no sense a science of existence. It is a science of possible essences. The Idea of Being is an abstract essence prescinding from actual existence. Therefore, since its object is the idea of a possible essence, metaphysics is clearly a necessary science.56
	

	

	


	
  	
  	

	

	
  	Modern philosophy understands neither Thomas' epistemology nor his metaphysics of abstraction. Its ignorance on that score is the cause of many of its problems. Its use of the cogito as its starting point and its demand for apodictic reflex certitude in the name of philosophical rigor cut it off from our legitimate spontaneous certitudes and imprison the philosopher in his own mind. Some modern philosophers are content to remain there, as we can see from the empiricism of Hume or the idealism of Kant. The modern philosophers who have opted for realism are obliged to postulate an intuitive grasp of God or the divine ideas to ground the necessary principles of their metaphysics. Thomas, on the contrary, can justify their necessity quite easily through his account of abstraction without compromising the transcendence of God or the unity of man.
	

	

	


	
  	
  	

	

	
  	Neo-Scholasticism as a Comprehensive System
	

	

	


	
  	
  	

	

	
  	In the philosophical and theological syntheses of Liberatore and Kleutgen we can see quite clearly the early Neo-Scholastic vision of the ''wisdom of St. Thomas" that they hoped to see restored in the Catholic Church. As they present it, this "wisdom" is a coherent, integrated system of philosophy and theology that can be opposed to the recent nineteenth-century systems. Common sense realism vindicates the validity of sense knowledge. Philosophy's starting point therefore should be sense experience and not the Cartesian cogito. Thomas' account of abstraction vindicates the validity of universals, the judgment's conformity to reality, and the necessity of first principles. Neo-Scholastic philosophy of knowledge grounds an Aristotelian metaphysics of man and being and a valid causal argument from the contingent world to God. It is not compelled, as the modern systems are, to postulate an implicit intuition of God to establish His existence or ground the necessity of metaphysical principles.
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  	The Aristotelian distinction between substance and accident supports Thomas' real distinction between the soul and its faculties. It is required to distinguish the natural from the supernatural order. The same distinction between substance and accident enables the scholastic theologian to distinguish between philosophical and theological evidence. Philosophical evidence, visible through the light of reason, is available to man in the state of pure nature. Theological evidence, the revealed truth of its first principles, is available to the light of faith alone.
	

	

	


	
  	
  	

	

	
  	It follows then that philosophy and theology are essentially different sciences, diverse in the light they require, the source of their evidence, and the certitude to which they lead. Though they should never be confused, both can be integrated into a single Christian "wisdom." For the believer whose natural reason has been elevated by the habit of faith and who philosophizes in its light is the best philosopher. He is guided by the truths that he knows through the light of faith, and his mind is elevated, healed, and strengthened in its thinking by the habits of faith and the theological virtues.
	

	

	


	
  	
  	

	

	
  	Philosophy and dogmatic theology are Aristotelian speculative sciences moving from self-evident principles to their conclusions. Ethics, on the contrary, is an activity of the practical intellect, a practical science, differing in method and certainty from the speculative sciences. Modern philosophy, whose philosophy of knowledge does not allow for this important distinction between the practical and the speculative intellects, cannot do justice to the special character of the moral sciences.
	

	

	


	
  	
  	

	

	
  	Together Liberatore and Kleutgen constructed a unified philosophical and theological system. The constituent disciplines epistemology, metaphysics, ethics, apologetics, and dogmatic, positive, and moral theology are integrated into a total "wisdom" by Aristotle's metaphysics of man and Aristotle's division of the sciences. This system, as we can see by reading Aeterni Patris, is the "wisdom of St. Thomas" which the Neo-Scholastics opposed to the ill-advised "novelty" of the modern systems, the sound "old" philosophy and theology that they contrasted unfavorably with the "new.''
	

	

	


	
  	
  	

	

	
  	The brilliance of the construction enables us to understand the confidence a Neo-Scholastic pope like Leo XIII had in it, his high hopes for it, and the vigorous measures he took to ensure its
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  	adoption by the universal Church. The early nineteenth-century Neo-Scholastic synthesis, of which Liberatore and Kleutgen are forceful and influential advocates, established Neo-Thomism as a modern system into which the Thomists believed the best of modern thought could be absorbed. None of them denied that the modern world had made many discoveries. None of them contemned its progress in natural and historical sciences. Nevertheless only the philosophy and theology of the Scholastic Doctors possessed the principles required to interpret the results of modern progress correctly and to integrate them into a Christian wisdom. Neo-Scholasticism's confidence in its own superiority as a system determined its conception of the dialogue required with the modern world.
	

	

	


	
  	
  	

	

	
  	The link that these two pioneers established between epistemology and metaphysics of man and being would remain a constant in Neo-Thomist philosophy. Their rediscovery of the metaphysics of the concept as an intentional sign and of the role of the mind's natural finality in objective knowledge would be a lasting contribution. On the other hand, their negative interpretation of the history of philosophy would influence the attitude of Thomists toward it for several decades.
	

	

	


	
  	
  	

	

	
  	A number of deficiencies in their account of the "wisdom of St. Thomas" would lead to questions about its authenticity. Despite their devotion to St. Thomas, their epistemology is not Thomistic. Liberatore held that there is a concept of the singular, which St. Thomas would never have admitted. The necessity of first principles is attributed to the mind's precision from existence. The judgment consists in an act of comparison, either of one universal with another or of a universal with a singular known through sense experience. Nothing is said about the role of affirmation in the judgment or of the relation between affirmation in the objective judgment and the act of existence in its extra-mental object.
	

	

	


	
  	
  	

	

	
  	As many Jesuit philosophers and theologians were to do for decades, Liberatore and Kleutgen identified the epistemology of the great Jesuit sixteenth-century scholastic Francis Suárez with the epistemology of Thomas himself. It does not surprise us therefore that their metaphysics is Suarezian too. The act of existence, the keystone of St. Thomas' own metaphysics, is never mentioned. Metaphysics can be a necessary science because Being is what Suárez
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  	said it is, a possible essence prescinding completely from existence. The existence touched in sense experience could never found a necessary science of Being. As we would expect in a Suarezian system, the limitation of act by potency is never mentioned, and the metaphysics of participation that Thomas built on it receives no notice. As it was for Suárez, scholastic metaphysics is a metaphysics of form and matter in which the act of existence has no place.
	

	

	


	
  	
  	

	

	
  	The Aftermath of Aeterni Patris
	

	

	


	
  	
  	

	

	
  	After the publication of his encyclical, Leo XIII took vigorous measures to restore the philosophy and theology of St. Thomas to its place of honor in Catholic seminaries and universities. The Roman Academy of St. Thomas, which Talamo had helped to found in 1870, was reactivated, and a Jesuit Neo-Scholastic Giovanni Cornaldi, an enemy of modern philosophy, was invited to be its director. A shake-up in the university faculties of the Propaganda and the Apollinare removed a number of professors whose devotion to St. Thomas was considered questionable.
57 The Gregorian University underwent an equally thorough housecleaning. The brilliant anti-scholastic philosopher Domenico Palmieri was transferred to Holland and replaced by Camillo Mazella whom Leo later raised to the cardinalate. The philosophy faculty was rapidly replaced by a new corps of professors, Urraburu, De Maria, Schiffini, and Remer whose manuals were widely used. Remer's textbook in particular became one of the most effective channels for the transmission of Neo-Scholasticism in the last two decades of the nineteenth century.58
	

	

	


	
  	
  	

	

	
  	Critical editions of St. Thomas and St. Bonaventure were commissioned. Franz Ehrle, Heinrich Denifle, and Clemens Bäumker undertook their pioneering research in medieval philosophy and theology. Neo-Scholastic reviews began to appear in Italy, Germany, and France. After many difficulties the Institute of Philosophy was established at the University of Louvain under the direction of the brilliant Neo-Scholastic Désiré Mercier, later cardinal archbishop of Malines. Neo-Scholasticism began to be taught in ecclesiastical faculties of philosophy and theology, though not without serious opposition.
	

	

	


	
  	
  	

	

	
  	With the exception of Louvain, however, the immediate results
	

	

	















 

  	
  	
  	
  



	




	Page 33

	
  	
  	

	

	
  	failed to justify the high hopes for Neo-Scholasticism expressed in Aeterni Patris. The quality of the new professors at the Gregorian did not match the quality of their predecessors, and the same could be said of the replacements made at the other Roman institutions. Although Leo XIII made both Mazella and Zigliara cardinals and appointed both prefects of very important Roman Congregations, neither of them had any great understanding of modern philosophy or any notable sympathy for modern culture.
59
	

	

	


	
  	
  	

	

	
  	The triumph of Neo-Scholasticism actually hurt the teaching of theology at the Gregorian. In the decades before Aeterni Patris the most distinguished theologians there were Giovanni Perrone, Carlo Passaglia, and Johannes Franzelin, none of whom was an adherent of the Neo-Scholastic movement. In fact, they had little interest in scholasticism as a coherent integrated system. Above all, they were positive theologians, interested in history and, although scholastics themselves, far from hostile to the new German theology. The first really distinguished Neo-Scholastic theologian to be appointed to the Gregorian was Louis Billot who, like Franzelin, was to become a cardinal. Billot arrived in 1885. He was exclusively a scholastic speculative theologian. Brilliant and influential though he was, he had practically no interest in history, and his writings are distinguished by a positive disregard for it. The result of his domination of the faculty unfortunately was that in the last years of the century, at a time when historical studies, especially in Germany, were raising serious problems for the Catholic faith, positive theology went into a serious decline at the Gregorian.
	

	

	


	
  	
  	

	

	
  	The new generation of professors in the Gregorian's faculty of philosophy were seminary professors rather than creative thinkers. Their publications were chiefly Latin manuals designed for undergraduates whose purpose was the clear exposition of received "Thomist" doctrines. At the conclusion of his masterly study of the Neo-Scholastic "Roman School" in his Epistémologie thomiste, Georges van Riet admitted ruefully that no real progress was made in Thomistic epistemology between the publication of Liberatore's works and the publication of Joseph Gredt's Elementa philosophiae in 1899.60 Roger Aubert, the celebrated historian of the nineteenth-century Church, took an equally pessimistic view of the "Roman School."61
	

	

	


	
  	
  	

	

	
  	With the exception perhaps of Billot in theology and Mercier in
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  	philosophy, no new speculative thinkers carried forward the work of the Neo-Scholastic pioneers. At the turn of the new century, the influence of Neo-Scholasticism was still restricted to the Church's seminaries and ecclesiastical faculties. The verbalism, caution, and excessive recourse to the Angelic Doctor in the elementary Latin manuals expounding it prevented the few lay Catholics who read them from taking scholasticism seriously as a viable option for modern thought.
62
	

	

	


	
  	
  	

	

	
  	By the turn of the century, however, a new generation of Thomists had arisen. Aided by the historical work of their predecessors, they were able to penetrate the texts of the medieval Doctors more easily. Educated, as a number of them had been, in the universities of northern Europe, they possessed a deeper understanding of modern philosophy and showed more sympathy toward it. In the hands of these younger Thomists, the philosophy of St. Thomas distinguished itself clearly from the epistemology and metaphysics of Suárez and began a remarkable internal evolution as it addressed itself to the twofold task proposed by Aeterni Patris, speculative encounter with contemporary thought and historical rediscovery of its own authentic roots.
	

	

	


	
  	
  	

	

	
  	Four of these twentieth-century Thomists will be studied in the succeeding chapters. Two of them, Pierre Rousselot and Joseph Maréchal, stand at the head of the stream of philosophical and theological thought which, after their deaths, became known as Transcendental Thomism. This is the stream of speculative thought from which the theologies of Karl Rahner and Bernard Lonergan have emerged in the latter half of the twentieth century and which through them continues to influence the development of Catholic theology. The third is Jacques Maritain whose The Degrees of Knowledge, it can well be argued, is the most successful attempt to integrate knowledge through an Aristotelian science inspired by the Thomism of Cajetan and John of St. Thomas. The fourth is the distinguished metaphysician and historian of philosophy Etienne Gilson.
	

	

	


	
  	
  	

	

	
  	Although many historians and speculative thinkers contributed to the remarkable Thomistic revival in the first half of this century, these four have been chosen for a definite reason. In the first place, their influence on Thomism was unusually profound and far-reaching. More important, however, the peculiar contribution
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  	each of these Thomists made to the internal evolution of Thomism led to the emergence of pluralism within the system itself. By the middle of the century, as we shall see, Thomists themselves had lost their faith in the nineteenth-century ideal of Thomism as the one adequate system of philosophy and theology.
	

	

	


	
  	
  	

	

	
  	The climax of Thomism's internal development in the first half of this century was reached when the disciples of Rousselot and Maréchal found themselves in a head-on confrontation with the disciples of Maritain over the legitimacy of philosophical and theological pluralism. Both sides based themselves on the principles of St. Thomas' epistemology and metaphysics as these principles were understood in their tradition. Yet the disciples of Rousselot and Maréchal argued strongly for the legitimacy of an irreducible plurality of philosophies operating in a diversity of historical frameworks while the disciples of Maritain just as steadfastly denied it. In order to understand how such an unexpected intellectual evolution could occur within Thomism and how the theologies of Rahner and Lonergan could emerge from the conflict provoked by it, a careful study of the four twentieth-century Thomists whom we have selected is required. For, more than any other Thomists of the period, these four thinkers made this evolution inevitable by the great success of their own work and by the influence it exercised on the course of Catholic philosophy and theology. All four were more or less contemporaries but the first to attract widespread attention was the Jesuit theologian Pierre Rousselot, and it is to him that our attention will be directed in the following chapter.
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  	1. For an English translation of Aeterni Patris, see Jacques Maritain, The Angelic Doctor: The Life and Thought of Saint Thomas Aquinas, trans. J.F. Scanlan (New York: Dial, 1931), pp. 224-62. All citations of the encyclical are to this edition. A second translation can be found in The Church Speaks to the Modern World: The Social Teachings of Leo XIII, ed. Etienne Gilson (Garden City, N.Y.: Doubleday Image, 1954), pp. 31-54.
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  	2. For Leo XIII's association with the Neo-Scholastic movement, see Gerald A. McCool, S.J., Nineteenth-Century Scholasticism: The Search for a Unitary Method (New York: Fordham University Press, 1989), pp. 226-28.
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  	2

Rousselot's Intellectualism: The Internal Evolution of Thomism
	

	

	


	
  	
  	

	

	
  	As ROUSSELOT HIMSELF REMARKED, he was a philosopher because he was a theologian and, like St. Thomas, he saw no incompatibility in that. "Philosophy and theology," he said, "combine like matter and form to make a unitary whole."
1 The study of history and the mastery of philosophy are required to make a good theologian, but, for the working theologian, the value of these disciplines lies in the contribution that they can make to a living contemporary theology. Rousselot did not approach Thomism from the point of view of the speculative philosopher as Maréchal and Maritain were to do. Nor did he come to it from an involvement with the history of philosophy as Gilson did. He came to it as a practicing theologian concerned with the pressing problems that faced the Church at the beginning of the twentieth century. Thomism interested him because he was convinced that, as a living theology, it would work. Every theology, Rousselot believed, must be structured by a coherent philosophy. If a systematic theology is to be effective in dealing with the problems of the modern age, the philosophy that structures it should be comprehensive, grounded in the experience of the knowing and willing subject, and, above all, true.
	

	

	


	
  	
  	

	

	
  	Rousselot became a Thomist because he was convinced that the philosophy of St. Thomas possessed these characteristics. At a time when serious Christian philosophers like Blondel and Laberthonnière were not convinced that Thomism could measure up to the demands of contemporary philosophy and of religious experience, and when many of his fellow-Jesuits were still ardent Suarezians, Rousselot argued that the urgent problems occasioned by modern philosophy and the exigencies of modern religious life could best
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  	be solved by a reappropriation of the Angelic Doctor's metaphysics and the deepening and extension of its fundamental principles.
	

	

	


	
  	
  	

	

	
  	Although its devotion to Suarezianism was a characteristic of his own religious order, Rousselot was a committed Thomist. In his epistemology he held with St. Thomas and against Suárez that no knowledge of the singular can be gained through the concept.
2 The keystone of his metaphysics is the Thomistic principle that act is limited through its reception in potency, a principle no Suarezian could accept.3 Rousselot combined Thomas' metaphysics of angelic and human knowledge with Thomas' metaphysics of esse and the general principle that act is limited through potency to ground his own metaphysics of participation and his original account of the objectivity of knowledge. Building upon a traditional Thomistic foundation in epistemology and metaphysics, his first major work, L'Intellectualisme de Saint Thomas, defends as authentically Thomistic a radical theory of analogous knowledge which, by relativizing the validity of the concept, sharply restricts the scope of an Aristotelian science of theology in a contemporary synthesis inspired by the principles of the Angelic Doctor.4
	

	

	


	
  	
  	

	

	
  	Thus Rousselot's "return to St. Thomas," traditional as it might appear at first glance, promised to be innovative, and perhaps disturbing, in its results. For one thing, the Suarezian model of a restored Scholasticism proposed by Liberatore and Kleutgen could no longer be considered valid. For another, whatever the drafters of Aeterni Patris might have said about it, Rousselot harbored no illusions about a single philosophy and theology common to all the Scholastic Doctors. If his account of St. Thomas' intellectualism is reliable, the difference between Scotus' metaphysics of the intellect and will and Thomas' metaphysics of these two faculties is no minor dispute about an incidental point of doctrine. On the contrary, their differing philosophies of intellect and will are defining characteristics of two radically opposed philosophies structuring two radically opposed theologies. If you are a Thomist, Rousselot believed, you can no more be a Scotist than you can be a Suarezian.
	

	

	


	
  	
  	

	

	
  	The Opposition Between Intellectualism and Voluntarism
	

	

	


	
  	
  	

	

	
  	In his metaphysics of the intellect and will Scotus was a voluntarist. Thomas, on the contrary, was an intellectualist. The fundamental
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  	difference between them follows from their opposing views about the faculty through which union with God is reached in the act of supernatural beatitude. This difference, although it might seem at first glance no more than a disagreement on an abstruse point in theology, had far-reaching consequences for their philosophy of man and being. Scotus maintained that man's beatifying union with God is achieved through an act of the will. Thomas held that the Beatific Vision, man's essential act of union with God, consists in an intuitive grasp of the Infinite Being by his intellect.
5 In L'Intellectualisme de Saint Thomas, Rousselot argued that in voluntarist metaphysics the highest act of the spiritual creature, which defines its very nature, is an act of voluntary tending toward the good, an ecstatic "going out of oneself" to another. In intellectualist metaphysics, on the other hand, the culminating act, which defines the nature of the spiritual creature, is an act of cognitive repose. The Beatific Vision is an act of intellectual intuition. In it the spiritual creature enjoys an exhaustive vision of its own essence. Because God has united Himself to the spiritual creature through the "light of glory," the spiritual creature's intuition of its own essence is also an intuitive knowledge of God's own being.
	

	

	


	
  	
  	

	

	
  	In L'Intellectualisme de Saint Thomas, the major thesis he submitted to the University of Paris in 1908, and in Le Problème de l'amour au moyen-âge,6 the minor thesis submitted at the same time, Rousselot claimed that their divergent theologies of beatitude require voluntarists and intellectualists to hold different theories about the nature of love. Since for the voluntarist union with God is achieved by an act of love, not knowledge, the supreme activity, which defines the nature of the spiritual creature, is a striving of the will beyond all knowledge. In its culminating act of charity, the spiritual creature "goes out of itself," disregards its own interests completely, in pure "ecstatic" love of another for His own sake. Charity has nothing in common with the self-seeking love of Greek philosophy, the eros of Plato and Aristotle. Far from being the urge of an Aristotelian nature toward its own fulfillment, charity is an impulse to abandon oneself completely for the love of God. The deepest wish of the Christian saint and mystic is that his own self might cease to be so that God might be more fully in him. Charity does not fulfill nature; it does violence to it. Far from being ''reasonable" because it is "conformed to nature," charity is its own
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  	reason. The union that charity effects between God and the spiritual creature has nothing in common with the ontological union between the one God and the multitude of His creatures proposed by a theology modeled on Plato's participation metaphysics. The bond of charity between the creature and God does not depend on a prior ontological union between them. Through its own supernatural power charity produces a supernatural union between two personal beings who before its coming were completely diverse. The creature does not love his Creator because they are already one, although, as required by the metaphysics of participation, each of them preserves his own nature. God and the creature become one because the creature "goes out of himself" to unite himself to God in the act of charity. Charity is the cause, not the consequence, of union. Ontological duality between lover and beloved, rather than a prior ontological unity between them, is its metaphysical presupposition. Violence to nature rather than nature's fulfillment is its law.
7
	

	

	


	
  	
  	

	

	
  	The intellectualist, on the other hand, concedes that an act of charity accompanies the spiritual creature's intuitive grasp of God in the Beatific Vision. Nevertheless, in the ontological order at least, the act of charity is consequent to the vision of God in which the essence of beatitude consists. Consequently, the act through which the spiritual creature achieves his ultimate end through union with his Creator is an act of the intellect, not the will.8 Union with God through a contemplative intuition, however, requires as its ontological condition of possibility that the intellect be a faculty whose dynamism is ordered by nature to grasp the full range of being.9 For if it were not, it could not maintain its essential identity when it is elevated to a supernatural intuition of God's infinite reality. If then in St. Thomas' intellectualism every spiritual creature is by his very nature an "obediential potency" for the Beatific Vision, it follows that in St. Thomas' metaphysics of knowledge the dynamism of every finite intellect is ordered by its nature to a real grasp of the full range of being. His intellectualist theology of beatitude requires as its condition of possibility a metaphysical realism in epistemology grounded upon the dynamism of the intellect.10
	

	

	


	
  	
  	

	

	
  	Although St. Thomas might be a realist in this theory of knowledge, he is not a Platonist. As an Aristotelian, Thomas affirms that the intentional union of the known object with the knowing
	

	

	















 

  	
  	
  	
  



	




	Page 43

	
  	
  	

	

	
  	intellect is a necessary condition for its knowledge of beings other than itself. If then God is to be known intuitively by the finite intellect, He must first unite Himself to it intentionally. In the Angelic Doctor's theology of the Beatific Vision, this union occurs through the "light of glory" rather than through a finite species or intentional form because the Beatific Vision is a grasp of God's own infinite reality.
11 But God's supernatural communication of His own reality to the intellect presupposes a prior unity in being between the infinite agent and the finite patient. Nevertheless, unless the creature is to be swallowed up in God, both God and the creature must retain their own essential identities. Consequently, the unity in being between God and creatures is a unity of participation.12 Creatures are one with God because they have been given a share in His infinite perfection through His natural and supernatural causality. A metaphysics of being, participation, and causality therefore, as well as realism in epistemology, are the philosophical presuppositions of St. Thomas' intellectualistic approach to knowledge and love. The unity, coherence, and distinctiveness of his metaphysics of knowledge, man, and being are clearly seen in his theology of the Beatific Vision.
	

	

	


	
  	
  	

	

	
  	Since the culminating act of charity which accompanies the Beatific Vision is consequent to the creature's immediate grasp of God in intellectual intuition, this act of love is possible because, prior to it, lover and beloved are one. Intentional unity, with ontological unity as its necessary ground, is the cause, not the consequent, of the culminating act of charity.13 If this is so, union with God in the concrete historical order can be the term of a reasonable act of self-interested love on the part of the creature. For, as the fulfillment of his highest faculty, it is the spiritual creature's supreme good, the term of the appetite that defines his nature. Far from being opposed to charity, eros is its "obediential potency," transformed into charity by grace.14
	

	

	


	
  	
  	

	

	
  	St. Thomas' intellectualism and the metaphysics of knowledge and participation which sustains it can account for the creature's love of God as its highest good. Love of self and love of God can be harmonized in St. Thomas' natural or "physical" theory of love. The fulfillment of its highest faculty is both love of God and fulfillment of the spiritual creature's nature. But more than this is required. Charity is not love of God as the creature's highest good.
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  	Charity is love of God for His own sake. Can St. Thomas' metaphysics of knowledge, love, and participation transform Greek eros into this supernatural, selfless love of God?
	

	

	


	
  	
  	

	

	
  	In Le Problème de l'amour, a work that soon became a classic, Rousselot argued that they can. Nevertheless the difficulties in the way of a satisfactory explanation remained formidable; as we shall see, Rousselot would struggle with the problem of the relation between the intellect and the will for the rest of his career,
15 returning time after time to the connection between the intellect's natural love of God and the realism of human knowledge. The intellectualism of St. Thomas inspired his most creative theology, but death came to him on the battlefield before he had answered the questions that it raised.
	

	

	


	
  	
  	

	

	
  	Intellectualism and Voluntarism in the Contemporary Context
	

	

	


	
  	
  	

	

	
  	Rousselot's concern with intellectualism and voluntarism, however, was far from primarily historical. In the early decades of the century, pragmatism, with its stress on the will, proved quite attractive to Catholic thinkers in France, and its echoes in Catholic theology were sometimes labeled "Neo-Scotism." Blondel's philosophy of action was a dialectic of the "willing will," the spiritual dynamism whose built-in yearning would be satisfied by nothing short of the concrete God of revelation.16 Blondel's Christian philosophy, which he termed a philosophy of exigence, traces the necessary dialectic of the "willing will" through the ascending order of the "willed will's" terms, the possible objects of man's concrete choices. Careful and honest reflection on the will's dialectic confronts the inquirer at its close with an unavoidable "free option." He can choose to open himself in reverent humility to a possible supernatural revelation or he can deliberately refuse to do so. In the latter case, his negative "option" condemns him to utter frustration in his quest for life's meaning. No finite object in the world can satisfy the ineradicable longing of his "willing will," and unless the option to open himself to revelation is made, he can never find the concrete personal God, the goal whose attraction gives meaning to the yearning of his will, and the Creator who, by sharing
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  	His reality with them, gives meaning to the objects of the finite universe.
	

	

	


	
  	
  	

	

	
  	Blondel's philosophy of action was directed against the "intellectualism" of the nineteenth-century rationalists who claimed that they could give a "complete explanation" of the universe in an abstract deductive system. With their eyes fixed on the abstract concepts of positive science or on the "ideas" of idealistic philosophy, they ignored the concrete volitional activity of the human subject. That is why they failed to find the God to whom it leads. Action, Blondel insisted, cannot be reduced to the "idea of action.'' The fatal error of the "intellectualists" is their failure to see that, unless abstract concepts and "ideas" are restored to their proper context in the dynamic action of the concrete subject and interpreted in the light of it, reason can never find the truth. In a philosophy of action, leading to an unavoidable "free option," the concrete will, striving beyond all conceptual objects, and not the conceptual intellect, is the primary faculty of truth and being.
	

	

	


	
  	
  	

	

	
  	"Intellectualism" was also under attack by the partisans of Bergsonian philosophy.
17 As a genuine metaphysics and a philosophy of life, spirit, and mobility, Bergsonian philosophy was extremely attractive to a younger generation weary of the arid positivism of university philosophy and its hostility to metaphysics. For Bergson, the vital thrust of life and spirit, the élan vital, is reality itself. Its upward thrust through the varied levels and forms of being accounts for the creative evolution of the universe. Science and the positivism that makes science its model are not in touch with the vital process of reality. For reality cannot be grasped through the abstract concepts of the discursive intelligence. Reality is reached through the intuition of the metaphysician, a form of knowledge akin more to instinct in some respects than to intelligence.
	

	

	


	
  	
  	

	

	
  	Under the influence of the will, the reflective spirit "bends back" upon its own ceaseless dynamic motion and, in doing so, grasps being in an immediate intuition. The concepts of the discursive intelligence have no hold on being. Their function is purely practical. By dividing up the continuous process of the élan vital into static "bits and pieces," the concepts of the intelligence enable discursive thought to construct its logical enchainments. Man's practical intellect can then deal with his environment through the systematic
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  	deductions and reasonable anticipations of scientific thought. Conceptual intelligence, and its abstract mode of operation, account for the physico-mathematical method of the positive sciences. By breaking up reality's undivided flow into static "pieces," intelligence quantifies it. By transposing the process or "time" of reality into discrete mathematical points and surfaces, intelligence transforms the flowing, divisionless "time" of the élan vital into static divisible space. The fluid unity of process is frozen into a plurality of static, quantified "things."
	

	

	


	
  	
  	

	

	
  	The utility of this transformation is unquestionable. Nevertheless the price paid for it is high. The spatialized world of positive science is a world of lifeless determinism. Although the real world, which reveals itself to intuition, is a world of spirit, process, freedom, and endless novelty, the scientific world of the intelligence is a world of material appearances linked to each other by the laws of logic and mathematics. In such a world there can be neither freedom nor novelty.
	

	

	


	
  	
  	

	

	
  	A rebirth of metaphysics is urgently needed. The new metaphysics would challenge the imperialism of the conceptual intelligence in science and modern philosophy. It would be a metaphysics in which the real manifests itself in its true character as spirit, life, and process. The epistemological foundation for the new metaphysics would be the Bergsonian intuition. Relativizing the intelligence by exposing its purely practical function, Bergsonian epistemology would submit the validity of conceptual knowledge to rigorous criticism and restore the intelligence to its proper and secondary place in the scale of knowledge.
	

	

	


	
  	
  	

	

	
  	Intellectualism: The Key to a Revitalized Thomism
	

	

	


	
  	
  	

	

	
  	When, as they often did, Blondelians and Bergsonians referred to Thomism as an intellectualism, the term was not meant as a compliment. It meant that they considered Thomism a rationalism, not unlike the seventeenth- or nineteenth-century rationalisms against which their attacks had been directed.
18 Thomism, as they understood it, was another deductive system purporting to give a "complete explanation" of the world through a linked chain of concepts
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  	descending from its first principles. The stress on conceptual knowledge and the deductive style of argument found in scholastic manuals in which the influence of Christian Wolff was still discernible confirmed them in their dislike for Thomism, and the hostility toward Bergsonianism and Blondelianism which some scholastics showed made it even stronger.
	

	

	


	
  	
  	

	

	
  	Some scholastics might see little good in the new philosophies of action and intuition, but Rousselot had read Blondel and Bergson carefully and profited greatly by his reading. Idealism and the philosophies of action and intuition were never far from his mind when he did his own philosophizing and theologizing. He too had no liking for rationalism and believed, as Blondel and Bergson did, that the value placed on conceptual knowledge by the rationalists and some of his fellow-scholastics should be relativized. Although his L'Intellectualisme de Saint Thomas and Le Problème de l'amour are studies in medieval philosophy and theology, Rousselot's selection of problems and his approach to them are clearly influenced by his reading of Bergson and Blondel and by his desire to enter into dialogue with them.
	

	

	


	
  	
  	

	

	
  	Rousselot did not believe that Thomism could be restored to life and vigor as a working theology by a return to its historical sources alone. In 1908, the year in which his first major works appeared, he said explicitly that Thomism would have to "absorb" a number of the contributions that idealism had made to philosophy if it were to become an effective contemporary theology.
19 His own contribution to Thomism had a twofold aim: to identify the fundamental principles, the "architectonic theses," of St. Thomas' metaphysics and to show how their relation to one another made his theology a powerful, comprehensive, and coherent synthesis. St. Thomas' theology would then emerge as a distinctive living whole. Its "architectonic theses" could be distinguished from the outmoded non-essential doctrines contained in it. They could then be developed and refined to meet the needs of modern thought; and if need be, the coherent consequences flowing from them could be employed to correct some of the inconsistencies in Thomas' actual practice.20
	

	

	


	
  	
  	

	

	
  	When this historical work had been done, Thomism, put to work by the practicing theologian, could undertake the "necessary absorptions" of modern thought without endangering its own
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  	integrity. Historical study was only one of the means required for Thomism's vital development. Critical absorption of modern thought must be the other.
	

	

	


	
  	
  	

	

	
  	The twofold aim of Rousselot's endeavor explains the connection between his first two books and his later work as a theologian of knowledge, love, freedom, and faith. It also shows how his studies of knowledge and love in the Middle Ages could be part of a dialogue between Thomism and the philosophies of Bergson and Blondel. Despite their apparent variety there is an inner unity in the corpus of his writings. It can be found in his conception of intellectualism as the defining characteristic of St. Thomas' theology, the source of its unity, and the ground of its distinctiveness.
	

	

	


	
  	
  	

	

	
  	Modern philosophers confused St. Thomas' intellectualism with rationalism. Scholastics had ceased to appreciate its nature properly. Recovered and developed in the light of St. Thomas' text and of contemporary philosophy, St. Thomas' intellectualism would enable Thomism to make contact with modern thought and deal effectively with the problems of faith, its freedom and dogmatic formulation, its history and its relation to life and religious experience the problems, in other words, which had provoked the Modernist crisis. In his brief but brilliant career Rousselot endeavored to recover St. Thomas' intellectualism, reform Thomist theology in the light of it, and apply it to those pressing problems. What then did he mean by the intellectualism of St. Thomas and why was it the key to the understanding of Thomas' whole system?
	

	

	


	
  	
  	

	

	
  	St. Thomas' Intellectualism
	

	

	


	
  	
  	

	

	
  	St. Thomas' intellectualism, Rousselot maintained, was a doctrine that "puts the whole value, the whole intensity, the very essence of the good, which is identical with being, in an act of the intelligence."
21 But the intelligence to which he referred is not the discursive reason on which the rationalist ideal of knowledge is modeled. Thomas was an intellectualist because he was a religious thinker who, living a life of faith, hoped one day to see his God face to face.22 His supreme being, the summit of his universe, is indeed a noumenon, a pure intelligible. Nevertheless, Thomas' God is not an impersonal Logos, the home of the divine ideas, as some
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  	of his critics imagine. God, his supreme intelligible, the Idea par excellence, is a living personal being endowed with intelligence and will, the object of his religious worship.
23
	

	

	


	
  	
  	

	

	
  	In St. Thomas' metaphysics of God and the angels, the distinction between person and idea does not exist. For Thomas, the noumena, the pure intelligibles, are not Platonic forms. They are God and the angels. The fundamental principle of his intellectualist metaphysics is that there is perfect identity between the pure idea and the living spirit. In Thomas' ideal of knowledge, derived from its highest forms in God and the angels, the knower, as pure spirit, grasps his own spiritual reality in an immediate intuition and embraces within himself another knower capable of embracing him in return. To know another, to contemplate an idea, is to live the life of another living being.24
	

	

	


	
  	
  	

	

	
  	In Thomas' theology the destiny of every spiritual creature is to unite himself immediately to God in the knowledge and love of the Beatific Vision. Therefore the role of the intellect, even in man, is not to lay hands on finite beings, to "manufacture" abstract concepts, or to arrange its judgments in a deductive system.25 Its role is to grasp God's concrete reality in an immediate intuition and to "live the life of God" in the Beatific Vision. Knowledge is life, immanent activity, and the highest form of life is intuitive grasp of the real. In Thomas' intellectualism there is no conflict between thought and life or between thought and action.26 Rationalism understands the intellect to be the faculty of discursive knowledge. The value of the intellect is derived from the immediate evidence of its clear and distinct ideas and the necessity of its discursive reasoning. For Thomas, on the contrary, the value of the intellect is derived from the intuitive grasp of God as its concrete end. The nature and value of the intellect are determined not by the discursive operations of the human intellect in this life but by the concrete supernatural goal of every created spirit.27
	

	

	


	
  	
  	

	

	
  	Therefore St. Thomas' intellectualism can be summed up in the formula: the intelligence is essentially the sense of the real, but it is the sense of the real only because it is the sense of the divine.28 That conception of the nature and value of the intellect, Rousselot was convinced, dominates the entire synthesis of St. Thomas' theology. It determines his metaphysics of the intellect in all its modes of
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  	operation. It is the leit motif that brings its distinctive unity to St. Thomas' whole system, joining his philosophy to his theology in an indissoluble synthesis.
	

	

	


	
  	
  	

	

	
  	Divine and Angelic Intellection
	

	

	


	
  	
  	

	

	
  	The more unified the immanent act of knowledge, Thomas held, the greater in range and depth is its transcendence. God, whose pure act of knowledge is identified with His existence, knows every being in the universe in its singularity. The intelligible whole of creation, embracing every singular within it, manifests itself in God's simple act of intuition. That is why God's creative knowledge, identical with His love, is the measure of all finite intelligibility.
29
	

	

	


	
  	
  	

	

	
  	As substantial forms, unlimited by matter, angels are pure acts in the essential order. But since they are finite creatures, their existence is distinct from the essential form that limits it. Each one of them nonetheless, as a form unlimited by matter, constitutes a species by itself. This means that, in St. Thomas' metaphysics of participation, in which existence is limited by essence, there is a descending order of specifically distinct pure spirits ranging from the highest to the lowest angel. If then, as the same metaphysics demands, unity varies in its perfection with being and the being of living intelligences is by identity their life and intellection (vivere est viventibus esse et intelligere est intelligentibus esse), each angel must differ specifically from every other in the perfection and unity of its immanent act of knowledge.30
	

	

	


	
  	
  	

	

	
  	Thomas therefore was fundamentally opposed to the rationalist position that intellection is a univocal perfection and that "ideas are equal in every mind."31 His metaphysics of participation and existence, and the analogy of knowledge which it demands, made it clear to him that concentration on intelligence in its lowest and least developed form, discursive reason, must limit our understanding of its nature and distort our conception of its proper function. Accurate and comprehensive understanding of intelligence as an analogous perfection can come only from a reflection on its higher and more developed forms. For that reason a careful study of St. Thomas' angelology is required for the proper understanding of his intellectualism.32
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  	Duality in operation follows from duality in being. Thus, since there is a real distinction between the angel's essence and its existence, there must also be a real distinction between its essence and its immanent cognitive action. Albeit timelessly, therefore, the angel must pass from potency to act in knowing. It must "speak" (dicere) the content of its intuition in a "mental word" or verbum.
33 God's simple act of knowledge can grasp every concrete being in its singularity. It can do so because, in knowing His essence, God knows the infinite existence identified with it as the creative source of every being. Angelic self-knowledge, on the contrary, is the intuition of an essence that is not its own existence. A contingent finite form, devoid of matter, can neither create other beings by its activity nor be the recipient of other finite beings' causal influence. If then its finite essence is to be the medium through which the angel can know the beings of the universe, God has to produce their intentional forms or species in the angelic intellect. This He does by His creative activity.
	

	

	


	
  	
  	

	

	
  	The number of such created species required for the angel's unitary grasp of the intelligible world corresponds to each angel's place in the hierarchy of unity and being. The more perfectly unified the angel's knowledge, the greater the range and penetration it acquires through fewer and more comprehensive intentional forms or species. Concentration in ideas rather than multiplicity of ideas is the norm of perfection in St. Thomas' metaphysics of the intellect.34
	

	

	


	
  	
  	

	

	
  	God's creative act of intellection is the source of the universe. The spiritual creature's act of intellection is its goal. The intelligible unity of the finite world is the "artistic expression" of God's creative thought. The contemplative mind can recognize the participated similitude of God's own being in its order and beauty. In fact, the material universe is ordered to such minds by its intrinsic finality. Every angel mirrors the world and relates it to God from its own unique perspective. For every angel represents a specifically different grade of intellection, unique in the perfection and unity of its own distinctive synthesis of the universe.35
	

	

	


	
  	
  	

	

	
  	Less perfectly than God, angels grasp beings in their singularity. Since every angel is a species in itself, to know its form means to know it in its individuality. Material beings, although composed of form and matter, are also known in their individuality. For the
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  	angel knows the substantial form of every species in its purity and fullness through the species produced by God. Knowing a form in its intelligible purity, the angel sees contained in it its relationship to each of its individual participants and the intelligible diversity of its singular instantiations.
36
	

	

	


	
  	
  	

	

	
  	Therefore the intuition through which each angel grasps its essence as a pure form is a uniquely distinct synthesis of the created world in its individuality. As a pure form, immediately present to itself, every Thomistic angel is a monad.37 Thomas' metaphysics of angelic knowledge reveals that the intellect reaches its perfection by knowing itself and synthesizing the universe in a unified act of intuition. Can that drive for unity which marks the intellect overcome the limitations of a perspective on the world seen through the medium of a finite angelic form? Can the angel ever transcend its own perspective on the world and join its fellow-angels in seeing it from God's transcendent viewpoint? In other words, is absolute unity possible in a finite intuition?
	

	

	


	
  	
  	

	

	
  	St. Thomas claimed that it is. The unification of the world from God's absolute perspective is possible because the spiritual creature can see it through the medium of God's infinite existence. To know another spirit means to live his life. To live his life means to know with his knowledge. In the Beatific Vision God communicates His own reality to the spiritual creature in the "light of glory" without the mediation of any created species. In that culminating intuition the creature is linked to God's infinite reality in the living union of friendship, and grasping God's infinite existence in an immediate act of intuition, he sees the world of singulars unified through it.38
	

	

	


	
  	
  	

	

	
  	The intrinsic end of the universe and the highest act of immediate knowledge are one and the same because the intrinsic end of the universe is its unification by the intelligence in the Beatific Vision. In angels, as in men, the intellect is the faculty of the real because it is the faculty of the divine or, to use another of Rousselot's celebrated phrases, the intellect is "everything in its way" because it is God "in its way."39 Even in his angelology, St. Thomas derived the nature and value of the intellect from its role in the Beatific Vision. His intellectualism is a religious intellectualism. The intellect's drive for unity can be satisfied only through its immediate encounter with the living God of Christian revelation. In his metaphysics of the immanence and transcendence of knowledge and of
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  	the living God of revelation as the goal of man's spiritual dynamism, St. Thomas is closer to Blondel than some of his critics believe.
	

	

	


	
  	
  	

	

	
  	The Relativity of Human Knowledge
	

	

	


	
  	
  	

	

	
  	If Thomas' intellectualism guarantees the status of the human intellect as a faculty of the real, it radically relativizes the validity of its conceptual knowledge. As a form immersed in matter, the human soul has no immediate intuition of its own essence. Except for its immediate awareness of its own activity, the human intellect is dependent for the content of its knowledge on the senses and on the concepts abstracted from the phantasm. Unlike the species of the angelic intellect, human concepts are not intuitions of the intelligible forms that structure beings. They are constructs of the active intellect dependent upon the data of the imagination for their content. The intelligible singularity that distinguishes one individual from another within the unity of their species eludes the abstract concept. Their universality, the ground of human scientific knowledge, is the mark of their imperfect penetration of the real. Concepts are no more than the imperfect human substitute for the angelic intuition.
40
	

	

	


	
  	
  	

	

	
  	Discursive human ratio endeavors, through the multiplicity of its concepts and judgments, to construct a synthesis of the universe that can substitute for the unification of the world by the single intuition of angelic intellectus. Discursive ratio, with its incurable multiplicity, is due to the senses that man, as a form immersed in matter, shares with the brutes immediately below him in the hierarchy of being. Intuitive intellectus, through which man grasps his conscious operations in direct reflection and sees the truth of the first principles by immediate insight, is the higher function of the intellect that man shares with the angels immediately above him. In accordance with the rule of continuatio in Neoplatonic participation metaphysics, ratio "touches" intellectus immediately above it and touches the senses immediately below it. It is the medium that links intellectus to the senses in man.41
	

	

	


	
  	
  	

	

	
  	Ratio, the distinctive form that characterizes man as the lowest of the spiritual creatures, is a drive to intellectus, the intuitive intelligence that man shares with the angels. Its discursive unification of the world through science, art, history, and the symbol is an effort
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  	to "mime" the insight into the real which, in comprehension of the whole and penetration into the singular, intellectus alone can furnish. That is why St. Thomas, as an intellectualist, held discursive knowledge in low esteem.
42
	

	

	


	
  	
  	

	

	
  	The discursive concept, dependent for its content on the imaginative image, gives only analogous knowledge of spiritual reality. Its knowledge of immaterial realities, such as God, the angels, or the human soul, can be gained only indirectly, through a process of affirmation and negation, from the material objects of sense experience. Even in relation to these sensible objects themselves discursive knowledge is deficient. Its concepts, formed by the agent intellect from the sensible qualities represented in the phantasm, are not the intuitive percepts of the angelic intellect. Concepts do not grasp the intelligible form in its reality. They are no more than approximations of the real form, subject to constant revision and development.
	

	

	


	
  	
  	

	

	
  	An element of unreality affects all discursive knowledge. Unable to grasp the intelligible singularity of the real being, its concepts subsume the members of each species under the abstract unity of a "common nature." The multiplicity of its concepts and its need to "reflect back upon the phantasm" to know the singular prevent its definitions, the basis of discursive Aristotelian science, from knowing beings as they really are. Often discursive definitions reveal no more than accidental determinations of essences which elude knowledge. Even when an "ideal definition" has been proposed, the multiplicity of notions in its genus and difference reveals its failure to grasp beings as they really are. In St. Thomas' metaphysics real substantial forms are simple intelligible principles. There is no such thing as a plurality of substantial forms. The substantial form of cat, for example, cannot be composed of the forms animal and feline. Genera therefore, as second-order concepts, represent no substantial form as it really is, and the real cat, which the angel grasps in its simple intuition, lies forever beyond the range of the discursive concept.43
	

	

	


	
  	
  	

	

	
  	Since the angel's infused species are derived from God's own creative ideas, reality is known truly and directly through them. Therefore simple angelic intuition meets the norms for proper knowledge. The multiple discursive concept does not. Never able to grasp things as they really are, the concept is condemned to know them
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  	indirectly through ''what they are not." Its knowledge, even of material substances, is no more than analogous. As Rousselot put it rather bluntly, there is a touch of nominalism in St. Thomas' intellectualism.
44
	

	

	


	
  	
  	

	

	
  	The organon of Aristotelian science, built upon the abstract concept, is a substitute for the totalizing vision of the world in angelic intuition. The rationalist belief that its abstract "common natures" make it the ideal form of knowledge is an illusion. No abstract deductive science can give a "complete explanation" of the real world. The unreality of analogous conceptual knowledge undercuts the necessity of its deductions by depriving its syllogisms of univocal middle terms.45 Aristotelian science knows nothing of the singular and, unlike the angelic intuition that knows each material being and its place in the successive order of its species, Aristotelian science has no knowledge of human history. That is why the discursive intellect is compelled to call on aesthetic knowledge of the singular and historical science of contingent events as further substitutes for its missing intuition.46
	

	

	


	
  	
  	

	

	
  	Nevertheless, the synthesis of the world in its concrete totality is the ideal goal toward which the mind is driving in its endeavor to acquire a synthetic vision of the universe through its concepts, science, art, and history. But as long as the human soul is immersed in matter and dependent upon sense experience for the content of its ideas, that synthesis can never be achieved. It can be reached only if the soul can overcome the limitation and multiplicity with which its union with matter affects its intellect if, in other words, breaking free from the restrictions of matter, it can unify its thought in the perfect immanence of the pure spirit. Then at last it can satisfy its yearning to know itself and its world as they really are. The reason why the human soul cannot synthesize the world as the angel does is that, as a form immersed in matter, it does not possess an immediate intuition of its own essence. Because the soul "cannot see itself clearly, it cannot see the world clearly either." Yet the drive of the mind is to know itself and to know its world as they really are. And since in St. Thomas' metaphysics a natural drive cannot be absurd, it follows that in St. Thomas' metaphysics man, in the natural drive to know which defines his nature, is a drive to become an angel.47
	

	

	


	
  	
  	

	

	
  	Philosophers in the Aristotelian tradition had indeed thought
	

	

	















 

  	
  	
  	
  



	




	Page 56

	
  	
  	

	

	
  	that. Medieval Arabian philosophers, for whom God's reality lies beyond the range of the finite intellect, considered philosophy a preparation of the soul for its contemplation of the finite intelligibles after its liberation from the body. For St. Thomas, however, the contemplation enjoyed by the soul in the afterlife is of a higher, supernatural order, nothing less than intuitive possession of God Himself. For St. Thomas the "lowest of the intelligences" is "capable of God."
	

	

	


	
  	
  	

	

	
  	Yet, if its supernatural destiny gives the intellect a dignity far higher than the Arabian philosophers were willing to give it, it lowers its status and restricts its autonomy in this life. A strictly philosophical wisdom is no longer a possibility. To reach his only concrete goal, supernatural contemplation, man must live an earthly life of Christian action. He must strive to acquire the natural and supernatural virtues by an upright and religious life and he must submit his intellect to the yoke of faith, in St. Thomas' view the lowest and least perfect form of knowledge.
48 St. Thomas' intellectualism is a Christian wisdom with none of the proud independence that marks rationalist philosophy. Human action reveals its true meaning only to the philosopher who assents freely in faith to the supernatural goal of its spiritual dynamism. Thomas' intellectualism is closer to Blondel's philosophy of action than many of its opponents think.
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  	3

Rousselot's Metaphysics and Theology of Faith
	

	

	


	
  	
  	

	

	
  	A YEAR AFTER THE PUBLICATION of his first two major works Rousselot was appointed to the Faculty of Theology at the Institut Catholique in Paris. He continued to teach there, with one year's interruption, until he was called to the colors in September 1914. Faith and charity, the areas of his teaching, enabled him to apply his metaphysics of knowledge, man, and being to the urgent problems that confronted Catholic theology at the time of the Modernist crisis. In the four years of teaching and writing allowed him before the outbreak of the First World War, he made a major contribution to the theology of faith and to the development of Neo-Thomism. His death in the battle of Eparges on April 25, 1915, was a tragic blow to Catholic theology.
1
	

	

	


	
  	
  	

	

	
  	In November 1909 Rousselot began his course on faith to graduate students destined to teach theology in their turn. The complexus of problems connected with the reasonableness and freedom of the supernatural act of faith had troubled Catholic theology through most of the nineteenth century. Vatican I's apostolic constitution on faith, Dei Filius, was provoked by them. The constitution took a stand against both fideism and rationalism in its defense of the reasonableness and the supernatural character of the act of faith. Although historical revelation alone gives access to the supernatural mysteries of the Christian faith, human reason can establish God's existence and acquire some knowledge of His nature by its natural power. Free and supernatural though the act of faith must be, its reasonableness can be supported by apologetic arguments. Although the apostolic constitution itself took no position in relation to controversies among Catholic theologians untouched by its condemnations, the nineteenth-century Neo-Scholastics linked Dei Filius to Aeterni Patris, interpreting the first by the second, in
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  	support of their own theology of grace and nature, faith and reason.
	

	

	


	
  	
  	

	

	
  	The rise of Bergsonian philosophy caused new difficulties for the Neo-Scholastics. Bergsonian philosophy, as we have seen, challenges the validity of conceptual knowledge. The concept and its validity, however, are the linchpin in the Neo-Scholastic arguments for God's existence. Their analogy of being, required for man's imperfect knowledge of God's nature, rests upon the validity of the concept. Liberal Protestantism and Modernism too, at least as the Church's authorities understood them at the time, denied the mind's ability to grasp the extra-mental real through its concepts and its judgments. Human knowledge was confined to the world of immanent experience. Man's personal encounter with the living God of his religious experience could not be given valid conceptual formulation in the Church's dogmas. Objective conceptual knowledge, the idol of Greek philosophy, could not grasp the vital dynamic process of religious experience.
	

	

	


	
  	
  	

	

	
  	Distinguished Catholic philosophers, like the Bergsonian Edouard LeRoy and Maurice Blondel, refused to admit the Neo-Scholastics' claim that their philosophy and theology were apt instruments with which to meet the contemporary problems of faith and reason. Differ as they might in their own personal philosophies, LeRoy and Blondel were one in their distaste for Scholastic "intellectualism." Furthermore, Blondel was convinced that the traditional "extrinsic" Scholastic apologetics, based as it is on external signs and miracles, was ineffective by its very nature. To be effective an apologetic must be "intrinsic." Its appeal must be to human immanence. Its starting point must be within man himself, in the need that manifests itself through the dialectic of his immanent activity.
2 For, as Blondel had shown in L'Action, this is a need that nothing short of the God of revelation could satisfy. An immanent Christian philosophy of exigence, the philosophy presented in L'Action, and an "intrinsic" apologetics go together.3 Man has to feel the "need" for revelation, he has to "want" it, before he will be ready to consider the apologetic claims for its reasonableness. Man has to make the "option," unavoidable but free, to seek for revelation before he can discover God. Scholastic "intellectualism" and its "extrinsic" apologetics fail to do justice to the role of freedom in man's acceptance of faith.
	

	

	


	
  	
  	

	

	
  	We would expect a young professor, beginning his career in
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  	troubled times, to "stick to the beaten path" and leave pioneering to more established colleagues; and indeed pioneering work of the highest quality was being done by the Dominican Ambroise Gardeil, who also lectured at the Institut Catholique. Nevertheless, in his first year of teaching, recognizing the deficiencies of the contemporary theology of faith, Rousselot worked out a new systematic justification of the reasonableness, freedom, and supernatural character of the act of faith.
	

	

	


	
  	
  	

	

	
  	The results of his work appeared in a remarkable series of philosophical and theological articles. Taken together these articles are an excellent example of how philosophy and theology fit together "like form and matter" in Rousselot's systematic theology. Extremely explicit in their Thomism, they also show how, in Rousselot's hands, Thomism makes "the necessary absorptions" from Kant, Blondel, and Bergson and "extends" the principles of the Angelic Doctor to meet the concrete problems of a contemporary theology. Since the philosophical articles are presupposed in the theological ones, they merit our attention first.
	

	

	


	
  	
  	

	

	
  	The Influence of MarÉchal
	

	

	


	
  	
  	

	

	
  	Between March and November 1910 Rousselot published three philosophical articles: "Amour spirituel et synthèse aperceptive," "L'Etre et l'esprit," and "Métaphysique thomiste et critique de connaissance."
4 In those articles, especially in the last, the influence of another young Jesuit, Joseph Maréchal, is apparent. Maréchal had published a very significant article, "A propos du sentiment de présence chez les profanes et chez les mystiques,'' in 1909.5 In it Maréchal rejected any attempt to explain man's spontaneous judgment of reality through a subjective representation known prior to it. Neither implicit reasoning nor affective impulse can account for the mind's movement from a subjective representation to an objective affirmation. The natural impulse of the human mind is first to affirm that things are objective, that they are. Only subsequent experience of contradiction in his spontaneous judgments moves the human knower to deny one of the terms of a contradiction or to distinguish its meaning. Man's fundamental impulse is to affirm that all is objective, all is real. Only his mind's inability to live with contradiction leads to its consequent distinctions between the actual
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  	and the possible, the objective and the subjective. Man's primordial act of knowledge is an objective affirmation of existence.
	

	

	


	
  	
  	

	

	
  	The native instinct of the human mind is to place in the real the content of any thought that does not involve a contradiction. The reason for that instinct can be found in the nature of the mind's cognitive operation. Unable to grasp the essence of its object in an immediate intuition of the real, the human mind is forced to synthesize a phenomenal object from the data of sense experience. Therefore the human mind does not reflect its world passively like an immobile mirror. On the contrary, its cognitive operation is a dynamic, goal-directed activity of assimilation and unification, ceaselessly striving to assimilate more data and unify it more completely in increasingly adequate syntheses.
	

	

	


	
  	
  	

	

	
  	The intellect therefore is an unrestricted drive to the intelligible unity of being. It is a faculty ceaselessly in quest of its cognitive assimilation to sovereign intelligible unity. The end of its built-in drive is an immediate penetration to the totality of being. The good sought by its natural appetite is an intuition of Absolute Truth.
	

	

	


	
  	
  	

	

	
  	Never satisfied by any of the finite objects represented in its concepts, man's intellectual dynamism nonetheless comes to temporary rest in them. They are partial terms of its drive to unrestricted reality. But that is possible only if these partial terms participate in the reality of the dynamism's final goal. It is because the contents represented in its concepts, the phenomenal objects synthesized from sense experience, share in the reality of its goal that the natural dynamism of the human intellect moves it to place them in the real. This the mind does through its primordial judgment: this being is. The objective affirmation of existence, in which the human mind goes beyond the form represented in its abstract concept to the act of existence touched in the judgment, makes the mind's judgment of existence the dynamic substitute for the intuition that it seeks.
	

	

	


	
  	
  	

	

	
  	In L'Intellectualisme de Saint Thomas Rousselot said comparatively little about the judgment. Although the concept is treated at length as one of the human mind's substitutes for intuition, no such extensive treatment is given to the judgment. Under the influence of Maréchal, however, the judgment plays a prominent part in the articles that Rousselot published in 1910. In these articles Maréchal's account of the objective existential judgment, with the
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  	composition between essence and existence implied in it, is combined with St. Thomas' account of "knowledge by connaturality" in Rousselot's "metaphysical critique of knowledge."
	

	

	


	
  	
  	

	

	
  	"Connatural Knowledge"
	

	

	


	
  	
  	

	

	
  	In L'Intellectualisme de Saint Thomas Rousselot defended the intellectual character of "connatural knowledge," or, as St. Thomas called it, cognitio per modum naturae.
6 This is the type of knowledge through which a man who has acquired a virtue judges correctly about individual cases pertaining to it. It is, for example, the type of knowing that enables the chaste man to judge correctly about individual instances of chaste or unchaste behavior. The judgments in question are concrete and particular. They are not deductive conclusions from abstract moral principles. Very often the virtuous man would not be capable of this sort of abstract reasoning. His judgments are made directly and immediately, as it were "by instinct." How is this possible? Why is it that the habitually virtuous man can judge correctly in this way whereas the man who does not possess the virtue at stake lacks this power of judging rightly?
	

	

	


	
  	
  	

	

	
  	The virtuous man can judge correctly, St. Thomas believed, because his acquisition of a virtue makes his soul "like" it. "Assimilated" to a particular virtue in their being, the soul's cognitive and affective powers are "connatural" to it in their habitual tendencies. A "natural sympathy" toward the virtue he possesses affects the mind and will of the virtuous man. As Rousselot put it in ''Amour spirituel et synthèse aperceptive," his faculties of knowledge and love "vibrate" in harmony with it.7 Since "like is known by like," the interior assimilation of his nature to chastity enables the habitually chaste man to "enter into" the nature of cases related to it and to judge correctly concerning them. The unchaste man, whose nature has no "likeness" to chastity and who therefore has no "sympathy" for it, cannot.
	

	

	


	
  	
  	

	

	
  	In this sort of concrete judgment, the chaste man's knowledge of exterior acts is guided by his knowledge of himself. Since his nature is "attuned" to chastity, he can tell whether an act is chaste or unchaste from the feeling of ease or unease, of fittingness or unfittingness, that it provokes in him. "Connatural knowledge" is not confined to the strictly moral sphere. The Londoner's habitual grasp
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  	of English, to give another example, enables him to determine whether "shall" or "will" should be used in a given case even though the general rule governing their use eludes him.
8
	

	

	


	
  	
  	

	

	
  	When he dealt with "connatural knowledge" in L'Intellectualisme de Saint Thomas, Rousselot described it as a very rapid inference about the specification of an act from the greater or lesser facility experienced in its exercise. Far from being inferior, however, to the more formalized inferences of scientific deduction, "connatural knowledge" is superior to them. Scientific deduction, St. Thomas said, belongs to discursive ratio. Connatural knowledge, on the contrary, is a form of the higher type of knowledge, intuitive intellectus. Intellectus is more to be prized than science: est enim aliquid scientia melius, scilicet intellectus.9
	

	

	


	
  	
  	

	

	
  	In his later articles Rousselot no longer treated "connatural knowledge" as a form of inference.10 Nevertheless he made a great deal of its other characteristics, ontological likeness or similarity between knower and known, and the "sympathy" or love of the knower for the object which springs from likeness. "Sympathy" toward its connatural object enables his mind to enter into it to "see itself in it,'' and penetrate its nature. These characteristics, taken together with St. Thomas' axiom that act unreceived in potency is unlimited, become the keystone of his metaphysics of knowledge.
	

	

	


	
  	
  	

	

	
  	In connatural knowledge the knower's own likeness to an object, through its effect upon his knowing powers, makes it possible for the knower to penetrate into the reality of another. The chaste man, as we recall, determines the moral quality of an exterior act through his experience of his own facility in acting. That facility and the power of inner penetration born of "sympathy" show that in intellectus, the higher form of knowledge which man shares with pure spirits, albeit in limited degree, knowledge is identical with sympathy and love. Is that also true of the higher forms of intellectus found in the pure spirits? Is it true of God's intuitive knowledge of His creatures? Is it true of the angelic intuition of spiritual and material realities? If it is, what are the consequences for metaphysics of knowledge?
	

	

	


	
  	
  	

	

	
  	As the Pure Act of Being, uncomposed with essence, God knows all reality through the medium of His infinite act of existence, His esse. God's knowledge of His creatures is the loving practical
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  	knowledge of the First Cause for the terms of His creative action. Loving their participated esses, finite similitudes of His own infinite existence, God's practical knowledge of the created terms of his activity is all-embracing and totally exhaustive. Identical with God's infinite esse, the highest form of intellectus is infinite life and action identical with love.
11
	

	

	


	
  	
  	

	

	
  	In an intuition far less exhaustive than God's, angels know spiritual and material beings through the medium of their own form. Because each angel's form is connatural with other forms, the angel has a "sympathetic" love for them and, moved by the drive of that spiritual love, angelic knowledge enters into the reality of other substantial forms in a penetrating intuition. Like is known by like because, in the vital activity of angelic knowledge, like is loved by like. The metaphysics of connaturality requires that the angel know even material beings through their forms. That is why the angel, knowing the substantial form of a material species in an immediate intuition, knows every individual in the species simultaneously through the form's relation to its participants.12
	

	

	


	
  	
  	

	

	
  	The human knower, however, is not a pure form. His soul is a form received by the matter that individuates it. Therefore the metaphysics of participation requires that the connatural object of the soul's intellectual knowledge also be a form received in matter. Thus the proper object of man's knowledge through the medium of his discursive intellect is the intelligible form of a material being (quidditas rei materialis, forma in materia recepta).13
	

	

	


	
  	
  	

	

	
  	St. Thomas' metaphysics of the limitation of act by potency, the ABC's of Thomism14 as Rousselot put it, requires three distinct types of knowledge: knowledge through the infinite act of existence, knowledge through a descending hierarchy of specifically distinct pure forms, and knowledge through a form received in matter. As pure spirits, God and the angels know their essences intuitively. Thus they are immediately aware of their connaturality with other beings and of the sympathetic love to which connaturality gives birth. Man, the lowest of the spirits, is a form received in matter. Therefore he has no intuition of his essence. He is immediately aware neither of his connaturality with other beings nor of his sympathy toward them. The imperfection of his self-awareness accounts for his deficient way of knowing other beings.15
	

	

	


	
  	
  	

	

	
  	This can be seen, Rousselot claimed, by a consideration of
	

	

	















 

  	
  	
  	
  



	




	Page 66

	
  	
  	

	

	
  	human aesthetic knowledge. Take a man deeply versed in French history, steeped in French culture, a connoisseur of French art. A man like that is penetrated with the spirit of his country. He thinks and feels like a Frenchman. He reacts with joy to the slightest manifestation of the special quality we call French. What is more, he knows that he does so and he rejoices in the knowledge. His awareness of the special vibration of sympathy that he feels toward things French is a source of utmost pleasure to him. Because he "sees an expression of himself" in the slightest manifestation of French life, he penetrates it to the core. He relishes the savor of a song, an anecdote, a well-turned phrase.
	

	

	


	
  	
  	

	

	
  	Thoroughly French, attuned to the spirit of France and knowing it, a man like that penetrates to the depths of its individual manifestations. He almost "tastes" them. The man in the street, on the other hand, although equally attuned to France, equally French in his thought and sympathies, is quite unaware of it. He does not "savor" things French. He takes them for granted, as obvious. Unconscious of his connaturality and sympathy with them, the man in the street knows these objects in a cold impersonal way. The evidence on which he bases his judgments about them appears to be "imposed from without." Unaware of the connatural "sympathy" that has opened his mind to these concrete manifestations of the French spirit, he does not enter into their unique and singular intelligibility.
16
	

	

	


	
  	
  	

	

	
  	Spiritual Love and the Aperceptive Synthesis
	

	

	


	
  	
  	

	

	
  	It would seem, then, that the cold impersonal quality of the discursive mind's conceptual knowledge and the imposed character of the evidence that grounds its judgments are due to man's unawareness of his connaturality with the objects of his knowledge and of his "sympathetic" love for them. Although Kant was speaking of the aesthetic perception of the object in The Critique of Judgment, he made an important point for speculative knowledge too when he referred to the harmonious interplay of our faculties and its role in knowledge. That inner harmony, Rousselot observed, "makes us vibrate in unison with the object and, so to speak, puts us inside its essence."17
	

	

	


	
  	
  	

	

	
  	In St. Thomas' metaphysics of knowledge there is also an
	

	

	















 

  	
  	
  	
  



	




	Page 67

	
  	
  	

	

	
  	harmonious interplay of the faculties in the aperceptive synthesis. To know himself as a subject, the human knower has first to unify the data of sense experience in a conceptual object and place the object against himself in the world of being through the affirmation. This fundamental process of cognitive unification, through which subject and object confront each other in a world of being, is the aperceptive synthesis.
18 For St. Thomas it is a continuous vital process. Knowledge, after all, is life, immanent activity. From the image in the imagination, man's active intellect produces in his possible intellect the intentional form of the object, the species impressa. Actuated by that form, the possible intellect can then "speak" the mental word of the concept and, through reflective "conversion" to the image, the mental word of the judgment. In this mental word, through which it knows the object, the mind "speaks" or "expresses itself."19
	

	

	


	
  	
  	

	

	
  	This single, uninterrupted process can be compared to the "activity of flowering" whose term is the "flower." The concept can no more be separated from the aperceptive synthesis than the flower can be separated from the immanent activity of flowering that permeates its whole living being. The dynamic "aperceptive synthesis" cannot be reduced to a static "conceived synopsis." The nature and value of the process of cognition cannot be determined by a static analysis of its product, the object represented in the concept. There are two elements in the aperceptive synthesis: attitude, the sympathetic love, due to connaturality, which enables the intellect to "express itself" in its mental word, and representation, the object represented in the concept. To overlook the first is to misunderstand St. Thomas' metaphysics of knowledge.20
	

	

	


	
  	
  	

	

	
  	Actuating the intellect as the object's intentional form, the species impressa makes the intellect ontologically like the object. That is why the mind can "express itself" in the object "spoken" through its mental word. The species impressa, as Rousselot put it, is an "enlightening sympathization" of the mind.21 For, as a form, it determines the intrinsic finality of the mind's act of "speaking the mental word." Connaturality and the goal-directed activity to which it gives rise are essential elements in the aperceptive synthesis. The role of connaturality and "sympathetic love," however, is not restricted to the accidental level of the faculties. Both can be found on the deeper essential level too.
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  	In angelic knowledge, the angel's own essence serves as the species impressa from which the mental word of its intuition proceeds. For, in Thomas' metaphysics of act and potency, a form that is not its own existence cannot be its act of knowledge either. In the angel, knowledge is a procession from potency to act.
22 The connaturality of its purely spiritual essence, the species impressa of its act of knowledge, with other forms, and the fully conscious attitude of sympathetic love for them caused by it, enable the angel to "express himself" completely in the mental word of its intuition. Expressing himself completely in his act of speaking, the angel knows the object completely in the spoken mental word.
	

	

	


	
  	
  	

	

	
  	Quest for Self and Quest for God
	

	

	


	
  	
  	

	

	
  	Intuitive self-awareness and fully conscious sympathy are the explanation of the angel's knowledge of other beings in their individuality. Here again St. Thomas' angelology offers a clue to his metaphysics of knowledge. His metaphysics of love offers another.
	

	

	


	
  	
  	

	

	
  	In Le Problème de l'amour Rousselot defended St. Thomas' "physical" theory of love. Love of self, a nature's built-in desire to achieve its specific perfection, is the ontological basis for the supernatural love of charity through which the spiritual creature loves God more than himself. Just as the natural dynamism of the intellect can be elevated supernaturally to the Beatific Vision, natural love of self can be elevated supernaturally to selfless charity, love of God for God's own sake. How is this possible? How can love of self be transmuted into love of God for His own sake? How can a natural desire to achieve his own perfection move a spiritual creature to love God more than himself? Yet if that is not possible, the creature's natural love of self cannot be an "obediential potency" for charity, as St. Thomas claimed it is in his "physical" theory of love.23
	

	

	


	
  	
  	

	

	
  	The answer to the problem can be found, St. Thomas said, in the metaphysics of participation. A spiritual creature can love God more than himself because the relation of a creature to God is the relation of a part to a whole. A part can love the whole on which it depends for its existence more than it loves itself. The hand moves instinctively to sacrifice itself in protecting the body whose
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  	part it is. The citizen willingly gives up his life for the community of which he is a member. So the creature can love the God on whom he depends even more than he loves himself more so indeed than the hand or citizen in the examples cited. For the creature's relation to God is no ordinary relation of part to whole. It is a relation of participation, the relation of a participant to the Infinite Existence in whose plenitude it shares. The creature depends on God for everything he is and does. God dwells in the creature through His creative action. In a way God is the creature while transcending it because creature and God are one through the unity of participation. As the ever-present creative source of the creature's being, God is the creature's good more than the creature himself is. If therefore a spiritual creature loves his own good truly, he must love God more than he loves himself.
24
	

	

	


	
  	
  	

	

	
  	Love of self and love of God are the conditions of possibility for the full integration of created knowledge. As St. Augustine said, the "mind," "the intuitive knower," "gains itself," integrates its knowledge fully, when it gains God.25 Intuitive self-knowledge is the condition of possibility of knowing other beings directly in their individuality. For that reason, even the Arabian Aristotelians, who rejected a direct intuition of God as impossible, required that the human soul be freed from its union with the body before it can contemplate the Intelligences directly in their singularity. That contemplation, St. Thomas said, would have constituted the supreme perfection of the human intellect and been the source of man's natural beatitude if God had not elevated him to the Beatific Vision. Therefore the love of self, human nature's drive to achieve its full specific perfection, is a drive toward the perfection of its form when, freed from the restrictions of matter, the human substantial form, the soul, will become a spirit capable of knowing its own essence through an immediate intuition.26 Even if it had not been raised to the Beatific Vision, the separated soul would have enjoyed an indirect knowledge of its Creator more perfect than the knowledge possible in this life. Even in the natural order, the knowledge of self that accompanies the achievement of its specific perfection would have been inseparable from knowledge of God, and the soul's love of itself would have been inseparable from love of God. If contemplation is the goal of the soul's self-development
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  	through action,
27 as it surely is in St. Thomas' metaphysics, then knowledge and love of itself and God are the goal of the spiritual love that defines an intelligent nature.
	

	

	


	
  	
  	

	

	
  	The Idea of Being
	

	

	


	
  	
  	

	

	
  	St. Thomas' metaphysics of knowledge and loves makes it easy to understand why the intellect's primordial act is the affirmation of existence, as Maréchal showed that it is. An intellect that can be elevated to the Beatific Vision is a faculty of the real, and the real is the existing singular. Yet, as Maréchal showed, the human intellect affirms the identity of the object synthesized from sense experience even though it has no intuition of that identity. The mind can do so, Maréchal asserted, because the progressive unification of its knowledge, through its concepts and judgments, is a drive to its ultimate unification through intuition. Can St. Thomas' metaphysics of knowledge throw more light on Maréchal's discovery? Rousselot believed so.
	

	

	


	
  	
  	

	

	
  	Man, whose form is individuated by matter, is a member of a species. As a supposit, an hypostasis, he does not equal his specific nature. Thomas' principle of individuation has important consequences for metaphysics of knowledge. The angel is a pure form. Therefore the intelligible connatural to its intellect, and through which the angel "expresses itself" in its mental word, is another form. It is either an angel or the substantial form, the "quasi-exemplary" idea in which material individuals participate. The intelligible connatural to the human knower, a form received in matter, is a participated form. The participated form received in matter is corporeal, "spatialized." Therefore the content of the mental word in which the human intellect "expresses itself" directly must be a bodily, ''spatialized" form, the form of a "thing."28
	

	

	


	
  	
  	

	

	
  	Because it is composed with matter, the human soul has no intuitive knowledge of its own essence, of its connaturality to being, or of its "sympathy" for it. Consequently, although the individuality of being's intelligibility is known to God and angels, the human knower, cognitively "absent from himself" through matter's effect upon his intellect, cannot grasp it. Therefore the proper object of the human mind is the abstract nature of the corporeal thing.
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  	The intellect of an incarnate form "renders abstract everything it touches."
29
	

	

	


	
  	
  	

	

	
  	The abstract idea of corporeal being, the connatural object of the human intellect, is the medium through which the human knower unifies his world as the angel unifies its world through the medium of the angelic essence. This means that the idea of corporeal being (ens concretum quidditati materiali) is the mind's intellectual light and the form of its thought. Man can know nothing directly which does not fall under "the category of thing" or "the category of being." Anything incorporeal, even the soul's own essence, can be known only indirectly and by analogy from the material objects, the "things'' in "the category of being."
	

	

	


	
  	
  	

	

	
  	The mark of "the category of thing" through which man "expresses" himself in his knowledge is a gap or distention between the abstracted nature and the concrete subjects in human knowledge. Every abstracted essence that falls under "the category of thing" contains within itself a reference to an indefinite subject, hoc aliquid. This inner reference to a subject in general is the concretion characteristic of every idea directly abstracted from the phantasm. Even the most primordial of all, the idea of being, is affected by it. That is why in the process of conceptualization the mind has to "return" the essence to its concrete subject through conversion to the phantasm.30
	

	

	


	
  	
  	

	

	
  	Yet even when it does so, the mind never sees the identity of essence and its singular subject in an intellectual intuition. It can only pronounce their identity in a judgment. This is because an unbridgeable distention between essence and subject is the correlate of the metaphysical distinction between individual hypostasis and specific nature that affects man as a member of a species. Every knower "expresses himself" in his knowledge, and the human knower is a form distinct from the matter that individuates it. His human knowledge therefore mirrors in its own way the relation of form to receiving, individuating matter in his essence.
	

	

	


	
  	
  	

	

	
  	To conceive the primordial idea of being, therefore, the human mind has to refer the abstract essence represented in the concept to its concrete subject. This process of abstraction and conversion involves two implicit judgments. The first affirms the identity between the essence and its concrete subject: this is a being. But since,
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  	as Maréchal showed, existence must be known prior to possibility, the concrete subject to which man's primordial idea is referred can only be an existing subject. The second implicit judgment involved in the conceptualization of being therefore is a judgment of existence: this being is.
31
	

	

	


	
  	
  	

	

	
  	The Metaphysical Critique of Knowledge
	

	

	


	
  	
  	

	

	
  	St. Thomas' metaphysics of man and knowledge explains why human knowledge has to take the form in which we experience it. We can see the reason why, as forms individuated by matter, we can know the world intellectually only through the idea of being. We can understand how a faculty of the real can synthesize form and subject, essence and existence in its primordial judgment of existence without an intuition of their identity. Metaphysics as a critique of knowledge has no pretentions of being a criteriology. It does not evaluate the types of evidence. It answers the further question of why the mind has to accept evidence, why the mind thinks the way it does.
	

	

	


	
  	
  	

	

	
  	Knowing that, however, could guarantee the validity of its analogous knowledge of spiritual and infinite reality. How can we be sure that our ideas, whose content has been drawn from sense experience, will not involve us in contradiction if they are applied outside the realm of that experience? Would we not be well-advised to keep our speculative knowledge within the prudent limits set down by Kant? St. Thomas' metaphysics of knowledge, however, shows us that the ideas of God, the angel, and the human soul are no more contradictory than the process of knowing itself. The intellect is the faculty of the real because it is the faculty of the divine. In St. Thomas' intellectualism being is intelligible because it is known. For the Prime Intelligible, God, like the pure angelic intelligibles, is a living spirit. The intelligibles are intelligences. The world of intelligible being has a relation to a mind that knows it.32
	

	

	


	
  	
  	

	

	
  	If this is the case, then the world is related to a hierarchy of minds every one of which unifies its knowledge of it with a perfection corresponding to its own essential unity. Thus the imperfect unity of human knowledge is due to the human form's imperfect unity through its individuation by matter. Man can only strive progressively toward the achievement of his specific intellectual perfection
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  	through the progressive unification of his knowledge under the category of being.
33
	

	

	


	
  	
  	

	

	
  	To abstract the concept of being, however, he must implicitly affirm the identity of an essence with its concrete subject although he cannot see that identity in an intuition. Affirming the intelligibility of the singular subject and its identity with its essence, man can see as the term of his mind's drive to unify its knowledge ever more perfectly under the light of being the achievement of its own perfection as an intellect. Its natural drive is to become an intellect so perfectly unified that it can see the identity of subject and essence fully and immediately in an intuition. But to become that is to become the mind of a form freed from the restrictions of matter and capable of grasping its own essence in an intuition. For only such a pure spiritual form can grasp beings in their singularity. Therefore the drive of the intellect which synthesizes essence and subject in abstracting being is a drive to become an angel. To conceive being then is to dream of the angel. The idea of pure spirit is no more contradictory than the process of thought which demands it as the condition of possibility for its own progressive unification.34
	

	

	


	
  	
  	

	

	
  	Moreover, to conceive being is also, as we have seen, to unite essence to existence in the judgment of existence. But to affirm their identity without its being seen is to affirm the intelligibility of that union in being between both. And since the intelligibility of being implies its relation to a mind that knows it, that affirmation contains implicitly another one: if there is a mind that sees all being completely and exhaustively, it would see that. Such a perfect exhaustive intuition of the plenitude of being in its singularity is possible for one intellect alone, the absolutely simple intelligence identified with God's infinite existence. Knowing existents through His own existence God knows them all exhaustively. To conceive being therefore is to dream of God. As the condition of possibility for the unification of its knowledge under "the category of being," the idea of God is no more contradictory than the process of thought itself.35
	

	

	


	
  	
  	

	

	
  	There is nothing arbitrary in accepting this metaphysics that harmonizes so well with our own experience. The Cartesian cogito might be arbitrary as a method but there is nothing arbitrary in accepting our intellectual nature as we find it, the nature that is driven ineluctably to affirm reality under "the category of being"
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  	in its primordial judgment of existence. One might say that to accept our nature is to presuppose everything. Yet, since it means refusing the arbitrary doubts, denials, and restrictions required in the name of philosophical method, to presuppose everything means really to presuppose nothing.
36
	

	

	


	
  	
  	

	

	
  	The Theology of Faith
	

	

	


	
  	
  	

	

	
  	Rousselot's philosophical articles appeared simultaneously with his celebrated articles on the act of faith.37 They were intended, as we have seen, to provide the philosophical basis for his theological reasoning. Rousselot was a systematic theologian for whom, as we have also seen, philosophy and theology fitted together like matter and form.38 St. Thomas' intellectualism, which had made Rousselot sympathetic in many ways to Bergson and Blondel, enabled him to defend the conceptual formulations of Catholic dogma against objections coming from Kantian and Bergsonian philosophy. By relativizing the concept and limiting the role of deductive Aristotelian science in theology, Rousselot opened a place for history and historical science in a Thomistic synthesis. His assigning intellectus a higher place in knowledge than discursive ratio did much to open contemporary scholasticism to the contributions that Bergsonian philosophy could make to it. Nevertheless, his accounts of "the category of the thing" or "the category of being" preserved the concept from being totally invalidated by the Bersonian critique of its "static" and ''spatial" character; and by validating the category of "being," he freed speculative knowledge from the restrictions Kant had placed upon it.
	

	

	


	
  	
  	

	

	
  	Despite the limitations of the concept, analogous knowledge of God and spiritual reality remains possible. Granted: every object known by discursive ratio manifests itself directly as a spatialized "thing" under the category of "being." Nevertheless, since God and pure spirits are the condition of possibility for being's conceptualization, a transcendent metaphysics, built upon the analogy of being, is still possible. The greatest dangers that Bergsonian and Kantian philosophy might present to conceptual formulation of the Church's faith in dogmas have been met.
	

	

	


	
  	
  	

	

	
  	Besides the problem of faith's formulation, however, another problem remained: the freedom and supernatural character of the
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  	act of faith itself. The act of faith is a legitimate assent of the intellect. Therefore it is reasonable. Nevertheless the act of faith includes a submission of the mind to God under the influence of the free will. Therefore it is free. Reasonable though it must be, the act of faith is a supernatural assent to a revealed truth. Its motive is the authority of the revealing God alone. Unless the human mind has been elevated to the supernatural order by the infused habit of faith it cannot make the act of faith. Faith is an essentially supernatural act.
	

	

	


	
  	
  	

	

	
  	Vatican I defined the reasonableness of faith against fideism in its apostolic constitution Dei Filius. Reacting against rationalism, the same constitution defined the supernatural character of faith and declared that divine authority alone can be its motive. The distinction between the "light of faith" and the "natural light of reason" became the basis for the essential distinction the Neo-Scholastics made between theology and philosophy and for the essentially inferior grade of certitude they assigned to the latter. Apologetics, they also claimed, cannot be part of theology. Apologetics leads to the conclusion that the act of faith is reasonable. But that judgment of credibility, the Neo-Scholastics held, can be made by natural reason. It is essentially distinct from the supernatural act of faith required for theology and it is prior by nature to the act of faith.
	

	

	


	
  	
  	

	

	
  	The reasonableness that Catholic theology required for the act of faith means that the evidence available to human reason can establish with certitude that a truth has been revealed by God and that it is reasonable and morally obligatory to assent to it. But if human reason means natural reason, does that not imply that the mind can assent to the truth of faith itself without the aid of a supernatural habit? For how can natural reason know with certainty that there is a moral obligation to assent to a proposition precisely because God, who can neither deceive nor be deceived, has revealed it, and still remain incapable of knowing, albeit on the basis of extrinsic evidence, that the proposition itself is true?
	

	

	


	
  	
  	

	

	
  	For that reason Catholic theologians at the turn of the century felt constrained to admit that such an act of "natural faith" is possible, rare as the instances of it might be.
39 The Scotists included "natural faith" as an implicit act within the supernatural act of faith itself,40 but Catholic theologians as a rule assigned it to the
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  	acts preceding faith. Yet, if such an act of natural faith is even possible, how can the supernatural assent of faith be free? How can a knower assent freely to a proposition when he knows it is true with certainty?
41
	

	

	


	
  	
  	

	

	
  	Leaving "natural faith" aside, most Catholic theologians were ready to admit that, in practice, the ordinary run of Christians is quite incapable of establishing the reasonableness of their act of faith by any sort of systematic reasoning. For most believers faith is just a higher form of "taking things on authority."42 They take their faith on authority from their parents or their pastors as they take their medicine on authority from their doctor. God can make up for their inability to see the speculative grounds for the reasonableness of their act of faith by affective graces that move them to accept their duty to believe.43 Yet how can the Church define that reasonableness is an essential element of faith when the majority of Christians are unable to understand the grounds on which that reasonableness rests? If the act of faith is reasonable in its essence, it has to be reasonable every time it is made even by the simplest people.44
	

	

	


	
  	
  	

	

	
  	The key to the solution of this set of problems, Rousselot believed, lies in the metaphysics of knowledge. Neo-Scholastic theologians divided the movement toward faith into a succession of separate acts. There are a judgment of credibility, affirming the reasonableness of the act of faith, and a judgment of "credentity" affirming the moral obligation to make it. There is the will's free disposition to make the act of faith. Finally there is the supernatural act of faith itself. The Neo-Scholastics had first analyzed the contents of each act separately and then endeavored to link the acts in a discursive series leading to the act of faith.45 Attempting to justify the movement from credibility to faith through this sort of conceptual analysis, the theologians found themselves confronted with a twofold dilemma. Either the act is reasonable or it is free. It cannot be both, as the theologians claimed. Either the act is reasonable or it is supernatural. It cannot be both, as the theologians claimed. No satisfactory way out of the dilemma had been found.
	

	

	


	
  	
  	

	

	
  	If the theologians would accept St. Thomas' metaphysics of knowledge, Rousselot argued, the dilemma would dissolve of itself. Far from being a succession of discrete acts, the movement to faith is an uninterrupted process. It is an "aperceptive synthesis"
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  	into which these various elements enter as moments. The process of faith is not a discursive process of the ratio. It is a movement of the intellectus, the higher power of insight.
46 The influence of connaturality and the attitude of sympathetic love in the "aperceptive synthesis" can account for the reasonableness and freedom of the supernatural act of faith.
	

	

	


	
  	
  	

	

	
  	Paradoxically, the act of faith is both reasonable and free because it is supernatural. The metaphysics of intellectus and connaturality explains why that is so. Intellectus is the mental function of immediate insight. Superior to ratio, it provides ratio with its first principles. Informal reasoning, both of the type ascribed by Newman to the "illative sense" and of the type we see at work in the scientist's inductive "leap" from observed facts to general laws, is the work of intellectus.47
	

	

	


	
  	
  	

	

	
  	It would pay the theologian to observe how scientific induction works. In his observed facts the scientist intuitively grasps the clue to his general law. In a sense the clue is prior to the law since it leads to it; yet, in another sense, the law is prior to the clue. For it is only in the light of the general law that the clue can be seen as a clue and that its significance in the law's intelligible pattern can be recognized. Intellectus is not discursive ratio. It grasps whole intelligible patterns in a moment of insight. In that moment fact and law illuminate each other reciprocally. Facts can be observed but they do not become clues until the instant in which the law is grasped.48
	

	

	


	
  	
  	

	

	
  	The power of intellectus varies in different knowers. Two scientists, looking for the same law, might examine the same set of data. In an instant, one sees the law while the other remains in ignorance of it. The objects observed remain the same but one scientist acquires the power to see the intelligible pattern in the observed facts while the other one does not. The difference between them is a difference not of objects seen but of eyes to see. Highly developed intelligences moreover can see a pattern in the slightest clue. A first-class detective or a connoisseur of art can find a significant clue in the one or two small details whose meaning eludes others, and the Church has always praised the perceptiveness of holy men who do not "need a miracle" to "see the Lord."49
	

	

	


	
  	
  	

	

	
  	At this point in Rousselot's argument the importance of his metaphysics of connaturality for his theology of faith becomes apparent.
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  	Through the influence of the infused virtue of faith, he argued, the eye of the intellectus is elevated to the supernatural order. Connatural now with that order and moved by a sympathetic love for it, the elevated intellectus can enter into it and grasp a pattern of intelligibility beyond the range of the unelevated intellectus. Under the influence of the supernatural habit infused in it by God, the human mind assents to the truth of revelation in the supernatural act of faith. But since the act of faith is a reasonable one, the believer who makes it has to know that his assent is justified, and the ground for this judgment of credibility has to be some fact in the world accessible to his natural experience. The fact might be as simple as a peasant's encounter with a saintly parish priest or it might be as complex as the scientific knowledge of the Church possessed by the professional historian. In either case, the grounds for the credibility can be known as a fact by natural reason. Unbelieving peasants can recognize a saintly priest and unbelieving scholars can master Church history. But until the act of faith has been made, and the truth of Christian revelation grasped by the elevated mind, the significance of the fact as a clue to a Christian doctrine's having been revealed by God cannot be recognized. Reason, elevated and enlightened by the habit of faith, can recognize the fact as a clue because it now can grasp the whole higher pattern of intelligibility in which the clue and the revealed doctrine are linked.
50
	

	

	


	
  	
  	

	

	
  	Therefore the relation between the supernatural act of faith and the judgment of credibility is similar to the relation between the scientist's insight into a general law and his recognition of an observed fact as a clue to it. The judgment of credibility is not prior to the act of faith as it would be in a discursive process. It is an intrinsic moment in the act of faith itself.51 Since the reasonableness of faith can be seen only by the elevated mind grasping a higher pattern of intelligibility, the act of faith is reasonable because it is supernatural. There is no such thing as an act of "natural faith."52
	

	

	


	
  	
  	

	

	
  	Knowledge of faith's reasonableness by the intellectus does not require that the believer be able to state its grounds in explicit judgments on the level of ratio. All that is required is that he himself be able to assent with certainty to a connection between clue and revelation that really exists. Since the intelligibility of the world is grounded on God's loving creative knowledge that unifies being in its singularity, intelligible connections do not have to be general
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  	laws. Moved by connatural sympathy, therefore, the intellectus of an individual believer can grasp the connection between a singular clue and a revealed doctrine, a connection known perhaps only to himself and God. Where others see nothing, he sees the link in an act of insight because his elevated intellectus has been given the eyes of faith.
	

	

	


	
  	
  	

	

	
  	Metaphysics of knowledge also dissolves the apparent dilemma between the reasonableness and the freedom of faith. The act of faith is reasonable precisely because it is free. The will can not only command the intellect to turn its attention to a fact; the influence of the will can also affect the way in which the intellect perceives it. As Rousselot showed in his philosophical articles, love can both blind the intellect and give it new eyes to see. The sympathy which springs from connaturality enables the knower to "enter into" an object. An object is known because the knower "expresses himself" in it. A new love then, a new "sympathy" in the knower, enabling him to "enter into" a range of objects ''closed" to him before, can open his intellect to a new world of being. The new love of an intellect elevated by grace and charity can give it a new formal object and make it a cognitive faculty of an essentially higher order.
53
	

	

	


	
  	
  	

	

	
  	The interrelation of love and knowledge can be seen at work in the "aperceptive synthesis" of faith. Consider the case of a man who is not yet justified, Rousselot argued, but who has been attracted by God to the Christian faith. A man so attracted and confronted with a fact in the natural order that could become a clue to Christianity's divine revelation is being called by the grace of God. His divine master is inviting him to choose a life pleasing to God. The call is a call to freedom. The grace being offered can be accepted or rejected. Should it be accepted, however, the choice of a life pleasing to God would bring justification, and justification carries with it the infused virtues of faith, hope, and charity.54
	

	

	


	
  	
  	

	

	
  	Elevated by grace, enlightened by faith, and moved by charity, the man's intellect, through its sympathy with the supernatural order, can now see the connection between the fact of his natural experience and the divine revelation of Christianity. The fact becomes a clue. Thus intellect and will work reciprocally on one another in the "aperceptive synthesis" of faith. Unless the will freely chooses a life pleasing to God, the intellect will not be enlightened by the light of faith. Nevertheless each faculty confines itself to its
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  	proper operation. The will chooses a life. The intellect sees a clue. Each faculty retains its own proper object. Still, by choosing to accept a grace freely given, the justified man has acquired a new nature, and the new nature gives him the power to see with the eyes of faith. In one and the same movement the will makes the intellect's vision possible, and the vision of the intellect justifies the choice of the will.
55 The intellect can see the clue only because the will has freely chosen to accept God's grace. Brought into being through the mutual causality of intellect and will in the uninterrupted process of its "aperceptive synthesis," the supernatural act of faith is both reasonable and free.
	

	

	


	
  	
  	

	

	
  	Nor indeed can the objection be made that an intellectual assent made under the influence of the will must be illegitimate by its very nature. It is true indeed that if the will is moved by the love of a particular good, its influence upon the operations of the intellect could be illegitimate. Love could blind the mind, and philosophers are right in condemning the passions and self-interest that interfere with the proper functioning of the intellect. Nevertheless the influence of the will is not always a restraining one. At times it can make the intellect more effective in performing its own proper work.
	

	

	


	
  	
  	

	

	
  	This is the case in the free act of faith.56 For, as Rousselot showed in his philosophical articles, the reason why the intellect can affirm reality under the light of "the category of being" is that, by its very nature, the intellect is a drive to God, the First Truth. When the influence of the will enables the intellect to make the act of faith, the intellect is elevated to the supernatural order and "the faculty of the divine" can begin the elevated life of supernatural activity whose culmination, the Beatific Vision, is the highest act of the intelligence as an intelligence. Faith is the ''beginning of glory" (incohatio gloriae).57 Therefore the free act of the will which opens the intellect to the realm of supernatural intelligibility "expands" the range of the intellect, heightens its power to grasp the real, and opens it to an intuitive grasp of the First Truth. It follows then that the highest and most effective functioning of the intellect, precisely in its own proper order as an intellect, requires the influence of a free act of the will. The intellect's highest certitude is a free certitude.
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  	Rousselot's Thomism
	

	

	


	
  	
  	

	

	
  	Thus in his brief career as a speculative theologian Rousselot contributed immensely to the solution of the problems created by the Modernist crisis. Despite his "devaluation" of the concept, his metaphysics of knowledge proposes a way of establishing God's existence from a reflection on human knowledge and vindicates the legitimacy of the analogy of being required for a knowledge of God's nature.
58 Without challenging the validity of the older "extrinsic'' form of Neo-Scholastic metaphysics, Rousselot's theology of the act of faith helps to free it from its rationalism and bring it closer to the actuality of lived human experience.59 Through his historical research and his creative application of Thomism to contemporary problems Rousselot clearly distinguished Thomism from the rationalism of the seventeenth- and nineteenth-century variety and brought it into fruitful contact with the philosophies of Kant, Blondel, and Bergson.
	

	

	


	
  	
  	

	

	
  	The heart of Rousselot's theology is St. Thomas' metaphysics of knowledge and being. The Thomistic axiom that act is limited by the potency that receives it is the backbone of his own metaphysics. St. Thomas' metaphysics of the agent intellect, the impressed species, and the mental word, is drawn upon in nearly every one of his published works. The Angelic Doctor's metaphysics of the faculties and their relation to each other is essential to Rousselot's historical exposition of Thomism and his own speculative use of it in his theology.
	

	

	


	
  	
  	

	

	
  	In one sense then Rousselot can be called a Thomist of the Thomists. Scotistic or Suarezian metaphysics of knowledge and being were resolutely excluded from his theology for both historical and systematic reasons. Whereas the drafters of Aeterni Patris had room for a good deal of Suarezianism in their "philosophy and theology of the Angelic Doctor" Rousselot decidedly did not. At the beginning of the twentieth century, despite continuing opposition from resolute Suarezians, the definition of authentic Thomism was narrowing. Rousselot's Thomism is strikingly different from the nineteenth-century variety that we have met in the works of Liberatore and Kleutgen. For one thing it is decidedly a metaphysics of participation and analogy. The metaphysics of the one and the many
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  	in the descending hierarchy of being structured L'Intellectualisme de Saint Thomas and Le Problème de l'amour. It is also a metaphysics of inferiority, of contemplation, and of the soul's drive to God as the First Truth. Rousselot made it plain that his is a Thomism of the Platonic-Augustinian type and that, in his opinion, the influence of pseudo-Dionysius on the Angelic Doctor should continue to be felt in Thomism.
	

	

	


	
  	
  	

	

	
  	Bergson's influence and his own study of St. Thomas led Rousselot to rediscover intellectus and its contrast with ratio. Intellectus in God and the angels gave him his ideal of knowledge. Although preserved, conceptual knowledge, the ideal of earlier Neo-Thomists, was "devaluated," the role of Aristotelian science in theology was restricted to a degree that would have dismayed Liberatore and Kleutgen. Joined to St. Thomas' metaphysics of participation and connaturality, the metaphysics of intellectus, the higher function of insight in the human mind, made it possible for Rousselot to work out his speculative theology of the act of faith. Participation, analogy, and the role of intellectus in knowledge, three of Rousselot's great "rediscoveries," were taken up and developed by Rousselot's successors in the Neo-Thomistic movement, and in the years following the First World War they greatly influenced the course of its internal evolution.
	

	

	


	
  	
  	

	

	
  	If Rousselot's historical exegesis clearly distinguishes the intellectualism of St. Thomas from Suarezianism or Scotism, his own speculative application of it distinguishes his form of Platonic-Augustinian Thomism from the Thomism professed by other distinguished followers of the Angelic Doctor. The centerpiece of Rousselot's metaphysics of knowledge is the judgment as an "aperceptive synthesis." Neither the concept nor the impressed species can account for the objectivity of knowledge. The mind's connatural love of God, its attitude of connatural sympathy for the First Truth, is required to account for the mind's ability to make objective judgments. The intellect is the faculty of the real because it is the faculty of the divine. The dynamism of the mind, its connatural love of itself and God, is the guarantee of truth. This contention was challenged by Ambroise Gardeil, another great theologian of faith, and it would continue to be challenged for decades after Rousselot's death.
60 For many Thomists, Rousselot's attempt, carried on by Maréchal, to ground the assent to truth through the
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  	drive of the mind to the First Truth did not represent the authentic thought of the Angelic Doctor. Rousselot's "intellectualism of St. Thomas" was not authentic Thomism.
	

	

	


	
  	
  	

	

	
  	Indeed questions can be raised about the validity of Rousselot's intellectualism from a strictly philosophical point of view. Rousselot himself always worked as an historian or a theologian. The master thesis on which his intellectualism is built, the ordering of the mind to the Beatific Vision, is a truth of faith. If a truth of faith guarantees the status of the intellect as the faculty of the real, how can that fact be known by a philosopher? St. Thomas himself always worked as a theologian. His reflections were carried on in the supernatural order in which man is called to the Beatific Vision. Thomas' angelology, from which the major theses of his intellectualism are derived, was worked out in the context of medieval theology. Rousselot insisted that St. Thomas' intellectualism is a religious intellectualism.
61 Does that mean that it is a theological intellectualism whose truth can be seen only in the context of the Christian faith? If that is so, and if the theological intellectualism of St. Thomas is the source of the "architectonic theses" of his metaphysics of knowledge, man, and being, what becomes of the "philosophy of the Angelic Doctor"? How can it be the highest wisdom achievable by natural reason which the drafters of Aeterni Patris expected to take its place among the strictly philosophical systems of the modern age?
	

	

	


	
  	
  	

	

	
  	Rousselot never had the chance to address these problems in a major published work. In fact, the unpublished manuscripts left after his death witness a continuing struggle with the relations of faith and reason. After a brilliant but unsuccessful effort to unite the sensible world to God through the sensible and intellectual consciousness of Christ, the Word of God and humanity's First Adam,62 Rousselot began to move away from some of the major positions he had advanced in his philosophical articles. Man's achievement of the status of an angel, the goal of his connatural love of self, is reduced to the status of a regulative ideal, whose achievement is impossible, and the Maréchalian starting point of knowledge, the primordial judgment of existence under the category of being, is called into question.63 How Rousselot would have resolved the problems with which he struggled in these unpublished manuscripts we do not know. Nor can we tell what shape his
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  	intellectualism would have taken had he survived and returned from combat to resume his work at the age of forty. All that we know is that the loss of this young theologian at such an early age was a major tragedy. The task of resolving the problems which his death left open was left to his Jesuit colleague Joseph Maréchal.
	

	

	


	
  	
  	

	

	
  	Notes
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	1. For Rousselot's life see the "notice" by Léonce de Grandmaison in L'Intellectualisme, pp. [iii]-[xl]. For a discussion of his courses on faith and charity at the Institut Catholique, see Holstein, "Le Théologien de la foi." For his courses on charity, see de Lavalette, "Le Théoricien de l'amour.'' For an extended study of his courses on both faith and charity, see Erhard Kunz, Glaube-Gnade-Geschichte: Die Glaubenstheologie des Pierre Rousselot, S.J. (Frankfurt: Knecht, 1969) and McDermott, Love and Understanding.
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  	2. Blondel defended this position in "Lettre sur les exigences de la pensée contemporaine en matière d'apologétique et sur la méthode de la philosophie dans l'étude du problème religieux," Annales de Philosophie Chrétienne, 131-132 (January-July 1896). See the translation by Illtyd Trethowan, O.S.B., in Maurice Blondel, The Letter on Apologetics and History and Dogma, trans. Alexander Dru and Illtyd Trethowan, O.S.B. (New York: Holt Rinehart and Winston, 1964), pp. 127-208.
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  	5. This article appeared in Revue des Questions Scientifiques, 64-65 (1908-1909). It was reprinted in Maréchal's Etudes sur la psychologie des mystiques I (Paris: Desclée de Brouwer, 1938), pp. 65-168. For an account of this article on Rousselot, see van Riet, L'Epistémologie thomiste, pp. 264-68.
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  	10. "Les Yeux de la foi," Recherches de Science Religieuse, 1 (1910), 458-60. Rousselot now claimed that sympathetic knowledge is immanent in the very tendency that moves the soul toward the object or away from it.
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  	4

Maréchal's Dialogue with Kant
	

	

	


	
  	
  	

	

	
  	Final Causality and Knowledge
	

	

	


	
  	
  	

	

	
  	AS WE HAVE ALREADY SEEN, Maréchal's article "Le Sentiment de Présence" profoundly influenced Rousselot's metaphysics of knowledge. In that article Maréchal accounted for the mind's spontaneous primordial judgment of reality through the influence of final causality. The natural drive of the intellect toward its final goal, an intuition of Infinite Being, explains both the abstraction of the immanent conceptual object from sense experience and its "placing in the real" through the judicial affirmation.
1 Maréchal shared Rousselot's Thomistic metaphysics of the phantasm, agent intellect, impressed species, and the mental word of the concept and judgment. Like Rousselot he placed St. Thomas' metaphysics of knowledge in the whole context of Thomistic finality.
	

	

	


	
  	
  	

	

	
  	Both Jesuit thinkers viewed the created universe as a complexus of intelligibly related finite agents. The natural eros of every finite agent moves him to "return to God" by "becoming like Him." In other words, each finite agent strives to achieve his own proper perfection by participating in the perfection of his Creator to the full measure of his own specific essence. In a metaphysics of esse and participation, act limited by potency is imbued with a dynamic drive to "return" to its creative origin, the Pure Act of Being. This is part of the Platonic-Augustinian heritage of Thomism that Rousselot emphasized. The specific perfection of a spiritual agent moreover consists in the most perfect knowledge of the Infinite Being accessible to a finite being of his species. Furthermore, since the natural appetite of the spiritual creature can be elevated to the supernatural order, God, possessed through the Beatific Vision, is contained in it as a possible goal. Should God in His freedom grant the grace of that vision, the goal of the universe, achieved through the intellect of the spiritual creature, would be a satiating intuition of God's immediate presence.2
	

	

	


	
  	
  	

	

	
  	For Rousselot, as for Maréchal, the "natural love" of man's mind
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  	for its infinite last end explains how man, a form received in matter, dependent upon sense for the total content of his knowledge, can conceptualize a datum of sense experience under the category of being and place it in existence. Although man has no intellectual intuition of existence, the drive of his mind to a knowledge of God accounts for his ability to link existence to essence in the judgment. Therefore, even though the entire representative content of man's concepts is constructed by his mind from the data of sense experience, man can know real being through them. For it is the dynamism of the mind into which man's concepts have been inserted rather than the representative content of the concepts themselves which grounds them in reality.
3
	

	

	


	
  	
  	

	

	
  	Thomas' metaphysics of finality, the key to his metaphysics of knowledge, not only explains the continuity between sense and intellect in the unitary act of human knowledge; it also explains why the Thomist has no need to postulate an intellectual intuition of reality, as the seventeenth-century rationalists had, in order to avoid empiricism. These two vital contributions of Thomas' metaphysics of finality to a sound philosophy of knowledge were neglected by philosophers from Ockham through Kant. The endless problems over the unity of human knowledge and its validity which have vexed philosophers since the end of the Middle Ages can be traced to that neglect.4 If Thomism is to recover its authentic character as a metaphysics of man and being and free itself from the influence of Wolffian rationalism, the role of final causality in St. Thomas' metaphysics must be properly understood. The philosopher who restores it to its proper place in St. Thomas' synthesis not only would make a major contribution to Thomism; he would help philosophers to understand the evolution of modern philosophy. He would also put philosophy on the road to solving the problem of knowledge with which it had wrestled since the time of Descartes. This task of restoring the dynamism of the mind to its proper place in the philosophy of knowledge is the task which Maréchal undertook for his own major work.5
	

	

	


	
  	
  	

	

	
  	Maréchal's Understanding of Metaphysics
	

	

	


	
  	
  	

	

	
  	At the time of the Modernist crisis, the major challenge confronting Neo-Scholastic theologians was the grounding of metaphysics
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  	and the justification of the analogy of being on which the theologian's knowledge of metempirical reality rested. Traditional Catholic theology, as a metempirical science of God and of His relation to the world, depended on metaphysics for its intellectual armature. In the course of the nineteenth century, however, the influence of empiricism, positivism, and Kantian criticism had sapped the epistemological foundations of metaphysics, and even though metaphysics had experienced a rebirth in Bergsonian philosophy, Bergsonian dynamism undercut the conceptual knowledge on which theology's analogous knowledge of God relied. For Catholic theologians therefore, and for their allies among the Neo-Scholastic philosophers, the epistemological grounding of metaphysics had become an urgent task.
	

	

	


	
  	
  	

	

	
  	Like many of his colleagues in the Neo-Scholastic movement, Maréchal undertook the important philosophical work of providing the epistemological foundations required for a Thomistic theology. Rather than devoting his efforts to a consideration of the entire range of epistemological problems therefore, he restricted his attention to the most fundamental and urgent one: the cognitive grounding of metaphysics and of the analogy of being. The title of his multi-volume major work, Le Point de départ de la métaphysique, makes this intention very clear.
6 If Maréchal succeeded in his project, Thomism could not be dismissed as a theology whose philosophical foundations were open to serious question. It would justify its claim to possess a coherent metaphysical system guaranteed by an adequate epistemological foundation.
	

	

	


	
  	
  	

	

	
  	The metaphysics Maréchal set out to justify was metaphysics in the commonly accepted sense, the sense in which Maréchal believed both St. Thomas and Kant understood it, even though the latter denied its possibility as a speculative science. Metaphysics is an objective, noumenal science that excludes from its formal object the contingent and particular as such. Metaphysics can grant the contingent and particular a place among its material objects. But it can do so only insofar as these particular and contingent objects clothe themselves with a universality and necessity grounded on a totally unconditioned absolute. In different metaphysical systems this absolute might be immanent or transcendent but, regardless of its character, an absolute is always required as the point of reference that ensures the necessity of metaphysical knowledge.
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  	In this definition of metaphysics we can recognize without great difficulty the understanding of metaphysics common to the great post-Kantian systems of metaphysical idealism. Metaphysics is not the science of the contingent existent. It is the science of the possible essence whose characteristics are absolute universality and apodictical necessity. Metaphysical essences are never to be confused with the abstract generalizations of Locke's semi-empiricism. Locke's abstract ideas, simply prescinding from concrete time and space, enjoy no more than negative universality and necessity. "Essences" of this type can do no more than show that no reason can be found why further instantiations of a type cannot recur. The positive possibility of true essences, whose universality and necessity can be grounded only through their reference to an unconditioned absolute, manifests far more than that. They reveal the necessary structure of reality itself. Thus they justify true judgments of prevision for, far from merely showing that there is no reason why recurrences should not occur, they are the source of certain knowledge of what must occur. Resting as it does on a grasp of true essences, positive possibles of this sort, metaphysics is a genuinely necessary science, a strenge Wissenschaft in the sense of the great post-Kantian systems.
7
	

	

	


	
  	
  	

	

	
  	Reflecting on Maréchal's understanding of metaphysics as a science of universal and necessary positive possibles, we cannot fail to note the contrast between his understanding of the science of being and the understanding proposed by his Jesuit predecessor in the Neo-Scholastic movement Matteo Liberatore. Reacting against the post-Kantian Absolute and the Rosminian Idea of Being, Liberatore explained the necessity of metaphysics through the "negative" necessity of abstract essences. In other words, the necessity of the metaphysical essence can be justified completely through its "precision" from concrete time and place. Liberatore's position, in short, is exactly the position Maréchal rejected as Lockian semi-empiricism.8 It does not surprise us then that, contrary to Liberatore, Maréchal required a reference of metaphysical essences to their absolutely unconditioned source to ground their stringent necessity. Since his understanding of the necessity of metaphysics is similar to that of the post-Kantian idealists, it hardly startles us that he should seek to ground it in a similar fashion. We can hardly imagine, however, that Liberatore and his colleague Kleutgen, who
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  	concurred with Liberatore's epistemological position, would have been pleased by Maréchal's development of Neo-Scholasticism.
	

	

	


	
  	
  	

	

	
  	Maréchal's understanding of the nature of metaphysics and of the grounding that its necessity requires accounts for his recourse to the dynamic finality of the mind as the necessary condition for its justification. The fundamental difference between Maréchal and the founding fathers of the Neo-Scholastic movement on the nature and grounding of metaphysics would be repeated in the disputes between Maréchalians and other Neo-Thomists in the twentieth century. Maréchalians would accuse their opponents in the Thomist camp of "empiricism." Their opponents in turn would label the Maréchalians "Kantians."
9 The difference between them would be both historical, the authentic interpretation of St. Thomas' philosophy of knowledge, and systematic, the nature and grounding of metaphysics. Both differences would be irreconciliable.
	

	

	


	
  	
  	

	

	
  	Abstraction or Intuition?
	

	

	


	
  	
  	

	

	
  	Given Maréchal's understanding of metaphysics, how is it possible for a Thomist to ground the absolute universality and necessity of metaphysical judgments? Platonists, Augustinians, medieval Franciscans like St. Bonaventure, the great seventeenth-century rationalists, and the post-Kantian metaphysical idealists all did so through some sort of intellectual intuition. Each of them grounded metaphysics through the mind's immediate grasp of metempirical noumenal reality. An intuitive encounter with the noumenon is the necessary condition for the mind's awareness of the relation of finite, conditioned essences to the infinite, unconditioned ground of their necessity. Without that grounding in an unconditioned absolute, metaphysics loses its claim to be an apodictic science of necessary essences.10 But if that is the case, how can Thomistic epistemology ground a metaphysics? For Thomism rejects any such intellectual intuition of noumenal essences. The whole representative content of human knowledge is abstracted from the data of sense experience. Thomistic ideas are not intuitions of noumena. They are constructs fashioned by a contingent mind from contingent sensible data.11 How can ideas of that sort ground a necessary science? How can Thomism be anything more than a refined empiricism?
	

	

	


	
  	
  	

	

	
  	We recognize the old status quaestionis of the bitter
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  	nineteenth-century debate between the ontologists, Rosminians, and post-Kantians, on one side, and the Neo-Scholastics, on the other. Since Maréchal had already conceded the invalidity of the Neo-Scholastic grounding of metaphysics in that debate, he would have to come up with a new grounding or leave the field to his opponents. Maréchal believed that he could make a much better case for Thomistic abstraction than his predecessors in the Neo-Scholastic movement had done. For one thing he knew Kant and the post-Kantians far better than they had known them; and, for another, he had a much deeper knowledge of St. Thomas' own text. Drawing on both St. Thomas and post-Kantian philosophy, he produced his own solution to the problem of grounding metaphysical necessity. Even though the entire content of the mind's ideas is derived from sense experience, the dynamic finality of the mind itself, which directs the operation of sense and intellect in the abstraction of conceptual objects, refers these objects to an infinite, unconditioned absolute in the judgment that affirms them. The early Neo-Scholastics were not able to defend themselves successfully against the charge of empiricism because they failed to appreciate two very important elements in St. Thomas' metaphysics of knowledge. The first of these is the role assigned to the judgment in the unitary process of abstraction and affirmation; the second, the role assigned to the mind's finality in the whole of that unitary process.
	

	

	


	
  	
  	

	

	
  	Affirmation and Implicit Knowledge of the Absolute
	

	

	


	
  	
  	

	

	
  	St. Thomas clearly taught that the entire content of the concept is derived from sense experience. Nothing represented in the concept transcends the unity of number, the highest generic unity of the sensible world of space and time. Nevertheless the Angelic Doctor also held that, when the human act of affirmation objectivizes the conceptual datum, placing it in the real under the necessary and universal principle of identity, the mind unifies the affirmed object under the transcendental unity of being.
12 As a metaphysician, St. Thomas stated unequivocally that the principle of identity, the law of every judgment, like the other first principles of metaphysics, transcends the world of space and time. Thomas asserted that these first principles can be applied to metempirical realities in true and certain judgments.13
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  	The formal unity of being, under which the mind synthesizes the objects abstracted from sense experience and places them in the real under the principle of identity, is unlimited in its range. No finite object, no complexus of finite objects, exhausts the mind's capacity to unify objects under the unrestricted unity of being. The mind can always inquire about more objects and integrate known objects more perfectly into the formal unity of its intellectual knowledge. Of every finite object unified by the mind, the mind can say that it is insofar as it is a limited unity governed by the principle of identity. In another sense, however, the mind can say that it is not. For no limited object of knowledge can be identified with the unconditioned principle of unification, unlimited and unconditioned being, required to satisfy the mind's built-in drive to unify its objects and integrate them into the universe of being under the universal and necessary law of the principle of identity.
14
	

	

	


	
  	
  	

	

	
  	Nevertheless, in each of its objective judgments, the intellect places an object in this unified world of being according to the measure of its positive possibility. Limited and deficient unities accidents, principles of being, finite substances cannot constitute the unlimited and unconditioned unity of being under which the mind unifies its objects and places them in the real. They can be no more than deficient participations in that unity. Since they are participations, totally relative to the absolute, unconditioned unity of being, their own intelligibility as positively possible essences depends on their essential relation to that unconditioned absolute.15
	

	

	


	
  	
  	

	

	
  	Yet St. Thomas insisted that the mind can place these contingent objects in the universe of being with the absolute necessity of a metaphysical affirmation. But for a mind deprived of an intellectual intuition, this can occur only if, in the very act of affirmation itself, the mind is implicitly aware of the essential relation that links each contingent possible essence to its absolutely necessary ground, unconditioned, unlimited unity, the Pure Act of Being.16 That is why, despite his commitment to a metaphysics of abstraction, St. Thomas could say with such assurance that nothing is so contingent that there is not something necessary in it.17 The reference of a limited contingent essence to its necessary ground in every objective judgment explains and justifies the role of the analogy of being in Thomistic metaphysics. No datum represented in the concept abstracted from sense experience can transcend the empirical world of
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  	space and time. Nevertheless, in placing the conceptual object in the real, the mind is implicitly aware of God, the unconditioned ground of intelligibility to which every essence as an essence is intrinsically related. In every judgment, therefore, the mind always signifies more than it can represent in its concepts. God is known through the intelligibility of objects affirmed in the judgments, but God's signified intelligibility can be represented only in negative, indirect, and analogous form through the inadequate, "limping" concepts derived from sense experience. The metaphysical affirmation is the key to the analogy of being.
18
	

	

	


	
  	
  	

	

	
  	The Hierarchy and Distinction of the Faculties
	

	

	


	
  	
  	

	

	
  	For Maréchal, therefore, objectivation means more than the mind's affirmation that an object is other than itself. It means that the mind places the object in being as a metaphysical object, an intelligible essence linked to its absolutely unconditioned ground. That is why Maréchal claimed that in Thomistic metaphysics objective affirmation is the "dynamic substitute" for the intellectual intuition as "the starting point of metaphysics."19 But how is it possible for the discursive mind to place in being an immanent object abstracted from sense experience with the stringent necessity of such a metaphysical affirmation? The answer to that question, Maréchal believed, can be found in St. Thomas' metaphysics of finality.
	

	

	


	
  	
  	

	

	
  	Like Rousselot, Maréchal held that the human knower is a form received and limited by matter. Man's spiritual soul is endowed with the strictly spiritual faculties of intellect and will. As the animating principle of the living human body, however, the soul is also the formal principle of the human composite. Therefore its formal influence directs the activities of man's sensitive powers of cognition and appetition. Emanating from the soul according to the Neoplatonic order of procession, each faculty sharing in the reality of the principle immediately above it through the dynamic continuatio characteristic of descending emanations, man's intellectual and sensitive powers constitute a dynamic hierarchy. Nevertheless, although subordinated as lower powers to man's higher spiritual faculties, each of man's sensitive faculties performs its own
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  	proper operation, and the distinct formal object of each power remains the specifying goal of its activity. Sight tends to color and hearing to sound. On the other hand, although each faculty tends to its own proper end, the operations of the sensitive powers are subordinated to the finality of the higher faculties in their exercise. Human cognitive activity, therefore, is an intrinsically unified activity of the whole human composite, and its ultimate directing end is the good of the intellect, man's highest power of knowing, the faculty whose goal is the specific good of the human agent.
20 Because of this subordination of the senses to the intellect, man's sensitive activity, without transcending the level of sense in its own proper activity, becomes specifically human in its exercise. Human sensitive knowledge is essentially higher than the sensation found in the animals. Thomas emphasized that difference by giving different names to the highest power of sensible unification in man and in the brute. In man this power is called the cogitative sense to indicate its continuatio with the intellect, whereas in the brute it called the estimative sense.21 In this metaphysics of the knowing powers and their dynamic hierarchy, Maréchal, like Rousselot, saw another instance of Neoplatonic participation metaphysics in St. Thomas' philosophy and of the essential role assigned to it in Thomas' metaphysics of knowledge.
	

	

	


	
  	
  	

	

	
  	Thomas' metaphysics of the hierarchized faculties, in which each power tends toward the specific end defined by its own formal object, preserves the essential distinction between them. Sense faculties cannot be confused with the intellect as the seventeenth-century rationalists confused them. Nor can one reduce the intellect to the status of a sense as the empiricists did.22 The intellect is a higher spiritual power of knowing. Essentially distinct from the senses, it performs an essentially different function in man's total act of human knowing. As a spiritual power, the intellect does not share in the material receptive passivity of the senses. Nor does it receive its intentional forms directly from the exterior world as the senses do.23 The intellect's proper function, as a spiritual power of higher unification, is to unify data, already unified on the sense level in the phantasm, under the universal form of being. Furthermore, since the intellect, as a spiritual power, is essentially active, the intentional form of a known object can be united to it only if that intentional
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  	form submits itself to the mind's own natural form and becomes a subordinate form specifying the mind's immanent activity of knowing.
24
	

	

	


	
  	
  	

	

	
  	This point, to which Maréchal returned repeatedly, is of supreme importance in metaphysics of knowledge. Its effect is to insert the intentional form of the known object into the dynamism of the mind's own knowing, the activity whose specifying goal, as we have seen, is the unconditioned absolute of being. The subordination of the object's intentional form to the natural form of the knowing intellect in the very act of knowing relates that intentional form to the ultimate end of intellectual activity, the unconditioned absolute of being.
	

	

	


	
  	
  	

	

	
  	Metaphysics of Abstraction and Objectivation
	

	

	


	
  	
  	

	

	
  	According to Maréchal's metaphysics of knowledge, the highest unification of a datum on the level of sense experience is found in the phantasm. This unification of the datum, as an act elicited by the imagination, is a purely sensible operation.25 For each sensible faculty, tending toward its own formal object, unifies its data on its own proper level. Nevertheless, Maréchal's metaphysics of the hierarchized faculties requires that the imagination be directed by the intellect in the exercise of its own elicited operation. That is the way in which, through the continuatio of the hierarchized faculties, the intellect, man's specifying faculty, can subordinate the operations of the lower faculties to its own proper end in the unified activity of human knowledge. This direction of the imagination by the intellect, prior by nature to the intellect's own act of knowledge, has to be an unconscious operation of the intellect directed by the intellect's own natural form.26 It is, as St. Thomas would put it, an act of the intellect as a nature rather than of the intellect as a knowing faculty.27
	

	

	


	
  	
  	

	

	
  	This act of unconscious direction, Maréchal believed, constitutes the illumination of the phantasm that St. Thomas attributed to the active intellect. Its effect is the production of the impressed species of the known object in the possible intellect. As the specifying form of its immanent act of cognition, the impressed species enables the mind to "speak its mental word" in the expressed species of the concept and judgment. Maréchal insisted, as we have seen, that, despite
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  	its name, the impressed species is not received passively in the spiritual mind as a natural form is received in matter. In Thomistic metaphysics no spiritual faculty can be the subject of transient action received directly from without. Passion in this strict sense occurs only in material realities. Therefore the impressed species can come into being only within the unconscious dynamic activity of the spiritual intellect. The impressed species is the "intelligible outline" of the limitation imposed upon the mind's own active expansion by the sensible phantasm unified by the imagination under the direction of the mind's finality.
28 Intelligible forms arise in the intellect in action and through action.
	

	

	


	
  	
  	

	

	
  	A spiritual species of this kind, received in a purely spiritual intellect devoid of matter, has to be a universal since it is freed from the individuation that matter imposes.29 Abstract universals, however, are not real. What is real is the concrete singular. Therefore the mind cannot place its abstracted universal form in the real unless it restores that form to the concrete sensible subject to which, as an abstracted form, it is essentially related. The mind can effect this restoration through the continuatio of intellectual knowledge to sense knowledge which occurs in its conversion to the phantasm. Conversion takes place in the concretative synthesis of the judgment, which affirms a universal predicate of a singular concrete subject or unites two universals in a sensible singular. That is why the human mind, even in its analogus knowledge of purely spiritual realities, is obliged to use the structure of the concretative synthesis in its judgments.30
	

	

	


	
  	
  	

	

	
  	But how can the mind oppose to itself as the form of another a form that is ontologically united to itself as the subordinated form of its own natural activity? Yet the subject-object opposition found in every judgment, even in the mind's reflective judgments about itself, requires this opposition of affirming mind to affirmed object which St. Thomas called the relation of logical truth. Appeals to self-consciousness are of no avail. The human mind has no intellectual intuition of its own reality. The range of its self-awareness is restricted to the field of its own immanent activity.31 This means that the act of objective knowledge, the opposition between the mind and its object in the affirmation, is prior by nature to the act of self-awareness. The mind becomes aware of itself only by knowing another. Knowledge of the other, to put it another way, is the
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  	prior condition of possibility for self-knowledge. St. Thomas said as much when he said that knowledge is no more than the effect, the manifestation, of truth, the prior relation of opposition between the mind and its object. The manifestation of a relation, posterior to it by nature, cannot provide its metaphysical explanation.
32
	

	

	


	
  	
  	

	

	
  	A number of Maréchal's fellow-scholastics would have told him that the metaphysical status of the species as a universal intentional form is sufficient for its objectivation by the mind as the form of another. Indeed Maréchal himself pointed out that the intentional form is essentially related to the sensible singular from which it has been abstracted.33 His distinguished contemporary, the Dominican philosopher M.-D. Roland-Gosselin, argued that the intentional species, as the representative form of an extra-mental singular, bears an essential relation of resemblance to that extra-mental reality. To know an idea, which is essentially a relative resemblance of another, is to know the other in and through its resemblance. Knowing the intentional form of an object therefore is enough to carry the mind beyond its own reality.34 In the metaphysics of causality and participation, which Maréchal himself employed so freely, there is a good deal to be said for Roland-Gosselin's position. Nonetheless Maréchal remained convinced that no explanation that restricts itself to the level of the intentional form alone can account for its objectivation in a judgment ruled by the rigorous necessity of the principle of identity. No relation to another finite being, contingent by its very nature, can account for the absolute necessity of such a judgment. Maréchal's explanation would have to be found, not on the level of the intentional form, but on the level of the dynamic act of affirmation itself.35
	

	

	


	
  	
  	

	

	
  	As we have seen, Maréchal argued that the ultimate goal of an intellectual faculty capable of unifying reality under the unlimited form of being has to be a grasp of the Pure Act of Being itself. Like St. Thomas, he was willing to concede that this implies a natural desire in the human mind for the Beatific Vision. The mind's dynamic finality accounts for the abstraction of a universal form essentially related to a sensible singular. The same finality, Maréchal believed, accounts for the mind's ability to unite the form to its subject in the concretative synthesis of the judgment. An appetite,
	

	

	















 

  	
  	
  	
  



	




	Page 99

	
  	
  	

	

	
  	by its very nature, is a striving for the real, and, for all his speculative skepticism, even Kant readily admitted that the order of ends is noumenal. An appetite for the real can never be satisfied by an unreal abstract form. Only a form restored to the order of the real through the concretative synthesis of the judgment can satisfy its natural striving.
36
	

	

	


	
  	
  	

	

	
  	The contingent reality of a finite form restored to its material subject, however, cannot ground the necessity of the first principle that rules every judgment.37 But, as an intellectual faculty unifying its objects under the form of being, the intellect is by its nature a striving for the unlimited real. An appetite for the finite real might conceivably come to rest in the finite essence restored to its subject by the concretative synthesis. But as an appetite for the unlimited real, the mind immediately makes that finite form the springboard for further questions.38 More can be learned about the finite object itself, and it can always be integrated more perfectly into the mind's expanding and deepening unity of knowledge.
	

	

	


	
  	
  	

	

	
  	In man's vital activity of knowing, the uninterrupted process of assimilating a finite form from sense experience and using it as a springboard for further questions goes on continuously. It structures every judgment as an immanent activity of knowing. In every judgment, at the very instant in which the mind achieves partial satisfaction through the assimilation of a finite intentional form, the mind raises more questions about it. Therefore the very act of knowledge in which the intentional form is united to the intellect opposes that same form to the mind as the end of its further striving.39 Furthermore, since the order of ends is noumenal, the form opposed to the mind as an end has to be the form of a real other. But contingent reality, as we have seen, cannot ground the absolute necessity of the first principle that rules every judgment. Therefore, although Maréchal made a great deal out of Kant's concession that the order of ends is real, the keystone of his metaphysics of objectivation is his thesis that the mind is by nature a striving for the unlimited real. For in Aristotelico-Thomistic metaphysics the ultimate end of every natural movement is the cause of its built-in striving, and every intermediate end is essentially related to the ultimate end of a movement as its partial fulfillment.40 This means that, in the Thomistic metaphysics of finality, every intermediate end of
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  	the intellect, every finite form, is intelligibly related to the ultimate end of the mind's natural movement at the very instant of its acquisition.
	

	

	


	
  	
  	

	

	
  	If the natural end of the intellect's striving is unconditioned, infinite reality, the Pure Act of Being, as Maréchal argued that it is, it follows that in the vital process of each act of knowledge the acquired intentional form is essentially referred to this determined absolute. In the affirmative synthesis of the judgment, the it is pronounced in every affirmation, the contingent possible essence that the mind places in the real is related to its absolute, unconditioned ground. The dynamism of the judicial act itself, which refers every object to the Pure Act of Being, makes the judgment a metaphysical affirmation, the starting point of metaphysics that validates the apodictic necessity of its scientific judgments.
41
	

	

	


	
  	
  	

	

	
  	Metaphysics of Knowledge and the History of Philosophy
	

	

	


	
  	
  	

	

	
  	The metaphysics of knowledge which he extracted from the works of St. Thomas is the norm that Maréchal employed to compare Thomism with other philosophical systems. Because of its metaphysics of knowledge, Maréchal claimed, Thomism was a philosophy unique in its internal coherence. Thomism alone could avoid the pitfalls into which other philosophies had fallen. Thomism preserved the distinct functions of sense and intellect in the unified act of human knowledge. The empiricists on the contrary dispensed with the intellect entirely, and the rationalists considered sense knowledge a confused form of intellection. Because of his metaphysics of knowledge Thomas could defend the substantial unity of spirit and matter in the human agent. The rationalists, on the other hand, were faced with the insoluble problem of the ghost in the machine. The empiricists, abandoning the spirit entirely, made man no more than an aggregate of particles in motion. Whereas the intellect of the rationalist philosophers is purely static, Thomas' mind is a dynamic nature.42 Although the mind is distinct from the will in Thomistic philosophy, both faculties are related to each other in the unified movement of man's spirit toward its infinite goal.43 The opposition between static rational mind and dynamic
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  	irrational will which arose in the rationalist systems does not exist in Thomism.
	

	

	


	
  	
  	

	

	
  	Thomas' account of the judgment as a metaphysical affirmation justifies indirect analogous knowledge of God without the need of an intellectual intuition. God and metempirical reality can be known by the human reason even though they cannot be directly represented in the discursive concepts abstracted from sense knowledge. Thus the opposition between sense and understanding, discursive rational knowledge and metempirical reason, static speculative intellect and dynamic will which had never been overcome in modern philosophy does not arise in the philosophy of St. Thomas. Each of man's faculties has its own proper function and each is integrated into the dynamic unity of human cognition and volition. The antinomies between matter and spirit, knowledge and freedom, the finite world of sensible experience and the metempirical infinite, which could not be reconciled in modern philosophy, were overcome in Thomism.
	

	

	


	
  	
  	

	

	
  	In the first two volumes of Le Point de départ de la métaphysique Maréchal presents the evidence for his claim that the coherence that Thomas' metaphysics of knowledge gives to his whole system distinguishes Aristotelico-Thomistic metaphysics from all other systems and accounts for its superiority as a philosophy of knowledge, man, and being. The first volume, devoted to ancient and medieval philosophy, is centered on Aristotle, Thomas, and their historical context.
44 The second is an exposition of Maréchal's interpretation of the history of philosophy from the end of the Middle Ages until the time of Kant.45
	

	

	


	
  	
  	

	

	
  	Once the harmony of Thomas' integration of human knowledge had been broken, the proper distinction and integration of sense and intellect could no longer be preserved. Confining knowledge to the level of sense experience, the empiricists were obliged to restrict the range of their judgments to the world of pure phenomena. The rationalists, on the other hand, had to base their claim to know the noumenal real on intellectual intuition. Once Thomas' dynamic metaphysics of abstraction and metaphysical affirmation had been abandoned, intuition was the only viable foundation for a metaphysics. Their claim to know the Infinite Absolute through an intellectual intuition, modeled on the static ideas of the
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  	discursive mind, however, led the rationalists with logical necessity to pantheism. For the concept of the discursive mind is essentially related to a sensible subject. This means that nothing represented in an idea can transcend the univocal unity of number, the highest form of unification on the level of space and time. An Infinite conceived on the model of the unity of number, a unity of form and matter, cannot be related to the world as a transcendent First Cause is related to its creatures through the transcendental unity of participation. The highest unity embracing Infinite and finite as a unity of number therefore can only be the unity between the infinite substance and the infinite number of its modes in Spinoza's geometrical pantheism.
46
	

	

	


	
  	
  	

	

	
  	It was a matter of logical necessity therefore that, once philosophy had abandoned Thomas' synthesis of the faculties and entered upon the divergent paths of empiricism and rationalism at the end of the Middle Ages, it would inevitably reach the point at which Kant found it. The rationalist road had to lead to Spinoza's geometrical pantheism, and the empiricist road had to end at the metaphysical skepticism of Hume. The antinomies which plagued modern philosophy and the ultimate conclusions to which it came were not historical accidents.47 Thomism was the only successful and coherent system of speculative metaphysics in the history of philosophy. Aristotelian philosophy, expanded and corrected by the Angelic Doctor, was successful where empiricism and rationalism had failed. The reason why Thomism was successful is its uniquely coherent metaphysics of knowledge. History as well as speculative metaphysics support the claim of Thomism to a place of honor among the world's philosophies.
	

	

	


	
  	
  	

	

	
  	Maréchal and Kant
	

	

	


	
  	
  	

	

	
  	The five volumes of Le Point de départ de la métaphysique are shaped by the thrust of Maréchal's fundamental project, a constructive dialogue between Thomism on one side and Kantian and post-Kantian philosophy on the other. The third volume of Le Point de départ de la métaphysique is one of the most knowledgeable accounts of Kant's critical philosophy written by a Neo-Scholastic.48 The fourth volume, published after Maréchal's death, deals with the later development of Kant's own philosophy in Kant's own
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  	Opus posthumum and Fichte's transformation of Kantian criticism into metaphysical idealism.
	

	

	


	
  	
  	

	

	
  	Maréchal's conception of metaphysics, as we have seen, is the conception of metaphysics held by Kant and the post-Kantian idealists. Maréchal's long account of the history of philosophy in the first two volumes of his major work was meant to establish that, contrary to Kant's belief, a coherent speculative metaphysics not only is possible but actually exists in the Thomistic system. The metaphysics of knowledge which Maréchal extracted from St. Thomas' writings aims to establish, will all the rigor that critical philosophy demands, that a speculative metaphysics can be justified even though the human mind possesses no intuition of noumenal reality. The subtitle of the fifth volume, in which Maréchal works out that metaphysics, leaves no doubt about his intentions. The volume is called Le Thomisme davant la philosophie critique, "Thomism's Encounter with Critical Philosophy."
	

	

	


	
  	
  	

	

	
  	Maréchal believed that Kant had addressed the problem of metaphysics created by the breakdown of empiricist and rationalist philosophy and had gone a long way toward solving it. By his turn to the subject in his "Copernican revolution," Kant showed that lack of an intuition of the noumenon does not justify empiricism. Although the discursive mind is dependent on data received from experience, it possesses its own innate functions of unification. Among these are the forms of space and time, the categories of the understanding, and the transcendental unity of aperception.
	

	

	


	
  	
  	

	

	
  	Through Kant's transcendental method of reflection on the act of knowledge, these a priori logical functions of determination can be discovered in the unified object of experience. Transcendental deduction can then establish apodictically that these a priori conditions of determination are required in every possible object of the discursive mind. Therefore to affirm any object and to deny these necessary conditions of its determination in consciousness is to affirm a contradiction. Such a denial is literally unthinkable. It destroys itself.
	

	

	


	
  	
  	

	

	
  	These a priori functions of unification, present in every object determined in consciousness, guarantees the universality and necessity of human knowledge. Empiricism has been overcome. Determining each of its objects through these functions of its unification in consciousness, Kant's transcendental ego refers them to a
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  	twofold absolute. The first of these is the utterly undetermined absolute, the "unknown x" of the "thing in itself." The "thing in itself" is required to limit the relative world of phenomenal appearance. No object can appear as a phenomenon, relative to the discursive mind, except through its relation to the absolute noumenon, the ''thing in itself." The second absolute is the utterly unconditioned, infinite necessary being, the supreme Ideal of Pure Reason, to which the mind is compelled to refer its objects, already determined in consciousness, to complete the unification of its knowledge.
49
	

	

	


	
  	
  	

	

	
  	Nothing can be affirmed about these absolutes, however, through valid speculative knowledge. In critical philosophy valid speculative knowledge is confined to the objects constituted in consciousness through the a priori logical functions of determination. Since the "thing in itself" is utterly undetermined, nothing whatever can be said about it. Since an ideal of pure reason is not an object determined in consciousness, it remains purely problematical as far as speculative reason is concerned.
	

	

	


	
  	
  	

	

	
  	It would seem, then, that the critical philosophy of the Critique of Pure Reason closed the door firmly on the possibility of metempirical speculative metaphysics. Kant's Critique of Practical Reason and his Critique of Judgment, however, encouraged the post-Kantians in their belief that the door could be reopened. Faced with the demands of moral action under the unconditioned call of duty imposed by the categorical imperative, practical reason is compelled to affirm the existence of two ideals of pure reason through its own judgment of faith. To justify the intelligibility of its own moral action in the world, practical reason has to postulate the existence of the free noumenal ego and of God, the necessary being. Furthermore, in Kant's second and third critiques, the dynamic finality of spiritual striving, on which his first critique placed less stress, plays a role of considerable importance. These later developments in Kant's thought encouraged Fichte in his project of reuniting the speculative and practical reason which Kant had rigidly separated from each other.50
	

	

	


	
  	
  	

	

	
  	Dynamic spiritual striving is the means through which Fichte tried to reunite the speculative and practical reason. The undetermined absolute, the "thing in itself," is jettisoned. Albeit, in a new form, the second absolute, the unconditioned, infinite,
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  	necessary being, becomes the only absolute. The necessary being and the noumenal ego are combined in the unlimited, infinite sollen, the "ought to be" of a spiritual will. As the absolute ground of the conditioned phenomenal world, the infinite striving of Fichte's sollen places that world over against the noumenal ego, as the other through which the infinite noumenal ego can know itself. In his metaphysics of the absolute infinite will, not only had Fichte overcome empiricism; he had transcended Kant's metaphysical skepticism as well. Unfortunately, he had not overcome pantheism. Post-Kantian metaphysical idealism, which Maréchal accused of the pantheism to which rationalism inevitably led, was not the answer to the problem of grounding metaphysics.
	

	

	


	
  	
  	

	

	
  	Thomism as the Truly Critical Philosophy
	

	

	


	
  	
  	

	

	
  	Maréchal was convinced that Thomism could exploit the significance of the dynamic finality that Fichte discovered in Kant's thought without falling into Fichte's pantheism. Fichte modeled his conception of the Absolute, to which the intelligibility of the finite world is referred, too closely on the human mind, which has to place another over against itself as an object in order to arrive at knowledge of itself. In St. Thomas' metaphysics of knowledge, the Infinite Being, as Pure Act, is immediately aware of its own spiritual reality. Furthermore, Fichte failed to realize that a spirit that tends toward intentional possession of infinite reality does not have to be infinite in its own natural reality. A finite mind can know the infinite. In St. Thomas' metaphysics of knowledge, the striving of the finite human mind to the Pure Act of Being both unifies the objects of the discursive intellect and refers them to a completely determined noumenal absolute, the Infinite God. If St. Thomas' contention is justified, then the dynamism of the mind, which he found at work unifying every one of its objects, makes this metaphysical affirmation of a determined noumenal absolute an a priori condition for the determination of every possible object in consciousness.
	

	

	


	
  	
  	

	

	
  	It follows then that, if St. Thomas' metaphysics of knowledge can be presented in the form of a critical philosophy, adhering faithfully to Kant's transcendental method and meeting all its rigorous demands, Thomism should prove itself to be the authentically
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  	critical philosophy. As a critical philosophy, Thomism could overcome skepticism without having to stop at Kant's metaphysical skepticism. It could begin with Kant and move beyond him on his own critical journey. Adopting Kant's starting point and following his transcendental method, Thomism could demonstrate how a critical philosophy, faithful to the exigencies of Kant's own method, must arrive inevitably at the metaphysical affirmation, referring the objects of the discursive mind to a determined noumenal absolute as the starting point of a critically validated speculative metaphysics.
	

	

	


	
  	
  	

	

	
  	A Transcendental Thomism
	

	

	


	
  	
  	

	

	
  	This is the task Maréchal assigned himself in the fifth volume of Le Point de départ de la métaphysique. After a brief justification of epistemological realism, inspired by Aristotle's refutation of skepticism, Maréchal worked out a metaphysical critique of the affirmed object in the context of St. Thomas' philosophy of knowledge.
51 Following Kant's transcendental method, but employing it in the realistic context of a metaphysical account of knowledge, Maréchal discovered in the affirmed object itself the a priori conditions of possibility for its unification and affirmation. Presenting St. Thomas' philosophy of knowledge according to the strict form of a transcendental analysis of the object and a transcendental deduction of its possibility, Maréchal established that the transcendental affirmation of the object, its relation to a determined noumenal absolute, is an a priori condition of possibility for the determination of every possible object of speculative reason. No object can be affirmed without contradiction if the necessity of this metaphysical affirmation is denied. The metaphysics of knowledge already presented in this chapter is the metaphysics of this Thomistic critique of the real object.
	

	

	


	
  	
  	

	

	
  	A metaphysical critique of the object might establish that, contrary to Kant's contention in the Critique of Pure Reason, the antinomies of the speculative reason are not insuperable and a coherent speculative metaphysics is possible.52 Nevertheless, a metaphysical critique of a real object, whose conditions of possibility are formal, material, efficient, and final causes, is not the same thing as Kantian critique. Kant was not a metaphysician. He was a critical idealist. The object considered in his critique is by no means real
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  	in the metaphysical sense; it is no more than the phenomenal object given in discursive consciousness. The phenomenal object's a priori conditions of determination, even though Kant at times might call them "faculties," cannot be equated with Thomas' faculties, ontological principles of knowing. Thomas' faculties are principles of immanent activity. Their activity is determined by their formal objects as real final causes. Kant's faculties, on the other hand, are purely logical functions. If any "motion" can be found in the Kantian process of "determining an object in consciousness," it is surely not an Aristotelian procession from potency to act specified by the real end that terminates it.
53 To treat Kant's critical philosophy as though it is a metaphysics is to misread the Critique of Pure Reason.
	

	

	


	
  	
  	

	

	
  	Maréchal knew that quite well, of course, and said so clearly. Nevertheless, he still believed that he could legitimately transpose the results of his metaphysical critique to the purely transcendental level and show Kant the necessity of admitting the metaphysical affirmation as an a priori condition of speculative knowledge. This could be done, Maréchal was convinced, without drawing on any evidence that the Critique of Pure Reason could not admit on the basis of its own starting point and method. Without doubt St. Thomas claimed that the immanent object of human knowledge is a real object in the metaphysical sense of real. Just as certainly Kant denied its metaphysical reality and restricted himself to the phenomenal object of critical idealism. Rather then denying the reality of the immanent object of consciousness as a postulate at the beginning of the critical reflection, Maréchal asked, would it not be more in keeping with the demands of transcendental method to adopt a precisive stand toward it? Its reality would be neither affirmed nor denied. Reflecting on the precisive object given in consciousness, then, the critical philosopher would try to find within it the a priori conditions of its possibility.54 These conditions would be treated scrupulously as nothing more than logical functions of determination. Strictly within the limits of the transcendental critique of the object, set down by Kant himself, the necessity of the metaphysical affirmation, the relation of every object to a determined noumenal absolute, would still emerge with logical necessity among the a priori speculative conditions of the immanent object.
	

	

	


	
  	
  	

	

	
  	Maréchal's confidence was based on the distinction between form
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  	and act on which he laid such weight in his metaphysical critique of the object. The unifying form of the representative concept cannot transcend the world of space and time whereas the dynamic act that affirms the conceptual object refers that object to the Pure Act of Being. Because the mind always signifies more in the act than it can represent through the form, the starting point of metaphysics has to be the metaphysical affirmation.
	

	

	


	
  	
  	

	

	
  	The same duality of act and form manifested itself in Kant's Critique of Pure Reason. The phenomenal object constituted from the contingent datum of sense is unified under an ascending hierarchy of necessary and universal a priori forms: the forms of space and time, the categories of the understanding, the transcendental unity of aperception. Static forms, essentially related to the datum of sense, cannot transcend the world of sense experience, which in Kant's critical philosophy is phenomenal. Therefore the object unified under the a priori forms must be a phenomenal object.
55 This was the conclusion to which Kant had come in the Critique of Pure Reason.
	

	

	


	
  	
  	

	

	
  	Yet, in reaching that conclusion Kant overlooked some of the most important evidence brought to light by his transcendental reflection on the immanent object. In the Critique of Pure Reason Kant had said that the functions of unification determine an object in consciousness. Determining an object, however, is not a static form. Rather, it is a dynamic process of "bringing the datum under" the ascending hierarchy of forms. Determination, in other words, is a progressive "process of unification." Even if the determination of an object is considered a purely "logical motion," as it has to be in Kant's critical philosophy, a process of unification cannot be thought coherently as a disconnected succession of discrete static forms, none of which precontains its successor in any way. Determination is an intelligibly ordered progression. Even in the purely logical order coherence demands that it be conceived as a "motion," each of whose moments is referred through its successors to the term that defines its intelligibility as an a priori process of unification.56 The intelligibility of an a priori process is dynamic, not static; it can only be the intelligibility of the finality ordered to the end that specifies it. The determination of an object is therefore a tendency toward a goal, and as Kant himself admitted, the order of ends is real or noumenal.
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  	Furthermore, Kant himself admitted that the transcendental ego, which constitutes phenomenal objects in consciousness, goes on to unify these objects under the unconditioned unity of being. For, after the constitution of its phenomenal objects, the speculative reason is driven by subjective necessity to unify them in an intelligible system under the unconditioned Ideal of Unity, the Infinite Necessary Being whose existence practical reason affirms as a postulate.
57 This means that the scope of reason's process of unification, transcending every finite object, is infinite.
	

	

	


	
  	
  	

	

	
  	Why then did Kant restrict the status of valid judgments to the phenomenal objects of speculative reason? Why is the Infinite Necessary Being, to which these objects are referred, relegated to the status of a purely regulative Ideal affirmed by no more than a subjective necessity? The reason for this anomaly, Maréchal claimed, is that Kant could not free himself completely from the static conception of knowledge he had inherited from rationalist philosophy. Despite the dynamic process of determination which his own transcendental reflection on the immanent object had brought to light, when it came time to designate a priori conditions of possibility explicitly Kant reduced them to a hierarchy of static forms.58 Once he did that, he restricted their validity to the world of sense experience to which, as forms, they are essentially related.
	

	

	


	
  	
  	

	

	
  	Had Kant remained true to his own discovery and done justice to the demands of his own transcendental method, he would have placed the unrestricted dynamism of the mind, which unifies objects in consciousness and refers them to the Infinitely Necessary Being as its noumenal end, among the a priori conditions of possibility of every object. The necessity of affirming the Infinite Being would not have been the subjective necessity of affirming an ideal. It would have been the objective necessity of affirming the conditions of possibility of a phenomenal object. No object can be affirmed if the Infinite Being, the term of the mind's dynamism, is denied.
	

	

	


	
  	
  	

	

	
  	Faithful to its own starting point and adhering strictly to its own transcendental method, Kant's critique of the immanent object would have complemented Thomas' metaphysical critique.59 Both critiques would have found in the metaphysical affirmation, which refers the immanent object to a determined noumenal absolute, the starting point of a critically validated metaphysics. If a Thomist
	

	

	















 

  	
  	
  	
  



	




	Page 110

	
  	
  	

	

	
  	wished to do so today, he could justify metempirical knowledge and the analogy of being through an epistemology that employs Kant's subjective starting point and confines itself to Kant's transcendental method. Transcendental Thomism could ground its metaphysics with all the rigor required by critical philosophy.
	

	

	


	
  	
  	

	

	
  	The Judgment and History
	

	

	


	
  	
  	

	

	
  	Together Rousselot and Maréchal took Thomism a long way from the Scholasticism of their nineteenth-century confrères. Both were resolute Thomists in their metaphysics of man and being, and the Suarezian tradition represented by Liberatore and Kleutgen no longer had any part in their philosophy and theology. In their sympathetic approach to Kantianism and to post-Kantian idealism, however, they differed not only from their Jesuit predecessors but from most of their fellow-Thomists in the twentieth century. Both of them felt that, properly understood and consistently employed, Kant's transcendental method could vindicate a Thomistic metaphysics of man and being. Maritain and Gilson, on the other hand, remained firmly convinced that Thomist realism and post-Cartesian epistemology were radically incompatible. Any attempt on the part of a Thomist to "go in Kant's door and come out his own" was completely misguided. A direct realism of sense experience was the only coherent starting point for Thomistic metaphysics.
	

	

	


	
  	
  	

	

	
  	In Maréchal's Transcendental Thomism the full weight of grounding metaphysics falls on the movement of the mind in the affirmation. The validity of transempirical knowledge is vindicated through the judgment and not through the abstract concept as it was in the Neo-Scholasticism of Liberatore and Kleutgen. Rousselot, as we have seen, radically relativized the cognitive value of the abstract concept in his intellectualism. Concepts abstracted from sense experience are little more than symbols. In his theology of the act of faith, Rousselot placed more stress on the intellectus' act of insight than in the enchainment of concepts through the discourse of the conceptual ratio.
	

	

	


	
  	
  	

	

	
  	In the course of the twentieth century, the tradition of Rousselot and Maréchal would be carried on and developed by their Jesuit confrères. In that tradition the relativization of conceptual knowledge, distrust of an Aristotelian science of history, stress on the act
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  	of insight, and reliance upon a Maréchalian epistemology of the judgment to ground the abiding truths of metaphysics and theology would lead Transcendental Thomism to a radically new approach toward history and pluralism in philosophy and theology.
	

	

	


	
  	
  	

	

	
  	While that development was taking place, however, the success of another form of Thomism was attracting worldwide attention. Jacques Maritain was working out his brilliant integration of human knowledge under the inspiration of Cajetan and John of St. Thomas and applying the principles of the Angelic Doctor to science, art, morals, culture, and politics. Yet, whereas Rousselot and Maréchal grounded the necessary judgments of their metaphysics through the reference of finite being to the Infinite Absolute in the judgment, Maritain grounded the necessity of his metaphysics through the "eidetic intuition" of being in the concept. While Rousselot had discounted the ability of an Aristotelian science to mediate the Church's historical revelation, Aristotelian sciences of philosophy and theology were essential to Maritain's integration of knowledge. Clearly then the two forms of Thomism were not compatible.
	

	

	


	
  	
  	

	

	
  	Once the full implications of the two forms of Thomism for Catholic philosophy and theology became evident in the course of their development, a serious clash between them could not be avoided. Why that is so should become more evident through our study of Maritainian Thomism in the following two chapters.
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  	to his students upon the occasion of his retirement that the fifth volume of Le Point de départ does not contain his complete epistemology. He also stated that the form of its presentation in terms of Kant is "somewhat artificial." See André Hayen, S.J., "Le Père Joseph Maréchal (1878-1944)," in Mélanges Maréchal, p. 13.
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  	34. Maréchal's "Dynamisme intellectuel" was directed against Roland-Gosselin's critical comments about Volume 5 of Le Point de départ. For an excellent account of Roland-Gosselin's epistemology, see van Riet, L'Epistémologie thomiste, pp. 433-72.
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  	35. "Abstraction ou intuition?" pp. 166-68. "Dynamisme intellectuel," pp. 86-90 (Maréchal Reader, pp. 246-49).
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  	36. "Dynamisme intellectuel," pp. 95-96.
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  	37. "Abstraction ou intuition?" pp. 165-66.
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  	38. "Dynamisme intellectuel," p. 95.
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  	39. Ibid., pp. 92-94.
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  	40. Point de départ, v 538-40 (Maréchal Reader, pp. 220-22).
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  	41. Ibid., 457-60 (Maréchal Reader, pp. 189-91).
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  	42. Ibid., II 77-78 (Maréchal Reader, pp. 29-30).
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  	43. Ibid., v 396-410 (in part, Maréchal Reader, pp. 166-71).
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  	44. For a translation of some key passages from the first volume, see Maréchal Reader, pp. 3-22.
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  	45. For some key passages from the second volume, see ibid., pp. 25-51.
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  	46. Point de départ, II 123-25 (Maréchal Reader, pp. 30-32).
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  	47. Ibid., 243-50 (Maréchal Reader, pp. 44-51).
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  	48. For a translation of some key texts from the third volume, see Maréchal Reader, pp. 55-61.
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  	49. "L'Aspect dynamique de la méthode transcendentale chez Kant," Revue Néoscolastique de Philosophie, 42 (1939), 341-84, esp. 352-54, 360-61, 363-67.
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  	50. The fourth volume of Le Point de départ devotes more than 150 pages to Fichte. Published after Maréchal's death, this volume was assembled from the author's uncompleted draft and other relevant writings.
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  	51. Point de départ, v 81-99 (Maréchal Reader, pp. 87-96).
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  	53. Ibid., 534-35.
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  	54. Ibid., 516-19 (Maréchal Reader, pp. 217-18).
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  	55. Ibid., 520-23.
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  	56. Ibid., 533-38.
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  	57. Ibid., 530-32 (Maréchal Reader, p. 220).
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  	59. Ibid., 66-71 (Maréchal Reader, pp. 82-86).
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  	5

Maritain's Epistemology
	

	

	


	
  	
  	

	

	
  	MARITAIN'S PHILOSOPHICAL CAREER began in the early years of the twentieth century and continued until his death in 1973. He was a major force in Catholic thought for over half a century. The bibliography of his books and articles is enormous. Yet he was not simply a writer. Among other things, he was an editor and a lecturer who was as well known in North and South America as he was in France. His influence on Catholic social thought and educational theory was as significant as his influence on Catholic speculative philosophy and theology. It was no accident that Paul VI, who as Giovanni Battista Montini had translated Maritain's Three Reformers into Italian and who called himself a ''disciple of Maritain," designated him, after he had already served as French ambassador to the Holy See, to represent Catholic lay intellectuals at the solemn closing of the Second Vatican Council.
1
	

	

	


	
  	
  	

	

	
  	Maritain began his work before the First World War. He acquired his worldwide reputation between the two world wars and continued to write in defense of his approach to philosophy and theology after Vatican II. Thus his career as a writer extended through the growth and flowering of Neo-Thomism in the first half of the twentieth century until its decline after the Second Vatican Council. It is fair to say that in the realm of speculative philosophy he was the movement's greatest representative. In addition to The Degrees of Knowledge, Science and Wisdom, and Quatre essais sur l'esprit dans sa condition charnelle, several other expositions of his epistemology and metaphysics attracted widespread attention.2 Among them were Introduction to Logic, A Preface to Metaphysics, Introduction to Philosophy, Philosophy of Nature, The Range of Reason, and Existence and the Existent.3 His critique of post-Reformation philosophy and theology received lively expression in Bergsonian Philosophy and Thomism, Three Reformers, and The Dream of Descartes.4 His most widely read works, however, were his reflections on aesthetics, politics, culture, and education.
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  	Art and Scholasticism and Creative Intuition in Art and Poetry have retained their popularity.
5 Moral Philosophy, The Things That Are Not Caesar's, Freedom in the Modern World, Man and the State, and The Person and the Common Good6 were frequently cited titles not so many years ago. A new English edition of Integral Humanism was brought out by the University of Notre Dame Press in 1973.7
	

	

	


	
  	
  	

	

	
  	Background and Conversion
	

	

	


	
  	
  	

	

	
  	Maritain was not a Catholic by birth. He was a convert from liberal agnosticism who found meaning in the Catholic faith after seeking it first in science, art, and philosophy. The child of a non-practicing Catholic father and a liberal Protestant Mother, Maritain grew up without personal religious faith. In his late teens the problem of life's meaning forced itself upon him. A solid grounding in the empirical sciences and in turn-of-the-century university philosophy failed to provide an answer to this tormenting problem. His fiancée, Raïssa Oumansoff, who was to become his wife, confidante, and closest co-worker, had also been disillusioned by the failure of science and philosophy to solve the riddle of life's meaning. Their own inability to do so drove Jacques and Raïssa to thoughts of suicide.8
	

	

	


	
  	
  	

	

	
  	Then Bergson's metaphysics disclosed to the young couple a new world of freedom, process, and creative evolution in which life was no longer meaningless. Maritain never forgot his debt to Bergson. Many of his own significant contributions to philosophy his philosophy of the person and his epistemology of the eidetic intuition, for example can be attributed to Bergson's stimulating influence on his thought. Far from being a rejection of Bergsonian philosophy, Maritain would later claim, his own Thomism clarified, refined, and released some of Bergson's most valuable "intentions" from the distortions that Bergson's deficient conceptualizations imposed upon them.9
	

	

	


	
  	
  	

	

	
  	Contrary to Maritain's expectations, however, life's ultimate meaning manifested itself on the religious rather than the philosophical level and, shortly after their marriage, the Maritains were received into the Catholic Church. His conversion, at the height of the Modernist crisis, unfortunately, soon led to an intellectual crisis
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  	in the life of the young Bergsonian philosopher. At that time it appeared to many Catholics that Bergson's process metaphysics and his invalidation of conceptual knowledge were incompatible with the dogmatic demands of the Catholic Church. Maritain certainly thought so and, unable to square his Bergsonian epistemology and metaphysics with the demands of his new-found faith, resolved to abandon philosophy as a career. Shortly afterward, however, Rev. Humbert Clerissac, O.P., introduced him to the works of St. Thomas Aquinas.
10 Maritain became a convert to Thomism, in the tradition of the great Dominican commentators Cajetan and John of St. Thomas, and despite his remarkably creative development of its possibilities, he remained faithful to its epistemology, metaphysics, and theory of the sciences throughout his career. Creative and original as he certainly was, Maritain can be fairly called the great twentieth-century representative of the Thomism of the classical commentators. In his books and articles the Thomism of Cajetan and John of St. Thomas manifests an unexpected ability to unify contemporary Christian experience and, by doing so, establishes its credentials as a serious philosophy of culture.
	

	

	


	
  	
  	

	

	
  	Prior to his conversion to Thomism, Maritain had already acquired a remarkable grip upon contemporary culture. A trained biologist and a gifted speculative philosopher, he possessed considerable literary talent.11 He had already manifested an ability, which he kept all his life, to win and retain the friendship of musicians, artists, and men of letters. His wife, Raïssa, was a talented poet. She and Jacques both lived lives of interior prayer. Both had learned to reflect on their inner experience with the help of their Dominican spiritual director. Science, art, music, and literature were lived realities for Maritain. So was the experience of a reflective interior life of prayer and purification, fostered and integrated by one of the great spiritual traditions of the Catholic Church. A proper appreciation of his philosophy cannot be had without some understanding of the dynamic interplay between Maritain's rich interior experience and its reflexive thematization in his Thomistic epistemology and metaphysics. Maritain did not wish to be treated as a theologian like Rousselot, although his knowledge of theology was extensive and sophisticated. He considered himself a speculative philosopher rather than an historian of medieval thought like Gilson. The speculative unification of knowledge through the
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  	Thomism of the great commentators was the work he set out to accomplish. He did so well at it that it is safe to say that the corpus of his writings represents Neo-Thomism's most successful attempt to achieve the goal of Aeterni Patris and to integrate contemporary culture through the "wisdom of the Angelic Doctor."
	

	

	


	
  	
  	

	

	
  	Maritain's Critical Realism
	

	

	


	
  	
  	

	

	
  	In the tradition of the great Dominican commentators, Maritain made a metaphysically oriented philosophy of nature the cornerstone of his integration of the speculative sciences.
12 In his realistic philosophy of nature, the contemporary form of an Aristotelian "physics," mobile being, ens mobile, is grasped immediately by the intellect. The mind's judgments about sensible reality are made under the light of being. This approach to philosophy of nature commits Maritain to direct, immediate realism in his epistemology. The human mind, even when it deals with phenomenal objects through the empirical sciences, is oriented by its nature to the grasp of real being.13
	

	

	


	
  	
  	

	

	
  	Consequently Maritain was unyielding in his attachment to the mind's immediate grasp of real being as the starting point of philosophical reflection. Direct realism is the natural starting point for philosophy, and no solidly grounded speculative reason can be found to justify its abandonment.14 Maritain dismissed Cartesianism as a completely arbitrary approach to philosophy. The Cartesian starting point, real universal doubt, severs the mind from its lived contact with being.15 The Cartesian method, with its univocal conception of scientific intelligibility, reduces all the sciences to the same level and makes their coherent integration impossible.16 Maritain was equally hostile to Husserl's phenomenology, which he considered a contemporary expression of the Cartesian spirit.17 He felt that Husserl's epoche was no more characteristic of a "presuppositionless philosophy" than Descartes' real doubt had been. For Husserl, like Descartes, in order to meet the demands of an arbitrary method, chose to "bracket" the lived presence of being which manifests itself in the mind's affirmation of sensible reality.
	

	

	


	
  	
  	

	

	
  	A philosophical journey that sets out from a starting point within consciousness can never end in the extra-mental real. Firmly convinced of that, Maritain showed no sympathy whatever toward
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  	Maréchal's attempt to come to terms with Kantianism through a transcendental reflection on the immanent object of consciousness. Restricting oneself to the immanent object, even if the object is considered in a completely "precisive" sense as Maréchal considered it, means abandoning the natural starting point of philosophical reflection with no cogent justification for doing so. Direct realism is the only non-arbitrary approach to the problem of knowledge. Furthermore, it is the only approach on the basis of which a coherent defense of epistemological realism can be made. By abandoning it both Descartes and Kant severed the living link between the mind and being. Therefore no coherent grounding of a realistic metaphysics is possible once the subjective starting point, required by their methods, has been adopted. The epistemologist must end where he begins either in being or in consciousness.
18
	

	

	


	
  	
  	

	

	
  	Unlike Maréchal, Maritain would not concede that epistemology can be a preliminary discipline employed to vindicate the starting point of a realistic metaphysics. In his direct realism epistemology is considered an integral part of metaphysics itself.19 It is no more than the metaphysician's reflection on the principles of his own science and a reflex justification of the natural metaphysics of the mind manifested to the philosopher of nature in his judgments about sensible reality.20 That is why, as Maritain explained in The Degrees of Knowledge, a preliminary reflection on the philosophy of nature, which forearms its reader against uncritical extension of the norms and methods of the empirical sciences to the whole domain of knowledge, should precede the formal consideration of the problem of knowledge itself. One of the aims of this preliminary reflection should be to establish that real being, touched in the mind's affirmation of the objects of sense experience, is the rock on which metaphysical certitudes are built. Another should be to establish that philosophy of nature, rather than a transcendental reflection on the act of affirmation, is the key to the successful integration of human knowledge.
	

	

	


	
  	
  	

	

	
  	Epistemological Reflection and Eidetic Intuition
	

	

	


	
  	
  	

	

	
  	As a justification of the natural metaphysics of the human mind, Maritain's critical realism begins with an intellectual reflection on the act of human knowledge. As we know, before his conversion to
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  	Thomism, Maritain was an ardent disciple of Henri Bergson's. Bergson's intuition of real duration liberated his young disciple from positivism and Kantian idealism. Thanks to Bergson, Maritain was able to see that the intelligence is in direct living contact with the real. Nevertheless, Bergson's philosophy of intuition excludes the abstract concept from this direct grasp of being. As a result, Bergsonian "intuition" leads to a process metaphysics in which reality is defined in terms of motion. Maritain's subsequent discovery of St. Thomas' epistemology and metaphysics led him to believe that the mind does indeed have an "intuition" or immediate grasp of its own moving reality through direct or concomitant consciousness. The metaphysician's grasp of being, however, is rooted in the mind's direct affirmation of sensible reality or in its affirmation of its own reality in the judgment of reflex consciousness. Reflecting on these affirmations, Maritain grounded his metaphysics of being on an intuition of reality more profound and significant than the Bergsonian intuition of duration. This is the ''eidetic" intuition of being, the mind's immediate contact with the real through the abstract form or eidos of the concept.
21 Bergson was mistaken therefore when he excluded the concept from an immediate intuitive grasp of being.
	

	

	


	
  	
  	

	

	
  	Being is grasped in the concept and affirmed in the judgment. If that is so, being cannot be the mobile process that Bergson claimed it is. Being has to be the being of St. Thomas, an essence united to its act of esse. In Existence and the Existent Maritain explained the role of the judgment in the knower's grasp of being more fully than he had in his earlier works. The intellect, present to itself through consciousness in all its acts, affirms a datum of experience in its initial upsurge out of the world of sense. Abstracting an essence and affirming an existent at the same moment, the mind apprehends and judges simultaneously. Thus it forms its first idea as it utters its first judgment. The metaphysician can later disengage this idea in its purity and clarity through the privileged eidetic intuition. For the idea of being is not the result of the simple apprehension alone. It owes its origin to the mind's grasp of the act of existence in its affirmation of sensible reality. Ordered to one another with the reciprocal priority of their matter-form relationship, concept and judgment unite essence to existence in the mind's primordial affirmation of the real. Thus there arises in the heart
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  	of the mind's first judgment the primitive concept of being. This idea of being, contained implicitly in the first judgment, is the primary idea in which every other idea is contained. Disengaged through the eidetic intuition from all the other concepts with which it is associated in ordinary experience, it becomes the metaphysician's concept of being.
22
	

	

	


	
  	
  	

	

	
  	Critical reflection on the act of affirmation reveals that the principle of identity ("What is, is") must be the norm of every judgment. For unless every affirmation is ruled by the necessary principle of identity, no judgment can be made at all. Every enunciation can become the affirmation of its contradictory in the course of its utterance. This means that, in the performance of every meaningful affirmation, the affirmer must commit himself implicitly to the truth of his judgment's condition of possibility, the principle of identity. Thus, since denial of the principle can occur only in a judgment, denial of the principle involves its implicit affirmation and automatically destroys itself.23
	

	

	


	
  	
  	

	

	
  	It follows then, Maritain claimed, that, as an intelligent knower, I know something with absolute certainty scio aliquid esse. I know that what is, is; and knowing this, I am aware that the principle of identity is not just the logical norm of my own thought. It is the ontological law of being.24 Furthermore, as the necessary law governing every affirmation, the principle of identity cannot be grounded on contingent mobile being. And since critical realism has vindicated the mind's grasp of the extra-mental real in its judgments of sense experience, neither can it be confined to a world of Kantian phenomena. The principle can be grounded on nothing less than the necessary intelligibility of being itself, the absolute ratio entis. St. Thomas knew what he was saying when he declared that nothing is so contingent that there is not some necessity in it. He meant that the objectivity of judgments ruled by the principle of identity is due to the intellect's cognitive grasp of being. Logical truth is what St. Thomas claimed it is, conformity of the mind to the extra-mental real. Therefore the principle of identity is an expression of the necessary intelligibility of being.25
	

	

	


	
  	
  	

	

	
  	By validating the principle of identity through the technique of retortion and by rooting the objective judgment in extra-mental being at the outset of his philosophical reflection, Maritain
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  	provided a reflexive vindication of metaphysics as a necessary science of being. He also justified the central role that he assigned to the eidetic intuition of being in his speculative integration of human knowledge.
	

	

	


	
  	
  	

	

	
  	The principle of identity confers on the object of affirmation a necessary intelligibility that transcends the mutability of both the sensible datum and the knower's own moving mind. Every object affirmed under the principle of identity shares in the necessary intelligibility of being. Therefore universals cannot be Lockean abstractions devoid of intrinsic necessity. They must be real possibles. Stable essences of this sort, ordered to real or possible existence, cannot be known through sense experience or through the knower's direct, immediate self-awareness. They can be known through the concept alone.
26 That is why, contrary to Bergson's belief, the intuition that unites the knower to metaphysical reality, even through reflection on his own moving mind, must be an eidetic intuition. Otherwise its object cannot be clothed with the necessity required for metaphysical intelligibility. Metaphysics, as a necessary science of the real, is grounded upon the eidetic intuition of being.27
	

	

	


	
  	
  	

	

	
  	The being whose necessary intelligibility manifests itself through the eidetic intuition cannot be defined in terms of motion or duration as it is in Bergson's process metaphysics. On the contrary, the motion of the sensible object and the moving mind must be understood in terms of being. The metaphysical significance of that discovery can be seen immediately. The metaphysics required to understand corporeal and spiritual motion through the necessary laws of being is Aristotle's metaphysics of act and potency.28 By discovering in the human mind a real motion ordered to the grasp of being through its affirmation of mobile sensible reality, Maritain laid the foundation for his Aristotelico-Thomistic metaphysics of act, potency, action, and finality. Once he transformed Bergson's intuition of duration into his own eidetic intuition of being, Maritain was in a position to transform Bergson's metaphysics of duration into a Thomistic metaphysics of essence and existence.29 By doing so, he claimed, his own Thomism preserves what is best in Bergsonian philosophy and frees Bergson's insights from the unfortunate consequences attendant upon their deficient formulation in Bergson's own works.
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  	The Cognitional Sign
	

	

	


	
  	
  	

	

	
  	In John of St. Thomas' Logic Maritain came upon the metaphysics of the formal or cognitional sign.
30 According to Thomistic metaphysics, Maritain claimed, the same essence that exists outside the mind through its natural act of existence also exists in the act of knowledge through its intentional existence. From the metaphysical point of view, knowledge should be looked upon as a special sort of existence enjoyed by an essence intentionally united to a faculty of knowledge through a species or intentional form. The intentional form or species, to which the essence owes its intentional existence in the act of knowledge, is an entity relative by its very nature. In other words, the intentional form is a Thomistic esse ad, a being whose whole reality is ordered to another as the sign that makes it known. As a pure formal sign, the intentional species is a medium quo, a medium in and through which the extra-mental object becomes intentionally present in the knower. The extra-mental object alone is known directly in the act of knowledge. The formal sign itself can be known only subsequently through the mind's reflection on its prior act of direct knowledge.31
	

	

	


	
  	
  	

	

	
  	In John of St. Thomas' metaphysics of knowledge the concept is this sort of cognitional sign. There are many other cognitional signs, however, in addition to the concept. Each sign performs its own proper function by making extra-mental reality present to the knower in a specifically different way. The immediate act of awareness through which the human knower grasps his own reality makes him aware of the world of extra-mental objects intentionally identified with his cognitive faculties through the multitude of diverse formal signs.
	

	

	


	
  	
  	

	

	
  	Maritain distinguished very carefully between the knower's concomitant self-awareness and the diverse types of objective knowledge acquired through the multitude of cognitional signs. This enabled him to apply his metaphysics of the formal sign to the religious, aesthetic, moral, and scientific realms of experience. Acts of sense knowledge, including the phantasm of the imagination, are a distinct type of cognitional sign. Affective acts and habits, whether of natural love or supernatural charity, are cognitional signs of a very different sort, for, in Maritain's metaphysics of connaturality, the love that makes the lover like the object of his love
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  	becomes a medium of knowledge through which the object of his connatural affection can be known in a distinctive way.
32
	

	

	


	
  	
  	

	

	
  	In every cognitional sign an extra-mental object is intentionally identified with the knowing subject. The concept alone, however, enables the knower to distinguish clearly between his own reality as subject and the reality of the object present to him in the formal sign. Acts of sensation and affective acts and habits, even spiritual acts and habits elevated to the supernatural order, do not. Therefore sensation and affectivity are confined to the level of experience on which subject and object cannot be clearly distinguished from each other. The concept alone raises the knower to the level of objective knowledge on which subject and object are clearly distinguished from each other in the judgment.33
	

	

	


	
  	
  	

	

	
  	Maritain exploited the distinction between experiential and conceptual knowledge brilliantly in his speculative integration of human knowledge. He depended on it to reconcile John of the Cross' mystical theology with the scientific theology of the Angelic Doctor in The Degrees of Knowledge.34 The Christian mystic enjoyed an experiential knowledge of the Triune God, intentionally united to his soul through the supernatural habit of charity. Experiential knowledge of God through the cognitional sign of charity cannot distinguish clearly between the reality of God and the reality of the human knower. The judgments through which the theologian expressed his scientific knowledge of the revealing God make this distinction clear. It should cause no surprise then that the language in which John of the Cross described his experiential knowledge of God differs markedly from the metaphysical language of St. Thomas' scientific theology. The God experienced in mystical encounter is the same God of whom the theologian spoke in the concepts of his scientific discourse. The diversity of the two saints' language corresponds to the diversity of the signs through which the same God was known.
	

	

	


	
  	
  	

	

	
  	Maritain also employed the distinction between experiential and scientific knowledge in his defense of natural mysticism in Quatre essais sur l'esprit dans sa condition charnelle.35 The Indian ascetic who has purified his mind of its images and concepts through the discipline of yoga can acquire experiential knowledge of his own substantial act of existence in the experience of the void. Since God is present in the mystic's act of existence through His divine activity
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  	of conservation, immediate contact with the mystic's created act of existence can lead to an encounter with the Absolute on the level of nature. The experience would be a mystical experience because, on the level of experience, the act of existence cannot be distinguished from the Absolute immediately present in it. Nonetheless, the experience does not transcend the level of nature because the medium of knowledge, the cognitional sign, is the mystic's own act of existence and not the supernatural habit of charity as it is in the Christian mystic's immediate experience of the Triune God.
	

	

	


	
  	
  	

	

	
  	Maritain employed the distinction once again to discriminate between existential and objective knowledge of the self in Existence and the Existent.
36 He drew on it with great success to distinguish between the artist's experiential knowledge of reality through the cognitional sign of the intellectualized phantasm and scientific conceptual knowledge in Art and Scholasticism and Creative Intuition in Art and Poetry.37 The soul's experience of itself and God is not the objective knowledge of scientific theology. Aesthetic experience cannot be equated with philosophy. The intrinsic aim of these diverse forms of knowledge is not, and cannot be, the same. To make mysticism a substitute for theology or to make art a substitute for philosophical self-knowledge as the symbolists appeared to do is a fatally destructive error. A proper appreciation of the nature of each cognitional sign and a clear discrimination of each sign's proper function are required for the successful integration of human knowledge.
	

	

	


	
  	
  	

	

	
  	Diverse Uses and Levels of Knowledge
	

	

	


	
  	
  	

	

	
  	In common with his Neo-Scholastic colleagues, Maritain looked to St. Thomas' philosophy of knowledge to overcome two of the great deficiencies of post-Cartesian philosophy. The first of these is the univocal model of scientific intelligibility which characterizes the Cartesian method. According to Cartesian philosophy, scientific method must be fundamentally the same in every science because the human mind is the same in every thinker. Through the device of the universal doubt that led to the cogito, Descartes limited knowledge of the material world to extension and quantity. This enabled him to make deductive mathematical physics his universal scientific model. Extended in the measure of the possible to every
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  	discipline, it became his ideal of scientific and philosophical intelligibility.
38 The second great weakness of post-Cartesian philosophy, to which, as we have seen, Maréchal devoted particular attention, is its divorce of theoretical from practical knowledge. Although Kant was unable to bridge the gap between them which Descartes had opened, Kant's philosophy of the practical reason in his ethics and aesthetics attracted the attention of Rousselot and Maréchal. Both of them found Kant's treatment of the intellect's dynamic finality a source of inspiration for their own thought. Maréchal in particular drew upon it to bridge the gap between Kant's practical and speculative reason through his own use of Kant's transcendental method.
	

	

	


	
  	
  	

	

	
  	As a critical realist, Maritain refused to use the transcendental method in his own philosophy. In his view it was arbitrary and doomed to failure. Nonetheless, in the context of his own direct realism, Maritain also exploited the natural finality of the mind manifested in its judgments about sensible mobile being. Different as his epistemology and metaphysics are from those of Rousselot and Maréchal, Maritain agreed with them on two important points. The first is that the mind is connatural with the real and thus ordered to the real by the "sympathetic love" of its natural appetite. The second is that the mind's inborn connaturality to the diverse realms of being can be increased through its own activity and through the influence of the will. The mind's connaturality to diverse realms of being is intrinsically affected by the beings existing intentionally within it through the diverse range of cognitional signs a point that Rousselot also made. For connaturality can be increased not only through the human knower's growth in moral virtue but also through his cultural development. Rousselot made both these points in his reflections on aesthetic and moral knowledge. Like Rousselot, Maritain was convinced that intellectual knowledge cannot be reduced to concepts and their content. Connaturality, modifying the mind itself as a natural agent, affects human thought on a level deeper and more extensive than the concept, a level prior to conceptual knowledge and irreducible to it.
	

	

	


	
  	
  	

	

	
  	Maritain was just as convinced of the importance of connaturality as Rousselot had been. The broad range of his own experience and his encounter with Bergsonian epistemology and metaphysics made him conscious of the need to link scientific knowledge to the
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  	dynamic non-conceptual knowledge of the artist and moral agent as well as to the mystical experience of the saints. He saw no need, however, to develop Thomism as Rousselot and Maréchal had in order to meet this need. In the Thomism of St. Thomas' great Dominican commentators he could find the resources he needed for this important task.
	

	

	


	
  	
  	

	

	
  	St. Thomas' distinction between the speculative and practical use of the intellect could bridge the gap between theoretical and practical knowledge in a mind that, by its nature, never loses contact with the real.
	

	

	


	
  	
  	

	

	
  	The Theoretical and Practical Use of the Intellect
	

	

	


	
  	
  	

	

	
  	The human mind, ordered to truth by its natural appetite, touches being, revealed to it through sense experience, by "expressing itself" in the mental word of the speculative judgment. Like all the Neo-Thomists, Maritain made use of the metaphysics of impressed and expressed species in his own philosophy of knowledge. Like Rousselot, he considered the immanent activity of knowledge a process of "self-expression" through which the possible intellect, informed by the impressed species, speaks its "mental word" in the concept and the judgment.
39 By "speaking" these mental words, the speculative intellect ''conforms itself" to the "transobjective" reality of the existent or possible essence. In the speculative use of the intellect, therefore, the judgment's logical truth can be defined as the mind's conformity to reality.40 For extra-mental being is not only the efficient cause of knowledge through its action upon the knower. In the knower's direct awareness of the real, the cognitional sign, as the medium through which an essence exercises its intentional existence in the faculty of knowledge, depends upon the extra-mental existent as its exemplary cause.41
	

	

	


	
  	
  	

	

	
  	As an intelligent agent, however, the human knower participates in God's creative knowledge. Man's cognitive activity therefore does not confine itself to contemplation of possible or actual existents. Man is more than a contemplative knower. He is also a "doer" who can "make himself" by achieving the fullness of his specific perfection through his moral action. More than that, as homo faber, man is a "maker" as well. By imposing an intelligible form on matter, he can produce "works." Most of these are utilitarian productions
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  	designed to meet individual or social needs. They are the works of the "artisan." Among them, however, can also be found the works of the "artist." These are the aesthetic creations of the poet, painter, musician, and sculptor, the symbols through which the creative artist utters his own unique "word," the "expression" of his personal response to the world of man and nature present within him through its action.
42
	

	

	


	
  	
  	

	

	
  	As truly human activities, man's making and doing fall under the direction of his practical intellect. Neither the perfected state of the moral agent's human nature nor the goals of the artisan's or artist's activity of making are existent objects of contemplation. They are concrete ideal ends, the goals of a productive process whose aim is to bring them into being. Consequently the conformity between mind and object which defines the truth of the intellect in its speculative use cannot be the conformity which defines its truth in its practical use. The objects of speculative truth are stable essences, possible or existent, to which the contemplating mind conforms itself. The ideal goals of an ongoing process of making are neither pure possibles nor actual existents.43 In his finite process of production, the human maker shares in the creative activity that God directs through His divine exemplary ideas. Unable to create in the strict sense, man can nonetheless clothe the matter of the world with intelligible forms.44 When he does so, the "works" he produces become "images" that participate in the intelligibility of their maker's exemplary knowledge. Therefore in speculative and practical knowledge the role of image and exemplar are reversed.
	

	

	


	
  	
  	

	

	
  	Striving toward its ideal goal under the direction of the practical intellect, man's activity of making or doing is an appetite. Appetites are intelligible tendencies specified by their goals, as St. Thomas showed in his metaphysics of potency and act. From this it follows that the norm for judging the truth or falsity of the practical intellect has to be its conformity to "straight appetite." In other words, the practical intellect can know, either implicitly or explicitly, the rules that a tendency of making or doing must follow in order to reach its intelligible goal. Knowing these rules, the intellect can direct the tendency effectively in accordance with them. When this occurs, the "judgment" through which the practical intellect directs the tendency can be called true. For an appetite
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  	or tendency directed toward its proper goal is "right" or "straight." Should the practical intellect fail to grasp correctly the rules of making or doing, the tendency directed by it would deviate from its proper goal. As an appetite, it would not be "straight."
45
	

	

	


	
  	
  	

	

	
  	The Virtues of Prudence and Art
	

	

	


	
  	
  	

	

	
  	Kant and St. Thomas, as we have seen, agreed that the order of ends is real. Therefore, since universals as such cannot be real, the practical knowledge that directs an actual tendency toward its real goal, has to be knowledge of a concrete singular. Practical knowledge is an activity of the human intelligence. Nevertheless it is knowledge of a very different kind from the abstract conceptual knowledge employed by the speculative intellect in the sciences.
	

	

	


	
  	
  	

	

	
  	Furthermore, good judgment in moral matters and artistic genius are not universal characteristics of the human mind. Unlike Descartes' "good sense," they are not found equally in every man. Knowledge of the singular affected by individual aptitude, character, experience, and education moral good judgment and artistic genius are forms of non-conceptual knowledge. They are knowledge of the type that Pascal attributed to his esprit de finesse and St. Thomas assigned to knowledge through connaturality.
	

	

	


	
  	
  	

	

	
  	Good judgment in moral matters and artistic genius are also stable characteristics, qualities their owner possesses habitually. Thus the moral man and the artist can judge with consistent correctness by the "feel" of their habitual inclinations. Because moral and aesthetic connaturality is habitual, St. Thomas' metaphysics of the habits can account for the consistent correctness of practical knowledge in the moral and aesthetic realms.46 Two specifically distinct habits, prudence and art, are required to guarantee the consistent correctness of moral and artistic knowledge. Prudence enables the practical intellect consistently to direct man's moral activity toward the proper good of the agent himself, the perfection of his human nature. Art enables the artist habitually to direct his activity of making toward "the good of the work" to be made. This means that the rules of good artistic production are determined exclusively by the intelligible form of the work itself.47 Art is not prudence, and since their goals are essentially different, the activities directed by each of these virtues are specifically distinct.
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  	It follows then that good art cannot be identified with good morality. Neither the nature nor the specific excellence of art can be appreciated properly if, as sometimes happens among Christians, the virtues of art and prudence and the goals of the activities directed by them are confused. Artistic genius and moral virtue might interact with one another in the concrete subject with good or evil consequences. Nevertheless, in the interest of truth and authentic Christian humanism, the realms of art and morality must be clearly distinguished.
48 Otherwise art cannot be integrated with morality coherently in a Christian philosophy of art and culture.
	

	

	


	
  	
  	

	

	
  	The distinction between practical and theoretical knowledge enables Maritain to distinguish the concrete practical knowledge of art and prudence from the abstract knowledge of the sciences. Together with the role assigned to connatural knowledge in the moral and religious spheres, this distinction plays an important part in Maritain's moral philosophy and in his treatment of supernatural wisdom in The Degrees of Knowledge. In Art and Scholasticism and in Creative Intuition in Art and Poetry Maritain extended St. Thomas' metaphysics of connaturality from the moral sphere in which St. Thomas had employed it to the entire realm of aesthetic knowledge. This is one of Maritain's most original contributions to Neo-Scholastic philosophy and perhaps his greatest and most lasting one.
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  	6

Maritain's Integration of Knowledge
	

	

	


	
  	
  	

	

	
  	The Three Levels of Speculative Science
	

	

	


	
  	
  	

	

	
  	HABITS ALSO PLAY a significant role in Maritain's philosophy of speculative knowledge. For St. Thomas each science is a distinct habit modifying the speculative intellect. As a stable disposition of the mind, the habit enables the knower to understand extra-mental objects under a distinct formal aspect. Each science therefore manifests the intelligibility of the extra-mental world under its own specific "objective light." Informed by the habit of a science, the mind can abstract from sense experience the primordial idea, the "subject" of which all its conclusions are affirmed. The knower can then formulate the "first principles of the science," the primary, self-evident judgments from which its necessary conclusions flow, and he can descend with ease and accuracy to the conclusions themselves. Deductive causal reasoning from self-evident first principles is the defining characteristic of Aristotelico-Thomistic science.
1
	

	

	


	
  	
  	

	

	
  	For St. Thomas therefore the objective light that distinguishes one science from another is the distinct formal intelligibility under which reality appears in the conceptual formal sign of its "formal object."2 Descartes' belief that scientific intelligibility is the same in every science is based on the abstract unity of the thinking mind. And, indeed, if scientific intelligibility were univocal, the method it requires in every science should be fundamentally the same. Yet, from St. Thomas' point of view, Descartes' whole approach to science is flawed through a fatal error. Even though the thinking mind, the Cartesian cogito, is specifically the same in every thinker, reality can manifest itself to the mind in a range of specifically distinct intelligibilities through the formal sign of the concept.3 Descartes condemned himself to his fatal error when he abandoned the Aristotelian theory of abstraction. Once he did so, he lost his grip on two great principles that the philosophy of science owes to Aristotle. The first is that the speculative sciences are specifically
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  	distinct from one another. The second, a consequence of the first, is that scientific intelligibility cannot be univocal.
4 Science is an analogous idea. St. Thomas knew that very well. That is why, far from advocating a single method for all the sciences as Descartes did, he considered it a sin of the intellect to proceed in the same way in every science. Each science must follow the peculiar method required by its own formal object.
	

	

	


	
  	
  	

	

	
  	In Aristotelian philosophy the intelligibility of the sensible singular is due entirely to its form. Matter, the principle of individuality, has no intrinsic intelligibility whatsoever. The abstraction of a universal from a singular, therefore, is considered the abstraction of an intelligible form from matter. In an Aristotelian context, the progressive disclosure of an ascending series of intelligible levels in the object of sense experience can be assimilated to a series of stages in the mind's abstraction of an intelligible form from matter. In his division of the sciences, Aristotle grouped them under three ascending genera, physics, mathematics, and metaphysics, and the genera were related to each other in an ordered hierarchy. Linking Aristotle's hierarchy of the sciences to the mind's progressive abstraction of an intelligible form from matter, Cajetan vindicated its validity through his three degrees of formal abstraction.
	

	

	


	
  	
  	

	

	
  	On the first degree of formal abstraction, the mind abstracts a universal form from the "individual matter" of the concrete sensible singular. The mind focuses its gaze on the "sensible matter" of the corporeal being as such. Therefore the formal object of the science, which corresponds to the first degree of abstraction, is "mobile being," the body affected by sensible qualities and subject to substantial and accidental change. The science of mobile being is physics, the Aristotelian philosophy of nature. Matter, form, action, and finality are among the ontological principles through which its objects can be understood. Space, time, and the continuum are among the topics of its consideration, and since life is a species of bodily motion and activity, soul and body, faculty and act are also principles of explanation in philosophy of nature. Concerned as it is with the intelligibility of the sensible reality grasped through sense experience, physics, or philosophy of nature, is a science of the real.5
	

	

	


	
  	
  	

	

	
  	On the second level of abstraction, the mind abstracts from the
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  	"sensible matter" of existing bodies and focuses its gaze exclusively on the "intelligible matter" of discrete or continuous quantity. This is the level of mathematics. Purely quantitative objects, totally devoid of qualities and incapable of change, cannot exist in the real world. They are pure constructs of the imagination, "beings of reason." Nevertheless, since they represent aspects of existing bodies, mathematical beings of reason have a foundation in reality, and Maritain could characterize mathematics as the science of the "praeter-real."
6
	

	

	


	
  	
  	

	

	
  	On the third degree of abstraction, the mind abstracts from all matter to consider reality under the aspect of being itself. This is the level of metaphysics, the necessary science of being. Being, act, potency, essence, and existence are the principles through which its object is understood. In Maritain's epistemology of the sciences, the third degree of formal abstraction, through which the metaphysical idea of being is abstracted, is identical with his eidetic intuition of being.7
	

	

	


	
  	
  	

	

	
  	Since everything that exists or can exist is being, metaphysics is the transcendental science of the real as such. Metaphysics, in fact, is more than a science. In the Aristotelian sense of the term, metaphysics is a wisdom.8 As a transcendental science, unrestricted by the bounds of mobile or finite being, metaphysics is unlimited in its range. God Himself is a legitimate object of its concern. As the supreme philosophical science, metaphysics vindicates the validity of its own principles. Epistemology is one of its functions.9 On the other hand, since the objects of mathematics and physics are part of the realm of being, metaphysics can stand in judgment over these lower sciences and, as the supreme scientia rectrix, submit their principles to its scrutiny.10 Only the two supernatural wisdoms, theological and mystical wisdom, rank above metaphysics in the hierarchy of knowledge. Therefore, all natural knowledge is subject to the legitimate judgment of metaphysics as the highest natural wisdom. Consequently, the task of distinguishing the various types and levels of artistic and scientific knowledge belongs by right to the supreme science of being. When Maritain undertook to "distinguish" knowledge "in order to unite" it, as he did in The Degrees of Knowledge, the unification he sought to achieve was a metaphysical unification inspired by the "wisdom of the Angelic Doctor."
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  	Metaphysics and the Philosophy of Nature
	

	

	


	
  	
  	

	

	
  	Descartes' universal doubt eliminates the qualitative diversity of sensible bodies from the realm of scientific intelligibility. Knowledge of the material real is restricted to the mathematical properties of figure and extension. The result of this restriction is that philosophy of nature, for all practical purposes, is identified with mathematico-physical science.
11 At the same time, the Cartesian cogito, the subjective starting point of his philosophy, grounds the intelligibility of metaphysics on the intelligibility of the knowing mind. The consequences for both disciplines are disastrous. Philosophy of nature loses its identity, and metaphysics ceases to exercise its proper function as a regulative wisdom ordering a descending hierarchy of sciences.
	

	

	


	
  	
  	

	

	
  	Empirico-mathematical science, which Cartesianism identifies with philosophy of nature, is what the medievals called a scientia media. In other words, it is a physical science that, subalternating itself to mathematics, from which it borrows its principles, verifies its own conclusions through sensible observation. If a scientia media of this sort, in which a physical science is subalternated to mathematics, takes the place of an independent philosophy of nature, two distinct levels of intelligibility are run together. The analogy of scientific intelligibility is reduced to univocity. It is no wonder, then, that empirico-mathematical science of the Cartesian type ultimately fails in its attempt to serve as a philosophy of nature.12
	

	

	


	
  	
  	

	

	
  	Liberated from the control of philosophy in the eighteenth and nineteenth centuries, modern empirical science came into its own. The importance of its discoveries cannot be overestimated. No philosophical humanism that neglects to integrate the contribution of contemporary empirical science into its hierarchy of knowledge can claim to do justice to the demands of contemporary experience. Empirical science long ago laid aside its metaphysical ambitions. It no longer claims to know the nature of the objects that the scientist observes in his sense experience. The contemporary scientist is quite content to confine the laws and principles of his discipline to the world of observed phenomena. His techniques of observation, measurement, hypothesis, and verification suffice to predict and control the recurrence of events in his world of
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  	appearances. That is quite enough for the scientist. Maritain had no complaint about that. In his opinion the methodological restriction that the empirical scientist places upon his discipline is perfectly justified.
13
	

	

	


	
  	
  	

	

	
  	Nevertheless, despite the restriction of his science to phenomena, the mobile beings that the scientist encounters in his sense experience are real beings. The built-in drive of the scientist's human mind to know the real the natural finality that provokes and directs every judgment of sense experience cannot be satisfied by a discipline restricted in principle to the world of appearances. Albeit implicitly, in the very practice of his own discipline, the scientist is being lured to inquire into the nature of the mobile beings whose ordered appearances are the object of his study. Operative within empirical science itself is an impulse to rise above it to a higher science, the ontological science of mobile being.14
	

	

	


	
  	
  	

	

	
  	The ontological science of mobile being cannot be mathematics. Mobile being is real, whereas mathematics is the science of the praeter-real. All qualitative diversity is rigidly excluded from its purely quantitative object. The ''beings of reason" which the mathematician constructs in his imagination can never exist in the extra-mental world. Nor can this science be metaphysics. The formal intelligibility corresponding to the first degree of abstraction, the level on which the empirical sciences operate, is the intelligibility of mobile being, the mutable body experienced in all its qualitative diversity through the senses. It is not the pure intelligibility of being itself.15
	

	

	


	
  	
  	

	

	
  	Moving above itself into the realm of ontological explanation, empirical science has to enter the domain of philosophy of nature. In the mind's ascent to wisdom through the ordered hierarchy of the sciences, none of the great "degrees of knowledge" can be bypassed.16 This is an all-important principle governing Maritain's integration of knowledge. The physical level of intelligibility cannot be confused with the level of metaphysics. As a philosophical science, philosophy of nature is concerned with the intelligibility of sensible changing bodies. Its conclusions are justified through a return to quality-laden sense experience. Its two great principles of explanation, matter and form, refer to the universe of bodily motion.17
	

	

	


	
  	
  	

	

	
  	Only through a philosophy of nature can the real being of the
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  	sensible world be distinguished from the logical being of mathematics. Without a sound philosophy of nature, metaphysics itself would be corrupted.
18 The metaphysician would be incapable of distinguishing the pure being of his own science from the logical being of mathematics, the corporeal being of sensible experience, or the phenomenal being of the empirical sciences. The analogy of being and its consequences for the diversity of the sciences and their proper methods would elude him. If the philosopher does not arrive at the third degree of abstraction by an ascent from sensible experience through philosophy of nature, he might well confuse the being of metaphysics with one of the other forms of being and the metaphysics he would build upon it would be an aberrant metaphysics.
	

	

	


	
  	
  	

	

	
  	With the help of mathematics and philosophy of nature, however, metaphysical wisdom can integrate the empirical sciences with philosophy. Every empirico-metrical science, modeled on mathematical physics, is a genuine scientia media. Although they verify their conclusions through sense experience, they borrow their principles from mathematics. Therefore they can be placed under mathematics as a subalternate science.19 Empirico-schematic sciences, like biology, on the other hand, do not depend on mathematics for their constituent principles. They are dependent on philosophy of nature, however, for their regulative principles. Thus they can be improperly subalternated to it. In Maritain's integration of scientific knowledge, therefore, the philosophical and empirical sciences are subordinated to metaphysics in the order of a descending hierarchy. As the highest natural wisdom, metaphysics regulates all the lower sciences. As it was in the philosophy of the medieval Scholastics, metaphysics is the scientia rectrix.20
	

	

	


	
  	
  	

	

	
  	Although Maritain's philosophy of science manifests his remarkable grasp of the science of his day, it has not worn as well as his aesthetics or political philosophy.21 More interesting to us today than its details is the principle that vindicates Maritain's ascent from sense experience to metaphysics, the impulse within each lower science to lead the thinker to the science immediately above it in the hierarchy of knowledge. To the descending movement of revelation manifesting God's perfection through the diverse levels of His creation, there corresponds an ascending movement of the mind to God through the ordered hierarchy of the sciences under
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  	the impulse of its spiritual dynamism.
22 The same Neoplatonic metaphysics of emanation and return as Rousselot associated with the intellectualism of St. Thomas grounds the ascent of the mind through the sciences to wisdom in Maritain's philosophy of knowledge. But the contradictory interpretations of its significance by the two Thomists is a striking illustration of the radical opposition between two approaches to philosophy, both of which claim to represent the authentic thought of the Angelic Doctor. St. Thomas' insertion of the mind's ascent to wisdom into the world's dynamic drive to return to God was used by Rousselot and Maréchal to justify a subjective starting point for philosophy, and a metaphysics grounded on the movement of the mind. Maritain, on the contrary, found in it a powerful argument against the legitimacy of both.
	

	

	


	
  	
  	

	

	
  	Theology as a Science and Wisdom
	

	

	


	
  	
  	

	

	
  	God's descending revelation and the mind's ascent to wisdom, however, are not confined to the natural order. The believer who accepts Christian revelation through faith enjoys a participation in God's own knowledge of Himself. Sanctifying grace, inhering in the soul as an infused supernatural habit, elevates it to the supernatural order. The infused habits of faith, hope, and charity direct man's elevated intellect and will to the Beatific Vision.23 The gifts of the Holy Spirit make it possible for the mystic to experience God directly through supernatural charity as a formal sign.24 For, in Maritain's epistemology, love can transform itself into a medium quo, a formal medium of knowledge. In faith God is not known indirectly as the First Cause of the universe in the way the philosopher knows Him. God is known in His own being not just through the effects of His causality. Sanctifying grace, the infused virtues, and the Gifts of the Holy Spirit move the elevated soul to mount through the hierarchy of the sciences to the two supernatural wisdoms and to pass through the wisdoms to the Beatific Vision itself.25 The finality of the mind elevated by charity impels it ever upward through the ordered stages of its return to God. The integration of knowledge which Maritain proposes in The Degrees of Knowledge cannot be accomplished on the natural level alone. The concrete historical order in which human knowledge must be integrated is a supernatural order.
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  	St. Thomas' theological wisdom is also an Aristotelian science of God. It has its own objective light, the divine truth revealed by Christ, formulated in the dogmatic formulas of the Church, and accepted by the Christian through his act of faith.
26 Theology's supernatural objective light makes it an intellectual habit higher by nature than any natural science, and the certitude of its conclusions is firmer than any natural certitude.27 The first principles from which the theologian reasons are revealed first truths, the believer's participation in God's own knowledge, and the knowledge of the blessed. Thus, even though the theologian as a human knower can never completely free himself from the indirect and analogous character affecting all human discourse about divine and spiritual reality, the knowledge that he enjoys about what God is in Himself obtained through the revelation that guarantees its truth is surer, clearer, and richer than the philosopher's analogous knowledge of what God is. Theological analogy is not philosophical analogy. The nature and role of analogy in the two disciplines are not the same.
	

	

	


	
  	
  	

	

	
  	As a science of God, theology employs natural reason to descend from its revealed first principles to its necessary conclusions. The theologian thinks about God in an active, rigorous way. He is not content merely to assent to God's supernatural self-manifestation through the act of faith. His wisdom is not an immediate experience of God through the cognitional sign of charity under the influence of the Gifts of the Holy Spirit. Theological wisdom is not simply experiential, a passive "suffering of the divine," as the mystic's wisdom is.28 The theologian is a reasoner who draws on the concepts of the speculative intellect in his effort to clarify the first principles of his science and unfold their virtual content through deductive argument.
	

	

	


	
  	
  	

	

	
  	The theologian incorporates philosophy into his scientific arguments. For all his dependence upon it, however, the theologian can never allow theology to become pure philosophy. Faith and philosophy are not simply juxtaposed. Philosophy is assumed into a higher discipline in which it loses its own identity and serves a purely ministerial function.29 The theologian does not argue from the world to God as the philosopher does. Starting from his revealed first principles and looking on the world from God's viewpoint,
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  	he argues from the creating and revealing God to the created and elevated universe. This descending order of argumentation is another defining characteristic that distinguishes theology from philosophy.
30
	

	

	


	
  	
  	

	

	
  	As a wisdom that validates its own first principles and submits itself to no higher science, theology can pass judgment on all the others as the supreme supernatural scientia rectrix. Relying on its revealed first principles, theology guides the Christian on his way to the Beatific Vision. As a speculative science, theology enlightens the Christian's mind. As a practical science, it directs his moral action.31
	

	

	


	
  	
  	

	

	
  	Maritain's description of scientific theology would have pleased the nineteenth-century drafters of Aeterni Patris. In essence, it was their own post-Tridentine Scholastic vision of theology, which Suarezians and Thomists alike shared. In making it his own, Maritain, as he had done in his epistemology of the three degrees of abstraction, was following St. Thomas' great Dominican commentators.
	

	

	


	
  	
  	

	

	
  	Moral Philosophy Subalternated to Theology
	

	

	


	
  	
  	

	

	
  	Moral theology directs human conduct through its finite participation in God's own knowledge of His creation received in faith. Reasoning from its revealed first principles, it knows actions, as it knows essences, in the light of God's own being, ipsa Divinitas. Consequently, a single theological wisdom can take the form of both a speculative and a practical science.32 On the natural level of philosophy, however, speculative and practical sciences are specifically distinct. A science of the practical intellect directs human actions to their ends. A science of the speculative intellect conforms the mind to real or possible essences. The proper ends of actions, not stable essences, are practical reason's norm of truth. Ends, rather than a diversity of abstracted forms, specify a moral science. Insight into ends is the source of its self-evident first principles, in the light of which it directs human conduct on the natural level. Moral science endeavors to guide the free moral choices through which man attains his intrinsic end, the perfection of his human nature. In guiding the human agent through the light of its general
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  	principles, the aim of moral science is to help the agent reach that goal and thus become a good man through his moral conduct.
33
	

	

	


	
  	
  	

	

	
  	Individual human actions are directed consistently and effectively toward this goal by the virtue of prudence. Prudential judgments, as we know, are always made about single actions. They do not enuntiate general principles.34 Nonetheless, practical reason can reflect on its own prudential judgments and on the prudential judgments of morally upright men. Generalizing the results of this reflection, it can formulate universal principles and general laws through which human conduct should be guided. Thus, by rising from the connatural knowledge of prudence, practical reason can arrive at a speculativo-practical moral science. This is moral philosophy, a science that, descending from self-evident first principles, is speculative in its mode of conceptualization and argument but practical in its aim of directing human conduct.35 As a philosophical science, it can argue from its first principles to its conclusions, normative general rules of moral conduct. St. Thomas' philosophical ethics of the natural law, moral virtues, rights, duties, and social authority would be an example of this type of moral science.
	

	

	


	
  	
  	

	

	
  	It is called speculativo-practical because the scientific abstractness and precision of its definitions and the formal rigor of its style of argument distinguish it from the practico-practical moral science found in the works of great literary moralists like Montaigne, Pascal, Racine, or Swift. Although the latter made human conduct their field of study and evaluated moral action with profound insight, their language lacks the rigor and precision of speculativo-practical moral science. Intent more on persuading their reader to act well in concrete circumstances than on providing him with precise general definitions of virtues and vices, the literary moralists accommodate their language to their purpose. The diversity of their aims results in a diversity of conceptualization and style of definition in the writings of philosophical and literary moralists. The diversity of their aim and language is great enough to distinguish the two genres of moral writing into two specifically different moral sciences.36
	

	

	


	
  	
  	

	

	
  	Beneath them both, in a descending order of generality, is the concrete prudential judgment of practical reason which directs the individual act of moral choice. Thus, the moral agent, who ascends
	

	

	















 

  	
  	
  	
  



	




	Page 143

	
  	
  	

	

	
  	from his connatural judgment of prudence to his universal moral science, returns once more, under the guidance of moral science, to the connatural prudential judgment. In the realm of moral knowledge, connaturality and science cooperate with one another.
	

	

	


	
  	
  	

	

	
  	In the concrete historical order, the human nature on whose activity the moralist reflects is both elevated and wounded. Raised by grace to a supernatural end, its actual goal is the Beatific Vision. Wounded by Original Sin, man's fallen nature is no longer capable of consistently good moral conduct without the help of God's elevating and healing grace. The love through which man is moved to his only real goal has to be the supernatural love of charity. Without grace and charity he cannot act well consistently even on the natural level. The acquired moral virtues prudence, justice, fortitude, and temperance no longer suffice to ensure his habitual moral rectitude. To be effective, they must be enlightened and fortified by the infused moral virtues. In the historical order of grace and Original Sin, human conduct is either supernatural or corrupt in its consistent pattern.
37
	

	

	


	
  	
  	

	

	
  	Man knows nothing about his human nature's ordination to a supernatural end through the natural virtue of prudence. Natural prudence tells man nothing of his nature's wounded state. Ignorance in the speculative intellect need not falsify its judgment. The philosopher can affirm with truth that God is the world's First Cause without knowing anything about the Trinity. Ignorance in the practical intellect, on the other hand, necessarily leads to error. For if practical reason does not know the goal to which an action should tend, the appetite that it directs cannot be "straight" and, as a consequence, its judgment must be false. To guide its concrete judgments correctly, therefore, practical reason must be made connatural to its supernatural end by grace, and its natural prudence must be enlightened by infused supernatural prudence.38
	

	

	


	
  	
  	

	

	
  	A moral science derives its first principles through insight into the prudential judgments of actually good men. Since, in fact, men can actually achieve consistent moral goodness only in the supernatural order of grace, a purely natural moral philosophy, cut off in principle from the light of faith and unfortified by supernatural prudence, cannot be a true guide of human conduct. It will know neither man's true end nor the necessary means to reach it. This
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  	does not mean, however, that moral philosophy has nothing to say about the direction of human conduct or that it should yield the field to moral theology.
	

	

	


	
  	
  	

	

	
  	Although taken up into the supernatural order by grace, human nature retains its intelligible integrity. The goals of man's faculties and natural inclinations remain genuine intermediate ends, worthwhile in themselves even when ordered to man's final goal. Philosophical reason is perfectly capable of studying those ends and inclinations from below under its own natural light. Philosophy has its own word to say in the areas of ethics, society, and culture, a word theology cannot say. Moral philosophy is an intellectual habit distinct from theology. As a practical science, it has its own proper object and, even though the practical intellect in which it inheres as an intellectual habit is enlightened by faith and fortified by the supernatural virtues, moral philosophy is an operation of natural reason. It is a discipline within which philosophy operates in its own right as the principal cause of its conclusions. Philosophy is no longer just a handmaid, serving as the instrumental cause employed by a higher discipline as it was in the science of theology.
39
	

	

	


	
  	
  	

	

	
  	As an intellectual habit, distinct from theology although inferior to it, moral philosophy has its own natural first principles. Natural first principles, however, are insufficient in themselves to direct concrete conduct rightly. No knowledge either of man's supernatural end or of the grace and infused virtues needed to attain it can be derived from them. If then the moral philosopher is to succeed in directing human conduct rightly even through his own philosophical reason, essential information about concrete human nature would have to be "borrowed" from faith. The moralist's own philosophical reason tells him that he is justified in taking that information "on trust." Philosophy cannot direct conduct rightly without drawing upon revealed data, but, as philosophy, it cannot judge the intrinsic truth of revealed propositions.
	

	

	


	
  	
  	

	

	
  	To equip itself for its own specific task, moral philosophy has to take over revealed truths about human nature formulated in their proper scientific form by theology. Moral philosophy, in other words, would not be able to perform its own proper work unless it adds revealed first principles to its own natural principles by sub-alternating itself to theology in what Maritain called a "subordinate
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  	and perfective way." Only by doing so can it become "moral philosophy adequately considered."
40
	

	

	


	
  	
  	

	

	
  	Christian Philosophy
	

	

	


	
  	
  	

	

	
  	Maritain's conception of a philosophical science as an intellectual habit inhering in a mind ordered to the Beatific Vision leads logically to his understanding of Christian philosophy.41 Aristotelico-Thomistic sciences are specified by their formal objects. Since a whole class of objects in the realm of the real can be known by natural reason, philosophy by its nature is neither pagan nor Christian. Revelation as such does not enter into the inner fabric of philosophical arguments. Considered purely as an intellectual discipline, philosophy is independent of the Christian faith in its object, principles, and methods.42
	

	

	


	
  	
  	

	

	
  	In its actual state as an intellectual habit inhering in a concrete mind, however, philosophy cannot avoid serious errors or distortions unless it is Christian. Grace elevates human nature to a supernatural plane of operation. Revelation manifests truths that natural reason cannot discover. The habits of grace and the infused virtues, which heal and fortify wounded human nature, increase the power of human reason. Through the synergy of natural and supernatural habits in elevated human nature, the mind becomes keener and more sensitive to the higher realms of spiritual values.43
	

	

	


	
  	
  	

	

	
  	A mind that has been enlightened through the objective aid of revelation, purified and strengthened by the subjective aids of grace and the virtues, can arrive at philosophical truths concerning God, human nature, moral conduct, and social obligation with a certainty and freedom from error which the unenlightened, unelevated mind does not enjoy. Purely rational as it is in its abstract essence, if philosophy is to function effectively as a habit in a concrete thinking mind, it should be Christian in its actual exercise. Rational in its nature, the philosophy that operates in the concrete order should be Christian in its state.44
	

	

	


	
  	
  	

	

	
  	Christian philosophy of this sort, respectful of the rights of grace and revelation, careful to subalternate itself to theology in its direction of human conduct, can inquire legitimately into the human
	

	

	















 

  	
  	
  	
  



	




	Page 146

	
  	
  	

	

	
  	knowledge operative in the fields of politics, poetry, pedagogy, history of religion, and comparative mysticism. In fact, the Christian philosopher is impelled to raise questions in these areas by the irresistible urge of his philosophical habitus. As Maritain said in Science and Wisdom, the Christian philosopher is driven to penetrate the world of the integrally human.
45 That world includes the world of spirituality, grace, and holiness. It is in the role of a Christian philosopher that Maritain conducted his own inquiry into the mystical wisdom of St. Augustine and St. John of the Cross in The Degrees of Knowledge. The Christian philosopher should always be a rigorous philosopher, Maritain maintained, but he can never be purely a philosopher.46
	

	

	


	
  	
  	

	

	
  	Philosophy of the Person
	

	

	


	
  	
  	

	

	
  	The opposition to Cartesianism which runs through the whole of Maritain's philosophy of science and wisdom is even more pronounced in his philosophy of the person. Firmly anchored in his own inner experience and supported by his extensive and sympathetic knowledge of contemporary art, literature, and culture, Maritain's philosophy of the person is the foundation on which his aesthetics and political philosophy are built. As Rousselot and Maréchal had done, Maritain placed great importance on St. Thomas' metaphysics of the faculties and of their ordered emanation from the soul united to the human body. The descending order of Neoplatonic participation metaphysics requires that lower forms proceed from their originating source through the higher. The intellectual faculties therefore have to be the first actively emanated by the soul. Next to emerge, proceeding through the intellect, are the imaginative powers of inner sense; and lastly, through the higher powers, the lowest powers, the faculties of external sense. To the descending causal order of the faculties' emanation corresponds an inverse ascending order of causal dependence in their operation. This means that the faculties of both sense and imagination must be directed in their own specific operation by the intrinsic finality of the human intellect.47 Again like Maréchal, Maritain took over another principle from the Angelic Doctor. The Neoplatonic metaphysics of emanation and return demands that the faculties interpenetrate one another be present in one another through their
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  	dynamic activity. As Maréchal put it, there must be a ''circumincession of the faculties." Differ as they might in their interpretation of St. Thomas, Maréchal and Maritain were in agreement in their appreciation of his metaphysics of the faculties. For both of them, too, this metaphysics is an indispensable element in a Thomistic philosophy of knowledge. Neither of them could have worked out his own Thomistic metaphysics of knowledge without employing it.
	

	

	


	
  	
  	

	

	
  	As a form received in matter, man is an individual, closed in on himself and shut off from every other subsisting being. Thanks to his substantial form, however, man is also an existent ordered to action by his nature. The human agent is an existing essence that participates, according to its measure, in the "expansive generosity" of esse.
48 In keeping with St. Thomas' Neoplatonic metaphysics of participation, each finite act of existence "diffuses its own goodness" to the beings of its finite world through its action. As a spiritual existent, man utters his word of response to his world in the logical truth of his speculative judgments. As a spiritual form received in matter, man "goes out of himself" under the guidance of his practical intellect in the non-conceptual "words" of response identified with his moral doing and artistic making. Conscious and free in his knowing, making, and doing, man transcends the limits of the individual form closed in on itself by matter. As an incarnate spirit, man is a free, reflective, responsible, responding person. As a human person, man actively "expresses himself" through the expansive generosity of his act of existence.49 In the activity of his speculative and practical intellect, and in the activity of the will specified by his spiritual power of knowing, man speaks his word of personal response to the finite universe of being and to the Creator actively present in it as its First Cause.
	

	

	


	
  	
  	

	

	
  	Philosophy of Intuition
	

	

	


	
  	
  	

	

	
  	The intellect of a form received in matter can know itself only through subsequent reflection on its knowledge of a sensible singular. In St. Thomas' metaphysics of knowledge, as we have seen, the activities of sense and imagination incorporated into the unity of man's primary act of sensitivo-intellectual knowledge are directed by the finality of his active intellect. Because of the "circumincession of the faculties," the whole realm of sense and imagination,
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  	desire and affective feeling is a realm of mutual interpenetration. All its activities are mingled with one another; and all are penetrated with the intellectuality emanated from the agent intellect.
50
	

	

	


	
  	
  	

	

	
  	Thus, when the human knower turns his attention back upon the field of his own interior experience, his reflection is not confined to his own thinking mind or to the will, the spiritual appetite specified by it. It enters into the whole universe of intermingled and intellectualized images, desires, and emotions which constitutes man's interior world. Although this self-knowledge can express itself in clear conceptual form, Maritain never confined self-knowledge to conceptual knowledge. The Christian mystic can experience the Triune God made present in his intellect through the formal sign of supernatural charity. In the experience of the void, the act of natural mysticism knows the Absolute directly through an immediate, non-conceptual grasp of the mystic's finite act of existence.
	

	

	


	
  	
  	

	

	
  	Before he can conceptualize his grasp of being in the eidetic intuition, the metaphysician too has to make contact with being's intelligible mystery through a direct, immediate experience of his own concrete existence or the existence of an extra-mental reality. Sudden, sometimes even violent in character, this intuition of concrete existence is a pre-conceptual insight on the level of intellectus, superior to any discursive reasoning.51 For intellectus' intuitive power of insight is prior by nature to ratio's conceptual knowledge. Speculative reason's faculty of insight its habitus principiorum is the source of ratio's self-evident first principles from which it can descend to the conclusions of its scientific demonstrations.52 Without that power of immediate intuition which grounds its self-evident first principles, no science can exist on the level of the speculative intellect.
	

	

	


	
  	
  	

	

	
  	This is very much the case with the supreme natural science of metaphysics. Until the intelligible mystery of the concrete act of existence has been grasped in a pre-conceptual intuition, it cannot be conceptualized through the eidetic intuition that Maritain identified with his third degree of abstraction. The mind's pre-conceptual intuition of being is an intense and highly personal experience that Maritain compared to an intellectual shock. Unless it occurs, no philosopher can be a metaphysician. Nevertheless there is no guarantee at all that the intuition will occur. Philosophical capacity does not ensure its occurrence. Philosophers as great as
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  	Kant never experienced it, and the whole world of being has lain forever beyond their intellectual horizon. Although metaphysics is a science, the mind's entrance into the world of being is a purely personal experience, a grace of the natural order. No conceptual knowledge can supply for the sudden, unpredictable illumination of the intellect through the concrete intuition of existence which makes the metaphysician.
53
	

	

	


	
  	
  	

	

	
  	Creative Intuition
	

	

	


	
  	
  	

	

	
  	Intellectualized emotion can transform itself into a cognitional formal sign. For, as we recall, Maritain maintained that experienced love can become an objective medium of knowledge.54 This is the way, Maritain reminded his readers, in which John of St. Thomas accounted for the Christian mystic's immediate "fruitive" experience of the Triune God.55 Beneath the level of the concept or the clearly defined image, and prior to both in the order of its origin, lies an undifferentiated totality of intermingled and intellectualized images and feelings, the locus of man's "preconscious" cognitive and affective response to the world identified with his human person through the medium of these cognitional signs.
	

	

	


	
  	
  	

	

	
  	Prior to the clear differentiation of man's immanent activity into image, concept, and volition, the undifferentiated dynamism of his "preconscious" images and feelings is penetrated by a spiritual dynamism that has not yet bifurcated into intellect and will. This world of "preconscious" image and feeling, therefore, is not totally out of the range of man's self-awareness. Nor is it beyond the influence of his personal freedom. Maritain's world of the "preconscious'' is not ruled by the blind determinism of Freud's "automatic unconscious."56
	

	

	


	
  	
  	

	

	
  	Nevertheless, knowledge confined to the level of pure experience does not permit the clear distinction between subject and object found in the judgment of the speculative intellect. On the "preconscious level" of intermingled images and feelings, knowledge of the world through the formal sign of intellectualized emotion is knowledge of a sensible world identified with the responding person.57 Therefore its subject and object are identified with each other. Finding his inspiration on this level, a level deeper than the clear-cut concept, the artist, like Plato's poet, is driven by "a divine
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  	madness" to "bring forth" the child of his spirit "in beauty." Aesthetic beauty for Maritain means the wholeness, harmony, and radiant intelligibility embodied in the sensible universe.
58 Grasping that beauty, identified with his own activity on the "preconscious level" through his intellectualized emotion, the artist is driven by his connatural love for beauty to bring it to conscious expression through an intelligible form imposed on matter in a work of art.
	

	

	


	
  	
  	

	

	
  	The artist's "preconceptual awareness" of the concrete sensible world united to his person through the formal sign of intellectualized emotion is an intuition. Yet it is an intuition of a very special sort a "creative intuition." Like the impressed species of the speculative intellect, the artist's "creative intuition" is an intentional "seed" that "flowers into expression'' in an explicit "word." But, whereas the dynamism of the speculative intellect moves the impressed species to express itself in the concept of the speculative intellect, the artist's connatural love for beauty moves his intellectualized imagination and emotion to express themselves in the concrete "symbol" of the work of art.59 Thus the artist's preconscious intuition can be truly called creative because, as in God's own creation, the exemplary knowledge on which the produced form depends is the artist's knowledge of himself. Like God, the artist produces his work by knowing what he is. Nevertheless the artist's preconscious knowledge of his own being through intellectualized emotion is also knowledge of the sensible world identified with emotion as a cognitional sign. Consequently, although his work is an act of personal self-expression, an outpouring of the generosity of his own personal esse, there is nothing of the egotistical, self-enclosed individual in it.60 For, in expressing himself through the artistic symbol, the artist also reveals the multi-faceted meanings of the interrelated universe of sensible realities in which the infinite Creator is present through His action. Utterly personal, yet, at the same time, totally ordered to the production of a work of beauty, creative intuition is ordered to the infinite, in its own peculiar way, through its connatural desire to "bring forth in beauty."
	

	

	


	
  	
  	

	

	
  	Nevertheless, the intelligible form imposed on matter through the artist's aesthetic symbol has to be finite. The finite intelligible form, through which the artist is driven by his love of beauty to express his preconscious intuition, cannot be produced without the
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  	direction of art; and art is a habit inhering in the practical intellect of the artist. Creative intuition is not art, but the two can never be separated from each other. Beauty cannot be expressed directly in itself. It can "come forth" from the artist only through the finite intelligible form of the art work. Beauty is not the immediate end of the artist's making. It is the "end beyond the end" whose influence makes art "free."
61 As the end beyond its end, beauty distinguishes artistic expression from the utilitarian production of the artisan. Without the discipline of hand and mind, the acquisition and development of firm technique, the patient attention to the demands of his own craft which are the fruits of art, the artist's creative intuition cannot receive the explicit expression it demands. For all of that, however, the highly developed technique of art can no more substitute for the creative intuition that makes the artist than skill in manipulating concepts can substitute for the intuition of existence that makes the metaphysican.
	

	

	


	
  	
  	

	

	
  	Ìntegral Humanism
	

	

	


	
  	
  	

	

	
  	Post-Cartesian philosophy, Maritain maintained, cannot ground the true humanism that contemporary man requires to appreciate and order the aesthetic, social, intellectual, and religious values in his contemporary culture. Its subjective starting point and its univocal cognitional model render it incapable of integrating human experience. However, any attempt simply to restore the old medieval humanism is doomed to failure. Contemporary man is not medieval man. His culture is not a medieval culture. Medieval humanism was the God-directed humanism of the naïve human subject whose consciousness had not passed through the stages in its evolution which led to its present stage of self-awareness. The medieval mind had little or no acquaintance with the multiplicity of highly developed cognitional signs through which modern man thematizes his experience of himself and his world in art, science, and history. Medieval man responded to God directly on the religious level. He had not yet become aware of the richness, diversity, and relative autonomy of God's created world and of the aesthetic and intellectual response demanded by its created goodness and beauty.62
	

	

	


	
  	
  	

	

	
  	In Western man's growth in religious, scientific, and aesthetic experience since the Renaissance that experience passed through a
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  	progressive series of expanding stages. Mystical experience reached the stage of conscious self-awareness in the age of St. Theresa and St. John of the Cross. Empirical science reached its stage of conscious self-possession in the seventeenth and eighteenth centuries. Aesthetic experience came to conscious self-awareness in the nineteenth century, largely through the work of the German idealists.
	

	

	


	
  	
  	

	

	
  	The contemporary believer can no longer respond to his world and God in a medieval way. His religious experience is no longer medieval experience.
63 Even though he lives in St. Thomas' church and shares St. Thomas' faith, the modern Catholic is aware of the diversity of religious beliefs. He can sympathize with the religious fervor of the Reformers. He is obliged to reverence and reflect on the God-given mission of Israel.64 His acceptance of God's universal salvific will convinces him that Christ's saving grace is available to all men. The experience that the educated Catholic possesses of himself and of his world through the mediation of art, science, and history is not medieval experience. Medieval man lived in the unitary culture of Christendom. Modern man is well aware of the difference between his Western culture and the cultures of India and China. He also knows that these differences express themselves on the level of art, religion, and philosophy.65 For medieval man culture was as stable as nature. Modern man knows that his Western culture has a large historical component. Medieval man cared little for progress and personal development. Modern man cherishes a contemporary culture whose progress has been accompanied since the Renaissance by a progressive growth in his own self-possession as a free and conscious person.66
	

	

	


	
  	
  	

	

	
  	Integral Humanism might make surprising reading for the critics of classical Thomism who take it as an article of faith that traditional Thomists are unable to appreciate or to respond to the unique value of contemporary culture.67 Although Maritain believed in cultural norms, his conception of culture is not "normative" in any narrow sense. Creative Intuition in Art and Poetry and Quatre essais sur l'esprit dans sa condition charnelle manifest his wide knowledge of Oriental art, culture, and mysticism. They also manifest the understanding and sympathy with which he reacted to them. In Integral Humanism Maritain turned away completely from the romantic cult of the Middle Ages. His concern is the proper integration of the contemporary culture that he understood
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  	and loved through his own rich personal experience of it. He was not opposed to post-Cartesian philosophy because it was modern. His complaint was that its univocal model of knowledge prevents it from doing justice to the richness and diversity of contemporary experience. He regretted the Cartesian revolution in philosophy because it deprived modern culture of the philosophical integration it should have received during the period of its evolution. The rise of contemporary culture has been a very good thing, but, with an adequate philosophy to prevent the distortions that accompanied its growth, it might have been much better.
	

	

	


	
  	
  	

	

	
  	The history of modern culture has seen a steady growth in the human subject's freedom and self-possession. Yet, despite its subjective starting point, post-Cartesian philosophy cannot do justice to the intelligibility of the personal human subject. Its deficient philosophy of consciousness and its univocal model of knowledge have led to the objectivization of the person. Social relations differ markedly from the relations between whole and part in the subhuman order. But post-Cartesian philosophy, whose cognitive models are based on the objective knowledge of mathematics and physics, cannot do justice to the distinctive character of social relations. Modern philosophy of society and culture falls into either the individualism of the empiricist tradition or a social and cultural collectivism, whose ancestry can be traced through German idealism to the Cartesian Spinoza. Atomic liberalism and socialist collectivism are signs of the impasse that post-Cartesian philosophy has reached in its effort to provide a coherent theory of culture and society.
	

	

	


	
  	
  	

	

	
  	The Person and the Common Good
	

	

	


	
  	
  	

	

	
  	Maritain's concern with the value of the human person manifested itself in his political philosophy. In the early years of his activity as a Christian philosopher, he displayed little interest in political affairs. Although he had been a liberal socialist before his conversion to Catholicism, the influence of his conservative spiritual director and of the several theologians to whom he was attached brought him into the orbit of the reactionary Action Française. Pius XI's condemnation of that basically anti-Christian movement alerted him to the moral and religious danger inherent in the association
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  	of religious orthodoxy with political reaction. Maritain began to take an interest in political philosophy and broke definitively with right-wing royalism. The Things That Are Not Caesar's, Freedom in the Modern World, and Man and the State are brilliant defenses of political democracy. During the Spanish Civil War he was viciously attacked by right-wing Catholics for his political opinions. The Christian democratic movement in Europe and Latin America drew extensively upon his writings for its inspiration.
68
	

	

	


	
  	
  	

	

	
  	Maritain believed that political philosophy is a practical science. It is subordinated to the higher intellectual habit of moral philosophy. Maritain's Aristotelian metaphysics of man enabled him to incorporate St. Thomas' natural law ethics into his own political philosophy. Man's deliberate acts are morally good or bad according to their conformity to the intrinsic end of man's concrete nature in the historical order of grace and sin. This means that political philosophy has to be subordinated to moral philosophy adequately considered. As a social being, man is related by his nature to society. Atomic individualism is contrary to human nature. Man is an individual in the human species. As such he is related to society as a part to a whole. Therefore he cannot substitute his individual interests for the common good without incurring moral guilt. Yet man is more than a part in the whole. As a free spiritual agent, immediately ordered to God as his final end, man is a person. And, as a person, man transcends society. Society cannot subordinate a person to its own common good as a part is subordinated to the whole. For the person, who is ordered immediately to God, cannot be subordinated completely to the social whole of which he is an individual part. No community can deprive the person of his freedom in order to subordinate his action to the common good in the ruthless manner of the totalitarian dictatorships.69
	

	

	


	
  	
  	

	

	
  	Although Maritain's philosophy of the person and the common good is not without its speculative difficulties, it places him clearly in opposition to atomic liberalism and to the collectivism of the totalitarian dictatorships. Against the liberals, he insisted that man is subject to the authority of society by the law of his very nature. Against totalitarianism, he denied the absolute supremacy of the social whole over the individual person. Natural society is given its authority by God to enable it to direct its members to the attainment of their natural and supernatural ends as persons. Growth in
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  	intellectual maturity and in the capacity to exercise his personal freedom is an exigency of man's elevated nature. Therefore society is obliged to foster such development rather than impede it. Consequently the state should not arrogate to itself the direction of human activity which psychologically mature men and their sub-societies can freely assume themselves.
70 Authoritarian forms of government, which were tolerable before Western man achieved his present state of personal and cultural development, are no longer acceptable today. Society must recognize that modern man is a social and cultural adult. Contemporary man must still submit to God's authority. He must recognize society's legitimate power to direct his action toward the common good. Nevertheless, modern man's demand for autonomy has a moral foundation. His claim to be given a share in the formation of society's decisions is justified. In the developed state of contemporary Western culture, democratic self-government is a moral demand of the natural law.
	

	

	


	
  	
  	

	

	
  	Inner Tensions and Difficulties
	

	

	


	
  	
  	

	

	
  	Despite the brilliance of Maritain's integration of human knowledge, it is not free from inner tensions. His reconciliation of existential, aesthetic, religious, and scientific knowledge was worked out largely through a creative development and extension of John of St. Thomas' metaphysics of connaturality and the formal cognitional sign. Maritain's distinction between the experiential knowledge of the artist and mystic and the objective knowledge operative in the speculative sciences owes a great deal to the metaphysics of abstraction which he took over from Cajetan. Cajetan's three degrees of abstraction provide the epistemological justification for Maritain's three ascending levels of speculative science. Maritain's analogy of science and its intelligibility rest on the three degrees of abstraction. His requirement that metaphysics be approached through the philosophy of nature requires Cajetan's three ascending degrees of formal intelligibility to justify it. The necessity of that approach to metaphysics is one of the main reasons for Maritain's total rejection of any attempt to vindicate metaphysics through a reflection upon the intelligibility of the mind.
	

	

	


	
  	
  	

	

	
  	Unfortunately for Maritain, later historical research has established beyond doubt that Cajetan's account of the three degrees of
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  	abstraction does not correspond to St. Thomas' own teaching. A new edition of St. Thomas' In Librum Boethii de Trinitate, Questiones quinta et sexta, published in 1948, led to a major revision of the accepted understanding of St. Thomas' theory of abstraction. Apart from the abstractio totius, abstraction of a sensible whole from its particulars required for any form of conceptual thought, the only other type of abstraction proposed by St. Thomas confines itself to the level of mathematics. This is an abstractio formae, the mind's separation of the form of quantity from the rest of the sensible whole which the mind disregards in mathematics. The being of the metaphysician is not grasped by abstraction at all. It is grasped through a negative judgment, the separatio, in which the mind affirms that all being is not material. Contrary to Cajetan's belief, analogy is not known prior to the metaphysician's grasp of being. Far from being a necessary condition for being's proper understanding, analogy itself is not understood until after the metaphysician has grasped being through the "separation" of his negative judgment. Thus the new interpretation of St. Thomas' own thought cuts the ground out from under Maritain's argument that metaphysics must be approached through the philosophy of nature.
	

	

	


	
  	
  	

	

	
  	The notable difference between the revised interpretation of St. Thomas' own teaching and Cajetan's three degrees of formal abstraction created quite a problem for Maritain. In Existence and the Existent, he did his best to reconcile the conceptual third degree of abstraction with the mind's affirmation of existence in the judgment. It is not clear, however, that Maritain really came to grips with St. Thomas' own teaching on the place of the judgment in the metaphysician's grasp of being. Nor can it be said that the relation between the concrete intuition of existence, which Maritain claimed is required to make the metaphysician, and the conceptual eidetic intuition, which he identified with the third degree of abstraction, was ever satisfactorily explained. A tension always remained between Maritain's own philosophical experience, enriched by the historical research of his fellow-Thomists, and the conceptual framework that he had taken over from Cajetan.
	

	

	


	
  	
  	

	

	
  	John of St. Thomas inspired some of Maritain's most original work in aesthetics and philosophy of religion. Maritain was indebted to him for his metaphysics of connaturality and the cognitional sign. Maritain's account of the two supernatural wisdoms
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  	in The Degrees of Knowledge is a creative deepening and expansion of John of St. Thomas' thought. Nonetheless, there were also disadvantages in Maritain's close dependence on the great Dominican commentator. In John of St. Thomas' interpretation, St. Thomas' theological wisdom owed its superiority to the fact that it is also an Aristotelian science. John of St. Thomas' understanding of theology, which determined Maritain's own understanding of it, was the post-Tridentine Scholastic understanding of theology. In the eyes of the post-Tridentine Scholastics, theology as a normative Aristotelian science is the interpreter par excellence of religious tradition and religious knowledge. As can be seen in Maritain's treatment of the wisdom of St. Augustine and the wisdom of St. John of the Cross in The Degrees of Knowledge, Aristotelian scientific theology was the ultimate speculative interpreter of Patristic thought and mystical experience. Little, if anything, was said of hermeneutics.
	

	

	


	
  	
  	

	

	
  	Maritain's critical realism and his devotion to the great commentators did not incline him to "relativize" conceptual knowledge as Rousselot had done. Nor indeed, had he done so, could he have grounded his "relativized" concepts in the Absolute through the dynamism of the affirmation as Maréchal could do. His rejection of a subjective starting point and a metaphysics grounded upon the motion of the mind excludes the possibility of that approach. Thus, for Maritain, the validity of metaphysics and the possibility of a metaphysical integration of human knowledge rests ultimately on the concept. The eidetic intuition of being on which the framework of his system rests was a conceptual intuition. For all his openness to modern culture, and in spite of his undeniable sensitivity to cultural diversity and historical development, Maritain would take a different approach from Thomists in the tradition of Maréchal and Rousselot to the problems of historical development and philosophical pluralism which provoked a crisis in Catholic thought after the Second World War.
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  	3. Cajetan's epistemology of the degrees of formal abstraction, on which Maritain's hierarchy of the speculative sciences depends, is based on the diversity of the content represented in the concept.
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  	7

Gilson and the Emergence of Pluralism I: Christian Philosophy
	

	

	


	
  	
  	

	

	
  	IN Aeterni Patris LEO XIII envisioned two main paths he was confident would lead to the recovery and authentic development of St. Thomas' own philosophy. One of these was ongoing dialogue between Thomists and other contemporary philosophers; the other, rigorous research into Thomism's historical sources in the texts of the medieval Doctors and their classical commentators. Research of this sort, Leo XIII was convinced, would ensure "that the wisdom of Thomas be drawn from . . . streams which, flowing from that spring, still, in the certain and unanimous opinion of learned men, run pure and undefiled. . . ."
1
	

	

	


	
  	
  	

	

	
  	As we have seen, Neo-Thomism's dialogue with contemporary philosophy, far from promoting its own internal unity, led to the emergence of systematic pluralism among Thomists themselves. To say nothing of the Suarezians, who still had vocal and influential representatives in the third decade of the twentieth century, Thomists "of the strict observance" found themselves in disagreement on important issues that define the fundamental nature of a philosophical system.2 Maréchal and Maritain were poles apart in their understanding of the nature and function of Thomistic metaphysics. Like Maréchal, Rousselot was extremely open to Kantian and post-Kantian idealism. In fact, his whole approach to St. Thomas was determined by his resolve to facilitate Thomism's "absorption" of the necessary contributions from idealism without which it could not regain its proper place in contemporary theology. Gilson, like Maritain, believed that Thomism and idealism were fundamentally incompatible and attempts to reconcile the two were bound to end in failure.3
	

	

	


	
  	
  	

	

	
  	Maréchal's Le Point de départ de la métaphysique is shaped from beginning to end by its author's desire to begin an open and rigorous dialogue between Kant and St. Thomas. Maréchal was thoroughly
	

	

	















 

  	
  	
  	
  



	




	Page 162

	
  	
  	

	

	
  	convinced that the consistent and coherent use of Kant's own transcendental method must lead, under pain of logical contradiction, to the affirmation of St. Thomas' metaphysics of man and being. No one denied that, historically, St. Thomas himself had been a direct, immediate realist. Nonetheless, the use of Kant's transcendental method was in no way incompatible with the principles that underlie St. Thomas' own philosophy of knowledge. Furthermore, its use by the contemporary Thomist as the starting point of epistemology is required by the evolution of Western philosophy since the time of Descartes.
	

	

	


	
  	
  	

	

	
  	Maritain and Gilson, on the contrary, believed that Kant's transcendental method was intrinsically incompatible with St. Thomas' direct realism. Gilson was outspoken and unequivocal on this point. The philosopher who uses Kant's transcendental method with the rigor and consistency that Maréchal demanded could never legitimately ground a realistic metaphyics. To claim, as Maréchal did, that Kant's critical idealism is incompatible with the logical demands of his own transcendental method is a serious philosophical error. For the Kantian who makes consciousness the starting point of his philosophy can never be led out into the extra-mental world by the force of logical argument. Thomists who think that they can do so are relying on philosophical moves whose legitimacy no Kantian would admit. Either they are relying implicitly on St. Thomas's grasp of real being as the starting point of their epistemology, although Kant's transcendental method explicitly forbids them to do so. Or, failing this, they are confusing Kant's unifying functions of consciousness with the ontological causes that structure St. Thomas' metaphysical unification of knowledge. Idealists would spot the confusion immediately and rightfully reject the conclusions that rest on it. There was indeed incoherence in the use of Kant's transcendental method. It was found however on the part of the Maréchalian Thomists. The latter failed to grasp the full significance of the Kantian starting point. Consequently they also failed to appreciate how radical Kant's challenge to St. Thomas' realism truly is. No method that begins in consciousness, even precisively as Maréchal does in Le Point de départ de la métaphysique, can ever legitimately emerge from consciousness. Direct and immediate realism is the only valid starting point for a realistic Thomistic metaphysics.
4
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  	Historical Research into Thomism
	

	

	


	
  	
  	

	

	
  	Thus, by the third decade of the twentieth century, the vitality of Neo-Thomism's own internal development was putting a severe strain on the speculative coherence of the system. As the century continued, the results of the historical research that Aeterni Patris had stimulated created even more serious problems for the Neo-Thomistic movement. As historians expanded the range and depth of their investigations into its sources, serious questions began to arise about the validity of Neo-Thomism's commonly accepted understanding of its own origins and its right to represent itself as the "wisdom of the Angelic Doctor."
	

	

	


	
  	
  	

	

	
  	Encouraged by Leo XIII, the nineteenth-century Dominicans began work on a critical edition of St. Thomas' works. Some years later the Franciscans followed their example and brought out a critical edition of St. Bonaventure's works. Historians like Franz Ehrle and Heinrich Denifle had already begun their pioneering research on medieval philosophy and theology in the nineteenth century. By the early years of the twentieth century historians like Clemens Bäumker, Pierre Mandonnet, and Maurice de Wulf made the philosophy of the Middle Ages increasingly available to modern readers. They were followed by a younger generation of scholars like Martin Grabmann. The renaissance of medieval studies which Aeterni Patris occasioned was well under way.
	

	

	


	
  	
  	

	

	
  	In the course of the twentieth century, scholars like M.-D. Chenu, Yves Congar, and Fernand van Steenberghen continued the research begun by the first two generations of historians. But the most influential of them all, was Etienne Gilson.
	

	

	


	
  	
  	

	

	
  	Gilson's Original Approach to Medieval Philosophy
	

	

	


	
  	
  	

	

	
  	Always an independent thinker, Gilson had discovered Thomism on his own. Coming from a staunch middle-class family and fortified in his faith by an excellent Catholic secondary education, Gilson began his philosophical studies at the Sorbonne with no fear of its agnostic professors and no sense of hostility toward them. The metaphysical poverty of university instruction in the early years of the century made Bergson's philosophy very attractive to him, as it did to many of his fellow-students. Nonetheless, Gilson shared none of
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  	the hostility to the university manifested by some of Bergson's disciples and notably by Charles Péguy. Like many lay Catholic philosophers at the time, Gilson knew practically nothing about Thomism and felt no attraction toward it.
5
	

	

	


	
  	
  	

	

	
  	Since he was a republican in his political opinions, right-wing politics did not interest him. Thomism therefore had none of the political attraction for him that it held for right-wing Catholics in the circles in which Maritain moved immediately after his conversion. Although, as a serious and deeply committed Catholic, Gilson was troubled by the Modernist crisis that shook the pre-war French Church, he was equally distressed when the hand of ecclesiastical authority fell heavily on Catholic scholars whom he knew and admired. He never felt the difficulty that Maritain experienced in reconciling commitment to modern philosophy with commitment to the Catholic faith. There was no reason, therefore, for him to look on Thomism, in the way Maritain had after his conversion, as a providential means through which faith and philosophy could be reconciled at the time of the Modernist crisis.6
	

	

	


	
  	
  	

	

	
  	The field of Gilson's professional interest in his student days at the Sorbonne was Cartesian and post-Cartesian philosophy. Modern philosophy, in which he became a recognized expert, was the area in which he hoped to make his university career. Quite by chance, his mentor, Lucien Lévy-Bruhl, suggested that the Scholastic origins of Descartes' philosophy would make a fruitful topic for Gilson's dissertation. Although Lévy-Bruhl himself was Jewish in origin and agnostic in his religious views, he thought that medieval philosophy might prove interesting and attractive to a Catholic student. Gilson fell in with his mentor's suggestion, and the consequences for himself and the Neo-Scholastic movement were momentous.7
	

	

	


	
  	
  	

	

	
  	Rather than coming to medieval scholasticism through the tradition of one of the great Thomistic "schools," as members of Catholic religious orders were inclined to do, and as Maritain, to a large degree, had done, Gilson approached the texts of the medieval theologians directly, using the methods of historical research and analysis which he had learned at the Sorbonne. By the time his major dissertation, La Liberté chez Descartes et la théologie,8 was published in 1913, Gilson had become a medievalist of the first rank. A prolific writer blessed with a clear and readable style and
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  	a lecturer highly appreciated for his wit and charm, Gilson became widely known in Europe and America in the first half of the century.
	

	

	


	
  	
  	

	

	
  	He was appointed to the professorship of Medieval Philosophy at the Sorbonne and became the first occupant of the Chair of Medieval Philosophy at the Collège de France. Invitations to lecture at European and American universities became frequent. Two of these, the invitation to give the Gifford Lectures at the University of Aberdeen and the subsequent invitation to give the William James Lectures at Harvard resulted in two of Gilson's most provocative and widely read books. In both The Spirit of Mediaeval Philosophy
9 (The Gifford Lectures) and The Unity of Philosophical Experience10 (The William James Lectures), Gilson's unusual ability to combine the skills of the first-class historian of philosophy and of the speculative philosopher reflecting on the significance of that history is brilliantly displayed. In 1929 Gilson was invited to found the Institute of Mediaeval Studies at the University of Toronto in connection with St. Michael's College. Pius XII granted the Institute its pontifical charter in 1939, and in 1951 Gilson resigned his chair at the Collège de France to devote his full time to it. A steady flow of highly trained and devoted students carried Gilson's vision of Christian philosophy from Toronto to all parts of North America in the middle years of the century.11
	

	

	


	
  	
  	

	

	
  	Gilson's Discovery of Christian Philosophy
	

	

	


	
  	
  	

	

	
  	As we have seen, Gilson's initial approach to medieval philosophy and theology brought him to them by way of Cartesian philosophy. The great metaphysical systems of the seventeenth century, rather than the tradition of one or other of the classical Thomistic commentators, determined the point of view from which he interpreted the medieval Doctors. More than anything else, this unique and independent approach to the medieval texts led to the conception of medieval Christian philosophy which has become associated with Gilson's name. Contrasting Cartesian philosophy and medieval theology, as he was required to do in his early study on Descartes and the medieval theologians, Gilson discovered that, despite their radical dissimilarity, there is unmistakable continuity between the metaphysics of the medieval theologians and the metaphysics of
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  	the great seventeenth-century rationalists. The commonly received opinion among historians of philosophy had been that Cartesian philosophy began at the point where Greek philosophy left off. Medieval philosophy could simply be dismissed as an intellectual gap between ancient and modern philosophy. Gilson's unanticipated discovery established beyond question that the generally accepted belief that there is no such thing as medieval philosophy has no basis in fact.
12
	

	

	


	
  	
  	

	

	
  	The metaphysics of the great seventeenth-century rationalists is radically different from Greek metaphysics. An entire constellation of fundamental ideas, completely unknown to the Greeks, structures the systems of Descartes, Malebranche, Leibniz, and Spinoza. The existence of a unique God, infinite, simple, supremely free, Creator of the universe and its all-powerful efficient cause cannot be found in Greek metaphysics, although it can be found easily enough in any of the Scholastic theologians. Remove this notion of God from the philosophy of Descartes and how much coherence would be left in the Cartesian system? Aristotle's man is not made to the image and likeness of the infinite God; nor did Aristotle think that the human soul is capable of surviving the body. Yet this conception of man can be found without great difficulty in the philosophical anthropology of the medieval theologians. The medieval theologians' conception of man, rather than Aristotle's idea of man, however, is the one Descartes took over into his own philosophy. Furthermore, as Gilson showed in his doctoral dissertation, Descartes was indebted to the medieval theologians for his idea of liberty.13
	

	

	


	
  	
  	

	

	
  	All the rationalist systems of the seventeenth century, even the system of Spinoza, are built around the idea of God as an infinite subsistent being, the cause of the finite universe's existence, and the unique ground of its finite intelligible unity. The idea of a unique and infinite God is entirely foreign to Plato and Aristotle, although it is a commonplace in the philosophy of God proposed by the medieval theologians.14 Reflection on these historical discoveries led Gilson to two significant philosophical conclusions. The first is that contact between Greek metaphysics and Christian revelation in the believing mind of the medieval theologians proved to be the source of a profound and authentic development for philosophy as
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  	philosophy. The second is that it was precisely this fruitful contact between Greek metaphysics and Christian revelation in the theology of the medieval Doctors which accounts for the uniqueness, originality, and power of medieval philosophy.
15
	

	

	


	
  	
  	

	

	
  	Stimulated by their contact with historical revelation through their Catholic faith, the medieval Doctors were obliged to create an original philosophy of their own as an integral part of their Christian theology. The carefully controlled and rigorous philosophical reasoning of the medieval Doctors did not cease to be philosophy simply because it was carried out in a theological context.16 On the contrary, the theological context into which medieval philosophizing was inserted enhanced its power and extended its range.17 In a believing mind, enlightened by the revelation formulated in the dogmas of the Church, metaphysics could be expanded, corrected, and transformed. Such surely was the case with the philosophy of the medieval theologians.
	

	

	


	
  	
  	

	

	
  	Unaware of their historical origin, Descartes took over the philosophical ideas developed by the medieval theologians and reinserted them into the strictly philosophical context of his own rationalism. This means that the seventeenth-century philosophers took over Greek metaphysics in the developed state to which the medieval theologians had brought it. Nevertheless, whereas the metaphysics of the medieval Doctors had been born and was nurtured as part of a Christian theology in the context of living faith, Descartes and his rationalist followers methodically separated their philosophy from the context of faith and revelation. It is this separation from the context of Christian faith which constitutes the essential difference between modern and medieval philosophy.18
	

	

	


	
  	
  	

	

	
  	Medieval philosophy was a living element in medieval theology. Consequently, although it was rigorously philosophical in its systematic reasoning, it remained a Christian philosophy. Greek philosophy never lived in the context of Christian faith. Modern philosophy "separated" its reasoning on principle from the context of faith. Neither Greek nor modern philosophy therefore can be called Christian philosophy. Christian philosophy, as Gilson understood it, defines the spirit of medieval philosophy. It is not the name of a philosophical system. It is the name that Gilson gave to a special way of doing philosophy. Christian philosophy means
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  	philosophizing in the context of Christian faith and Christian revelation. It is the special way of doing philosophy which the medieval theologians practiced.
19
	

	

	


	
  	
  	

	

	
  	The Unity of Christian Philosophy
	

	

	


	
  	
  	

	

	
  	In 1913, the year in which his doctoral dissertation was published, Gilson gave what he later described as a "modest course of lectures" on the philosophy of St. Thomas at the University of Lille. Published at Strasbourg after the war, these lectures became the first of the many editions in which Gilson's celebrated Le Thomisme was to appear.20 As early as 1919, the first edition of Le Thomisme made it evident that the opposition between the Christian philosophy of the medievals and the "separated" philosophy of the moderns would be a guiding principle for Gilson in his endeavor to determine the character of medieval philosophy and provide the evidence for its originality.
	

	

	


	
  	
  	

	

	
  	Many years later, Gilson was to observe that there are two perspectives that the historian of medieval philosophy can adopt. The first, which the early historians of medieval philosophy all adopted, follows the philosophical axis. When an historian adopts this perspective, his attention is focused on the progressive rediscovery of Greek philosophy. This means that, from the twelfth century on, Aristotle becomes the primary focus of his interest. Aristotle's medieval commentator, Averroës, and the Averroists are taken to be the representatives of pure philosophy in the Middle Ages. For all practical purposes, medieval speculation and Aristotelianism are identified, and the uniqueness and originality of medieval philosophy are lost to view. When the philosophically oriented historian deals with medieval scholasticism, his inclination is to make its philosophy as independent of its theology as possible. When he deals with scholastic theology, his bent is to introduce a separation between theology's rationally demonstrated conclusions and its theological conclusions one of whose premisses, at least, is derived from faith.
	

	

	


	
  	
  	

	

	
  	A second and equally valid perspective follows the axis of theology. As a matter of historical fact, Gilson contended, all the original contributions of the Middle Ages to philosophy were made by theologians. Even though some of these medieval Doctors wrote
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  	philosophical treatises, the deepest expression of their personal philosophical thought is to be found in their strictly theological works. Maintaining a theological position on purely rational grounds was an accepted practice in medieval theology. Thus, in order to discover the personal philosophy of a medieval Doctor and appreciate it properly, the historian who follows the axis of theology will look for it in the medieval Doctor's theological works.
21
	

	

	


	
  	
  	

	

	
  	Consequently, although St. Thomas' classical commentators made liberal use of his commentaries on Aristotle to justify their interpretation of his philosophy, Gilson, as early as the first edition of Le Thomisme, disqualified them as an historical source for St. Thomas' own philosophy. Gilson's attention was confined on principle to St. Thomas' strictly theological works. For, as he himself was to explain later, the theological works of the medieval Doctors "were the only ones in which could be found, in its organic unity, the body of doctrine that became, by way of Descartes, the common patrimony of modern philosophy in the seventeenth century."22 Furthermore, since St. Thomas' own philosophy is an integral part of his theology, Gilson's presentation of it in the first edition of Le Thomisme follows the descending order of theology. It moves from God to creatures in the manner of the theologian. It does not ascend from contingent finite being to its infinite necessary cause in the order of philosophy. For the use of the descending theological order in its speculative arguments, Gilson contended, is an indispensable element of Christian philosophy.
	

	

	


	
  	
  	

	

	
  	This means, of course, that Gilson's interpretation of St. Thomas' Christian philosophy was in open opposition to the Thomistic philosophy which had come into being in the seventeenth-century Catholic schools and whose influence could still be felt in contemporary Thomism. The seventeenth-century Thomists had extracted their "theses" from both St. Thomas' theological works and his commentaries on Aristotle, Gilson maintained, because they had, for all practical purposes, equated the philosophy of St. Thomas with the philosophy of Aristotle. Then they compounded their error when they arranged these Aristotelico-Thomistic "theses" in the ascending philosophical order which St. Thomas himself had never used. By doing that, Gilson complained, they had treated the Christian philosophy of St. Thomas as though it were simply one more "separated" philosophy on the model of
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  	the modern rationalist systems. Such an unwarranted transposition of St. Thomas' philosophy to the order of a ''pure" philosophy which was content simply to avoid contradicting the theology it systematically ignored did violence to the essential nature of the Angelic Doctor's thought.
23 Whatever these Aristotelico-Thomistic "pure" philosophies might be called, they should not be called the Christian philosophy of St. Thomas.
	

	

	


	
  	
  	

	

	
  	Gilson's restriction of the historical sources of St. Thomas' philosophy to the Angelic Doctor's theological works and his rigid adherence to the descending theological order in its exposition were vigorously contested by Gilson's critics.24 Nevertheless, he held firmly to both practices in his exposition of medieval Christian philosophy.25 For Gilson it was a fundamental principle for the proper understanding of Christian philosophy that it be identified with the speculative element contained within medieval theology itself. The concerns of the Christian philosopher are the theologian's concerns: the existence and nature of God, God's relation to the world as its unique, infinite, provident First Cause, and man, the immortal embodied soul, destined to return to its Creator through the free response of love in a life of virtue made possible by grace.26 The theological context in which the Christian philosopher operates and the circle of theological questions which he seeks to clarify through the inherited Greek metaphysics, which he transforms by putting it in the service of theology, are the vivifying sources of Christian philosophy's own unity, speculative power, and originality.27 To retain its life, therefore, Christian philosophy must continue to operate inside the theology which brought it into being and which nourishes its vitality. When it is "separated" from its theological context and forced to follow the order and method of a "pure" philosophy, Christian philosophy ceases to be itself. It is no longer the distinctive way of philosophizing inside the faith which accounts for the perduring identity of Christian philosophy from the Apostolic Fathers to Nicholas of Cusa.28
	

	

	


	
  	
  	

	

	
  	The Pluralism of Christian Philosophy
	

	

	


	
  	
  	

	

	
  	Gilson's understanding of the unity of Christian philosophy was not the understanding that Neo-Thomists had habitually entertained. Maurice de Wulf, the distinguished historian of philosophy at
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  	Louvain, had defended the existence of a common scholastic doctrinal "synthesis" in the early years of the twentieth century. This synthesis, as de Wulf presented it in his History of Medieval Philosophy, consisted chiefly in the Aristotelian form of thought which all the scholastic Doctors had employed.
29 De Wulf's conception of the Aristotelian unity of medieval philosophy fitted in nicely with Leo XIII's assertion in Aeterni Patris that there was a philosophy "common to all the scholastic Doctors." Such, in fact, was the commonly held belief in the nineteenth century. The Franciscan editors of the Quaracchi edition of St. Bonaventure's works, for example, were more anxious to highlight the similarities between his philosophy and the philosophy of St. Thomas than to look for differences between them.
	

	

	


	
  	
  	

	

	
  	Starting with the first edition of Le Thomisme, however, Gilson defended his own interpretation of Christian philosophy's unity in a series of brilliant studies on St. Bonaventure,30 St. Augustine,31 St. Thomas,32 and John Duns Scotus.33 His masterful and extensively documented accounts of their highly diverse philosophies make it impossible to claim, as de Wulf had done, that there was a common system of scholastic philosophy in the Middle Ages. If the unity of medieval Christian philosophy were to be determined on the criterion of systematic identity, the only conclusion that an historian could reach is that there had been a radical philosophical pluralism in the Middle Ages.
	

	

	


	
  	
  	

	

	
  	The Christian philosophy of St. Bonaventure is by no means the underdeveloped form of Thomism it was once taken to be. Far from being a fellow-traveler who had simply stopped short on the road to Thomism, St. Bonaventure worked out a distinctive and coherent Christian philosophy of his own. It can be found in his Commentary on the Sentences, the Breviloquium, The Mind's Road to God, The Reduction of the Arts to Theology, and Collations on the Hexaemeron. Inspired by his Franciscan vision of the world and supported by the conservative medieval Augustinianism the Franciscan theologians inherited from Alexander of Hales, Bonaventure's Christian philosophy was a conscious reaction against the heterodox Aristotelianism that had taken root in the Faculty of the Arts at Paris. Bonaventure had not simply fallen short of the synthesis between Christianity and Aristotelianism which his contemporary Thomas Aquinas succeeded in bringing to completion.
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  	Bonaventure had envisioned the possibility of working out such a synthesis and deliberately rejected it. Although Bonaventure and Thomas are both Christian philosophers, their Christian philosophies are essentially distinct. In fact, they are irreconcilably opposed.
34
	

	

	


	
  	
  	

	

	
  	Duns Scotus and St. Bonaventure were both Franciscan theologians. But this does not mean that they shared a common philosophy. Scotus rejected the divine illumination that plays a central role in Bonaventure's metaphysics of knowledge.35 The metaphysics of the divine ideas is an important element in both Franciscan syntheses. Nevertheless, Scotus' metaphysics of the divine ideas cannot be reconciled with the metaphysics of Bonaventure.36 Analogy plays a major role in the philosophy of both Franciscan Doctors, but their understanding of analogy and the role it plays in man's knowledge of God is not the same.37 Fundamental differences can be found between the two theologians in their philosophical theology, their epistemology, and their metaphysics of knowledge and the soul.
	

	

	


	
  	
  	

	

	
  	St. Thomas and Duns Scotus were in disagreement over central issues like the notion and analogy of being, the proofs for God's existence, God's knowledge of the possibles, the freedom of creation, the structure of finite being, the metaphysics of knowledge and freedom, and the limits of purely rational knowledge.38 Much as St. Thomas revered St. Augustine, he was not an Augustinian in his own philosophy. Thomas and Augustine opposed each other on the meaning of being,39 the nature and limits of human knowledge,40 the proofs for God's existence,41 the structure of finite being,42 the metaphysics of the soul, and the soul's relation to the body.43 Their metaphysics of man and being are simply not the same.
	

	

	


	
  	
  	

	

	
  	Clearly then, except for a certain similarity in Aristotelian technique and vocabulary, which can be found in all theologians after the twelfth century, no systematic unity can be found in the Christian philosophy of the medieval theologians. The unity of medieval philosophy does not consist,44 as de Wulf once thought, in a shared set of propositions and conclusions. The unity of Christian philosophy, Gilson argued, is a unity of spirit, a unity in the way in which the medieval Christians did their philosophy, i.e., by
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  	arguing rationally inside a living theology. That is why medieval philosophy cannot be reduced to Greek philosophy in either its Platonic or its Aristotelian form. The fruitful interaction between Greek philosophy and Christian revelation which made Christian philosophy a unique way of philosophizing also made it a new and original philosophy through the creative transformations to which that interaction led.
45
	

	

	


	
  	
  	

	

	
  	Exodus and Metaphysics of Being
	

	

	


	
  	
  	

	

	
  	One of these creative transformations resulted in Augustine's metaphysics of being. Inheriting its metaphysics from Plato and Aristotle, Christian philosophy could choose between a metaphysics of the One or the Good and a metaphysics of being. The metaphysics of Plotinus, to which both Augustine and pseudo-Dionysius were deeply indebted, is a metaphysics of the One. The narrower stream of Christian philosophy, associated with pseudo-Dionysius and Eriugena, transmitted the metaphysics of the One through the Middle Ages. Augustine, on the other hand, transformed Plotinus' metaphysics of the One into a metaphysics of being and carried the mainstream of Western Christian philosophy along with him.46 Following the tradition of Augustine, Bonaventure, Thomas, and Scotus were metaphysicians of being.
	

	

	


	
  	
  	

	

	
  	The reason for Augustine's decisive transformation of Plotinus' metaphysics, Gilson argued, is that, although Augustine had learned his metaphysics from Plotinus, Christian revelation had also taught him that the first principle from which the world came into being is the personal God who created it. Therefore, when Augustine read in the Book of Exodus that the name of God is "I am Who am," he realized at once that the transcendent source of the finite universe must be defined as being rather than as unity.47 In the light of the Creator's relation to the world, it follows then that the divine causality on which the finite intelligibility of the world depends has to be God's communication of His own being. In Augustine's Christian philosophy, therefore, causality became a much more profound ontological relation than it had been for the Greeks. The power to be a cause, in which creatures share as finite participants in God's own reality, is nothing less than the power to communicate being.
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  	Once Augustine had identified the Creator of the world with the God of Exodus, the metaphysics of God, being, and causality could no longer remain what they are in Greek philosophy.
48
	

	

	


	
  	
  	

	

	
  	Medieval metaphysics of being began its long history when Augustine transformed the Neoplatonism of Plotinus into his own Christian Platonism. In the Enneads, the Nous or Intelligence, the supreme self-thinking thought, in which being and intelligence are identified, is the Plotinian God par excellence. Yet the Nous is the second of Plotinus' three primal hypostases. Above the Nous, transcending the multiplicity of being, higher than any God, is the utterly simple One. The One, rather than Plotinus' ideal God, the Nous, is the primal source from which the world proceeded. The One is neither a god nor a creator. For the One is above the multiplicity of being and intelligence which defines divinity, and the multiple world of being flowed from the simple One by necessary emanation. Transcending the limitation of being and intelligence, the One should be called Non-Being, since the limited being which it generated is what the One is not.49
	

	

	


	
  	
  	

	

	
  	For Augustine, the supreme first principle, however, is the personal God of Exodus, and this means that, in His absolute simplicity, God is the infinite identity of being and intelligence. Since God is being by His very essence, and communicates being through His productive activity, God is the true efficient cause of the universe. God is no ordinary producer whose causality presupposes a pre-existing matter. As the infinite Creator of the world, to whom creatures owe their being in its entirety, God is the omnipotent efficient cause whose activity brings beings into existence out of nothing.
	

	

	


	
  	
  	

	

	
  	Plato never identified the Form of the Good or any of his ideas with any of his gods, and although Aristotle's god was finite self-thinking thought, Platonic ideas were rigidly excluded from his metaphysics. In Plotinus' Nous, the Platonic ideas became the thoughts of an Aristotelian self-thinking thought. Nevertheless, the Nous was not the One, the supreme first principle that Plotinus identified with the Good. When Augustine identified the God of Exodus with infinite pure being, the One and the Good were identified with being in his Christian metaphysics. He could then transform the Greek metaphysics which he had learned from Plotinus
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  	into the Christian philosophy of God which became his legacy to the Middle Ages.
	

	

	


	
  	
  	

	

	
  	Since Augustine's God is the infinite identity of being and intelligence, He knows His own reality exhaustively. Identified with unity and goodness, God's being can communicate its boundless perfection to a limitless number of finite participants. As the eternal norm of truth and beauty, God's infinite, immutable being is the supreme exemplar on which every finite form is modeled. It follows then that, since God knows His own reality exhaustively, He must also know through His divine ideas every finite intelligible mode through which His own reality can be participated.
50
	

	

	


	
  	
  	

	

	
  	The infinity of the transcendent God of Exodus then enabled Augustine to break with Plotinus' necessary process of emanation through his metaphysics of God's free creation of the world. Since no finite object of knowledge can necessitate the choice of God's infinite will, the decision that determines which possible participants in God's perfection will be given actual existence is an act of God's free will. Creation therefore is an intelligent, free, eternal act through which God ceaselessly holds the mutable contingent agents of the finite world in existence and co-operates with their activity. This means that, in Augustine's metaphysics of being, the necessary Creator of the universe is also its personal, provident orderer.51
	

	

	


	
  	
  	

	

	
  	The dividing line between the primal one and the dependent many no longer passes between the multiplicity of being and the utterly simple One which is not being.52 It passes instead between the one necessary being who is God and the many finite beings which, since they are contingent, cannot be God. The contingent beings of Augustine's finite universe are the "visible" realities of which St. Paul speaks in his Epistle to the Romans.53 Paul's "invisible" realities are the power, wisdom, and other attributes of God to which the finite world gives testimony.
	

	

	


	
  	
  	

	

	
  	Since the Christian philosopher already knows by faith that the God of Exodus is the Creator of the world, his problem as a philosopher is to bring out the rational evidence of God's presence through causality in His creation. Where and how does the infinite necessary being manifest itself in the finite contingent beings which themselves cannot be God? Philosophical theology therefore is an essential element in a Christian metaphysics of being, and the proofs
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  	for God's existence, resting as they do on being and causality, cannot fail to be affected by the understanding of being in any given system of Christian metaphysics. A philosopher's understanding of being, as Gilson clearly showed in his series of studies on the medieval Christian philosophers, also affects his understanding of the nature and unity of man.
	

	

	


	
  	
  	

	

	
  	Notes
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	1. Aeterni Patris, in Angelic Doctor, p. 260.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	2. Suarezianism was the dominant philosophy taught in the Jesuit philosophical faculties in the German- and Spanish-speaking lands as well as in England and in the United States. One of the most articulate and persistent defenders of Suarezianism in France was Pedro Descoqs, S.J. For an account of Descoqs' metaphysics, see Helen James John, S.N.D., The Thomist Spectrum (New York: Fordham University Press, 1966), pp. 72-86. For an account of his epistemology, see van Riet, L'Epistémologie thomiste, pp. 378-85. For Gilson's reaction to Descoqs, see The Philosopher and Theology, pp. 205-206.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	3. Réalisme thomiste, pp. 181-83.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	4. See ibid., pp. 130-55. The fifth chapter of this work is devoted completely to an analysis and critique of Maréchal's starting point and his use of the transcendental method. For a clear and complete account of Gilson's own epistemology, see van Riet, L'Epistémologie thomiste, pp. 495-517.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	5. For Gilson's own account of his early education and his student years at the Sorbonne, see The Philosopher and Theology, pp. 7-41.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	6. Ibid., pp. 43-61.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	7. Ibid., pp. 87-88.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	8. La Liberté chez Descartes et la théologie (Paris: Alcan, 1913).
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	9. The Spirit of Mediaeval Philosophy, trans. A.H.C. Downes (New York: Scribner's, 1940).
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	10. The Unity of Philosophical Experience (New York: Scribner's, 1937).
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	11. Laurence K. Shook, C.S.B., Etienne Gilson (Toronto: The Pontifical Institute of Mediaeval Studies, 1984), pp. 133-48, 192-95. Father Shook's authoritative biography has become an indispensable source for all further studies on Gilson. For a briefer account of Gilson's career, see the editor's Introduction to A Gilson Reader, ed. Anton C. Pegis (Garden City, N.Y.: Doubleday Image, 1957), pp. 7-20. For an excellent brief account of Gilson's writings, see Armand H. Maurer, C.S.B., "The
	

	

	















 

  	
  	
  	
  



	




	Page 177

	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	Legacy of Etienne Gilson," in One Hundred Years of Thomism, ed. Victor H. Brezik, C.S.B. (Houston: University of St. Thomas, 1981), pp. 28-44.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	12. The Philosopher and Theology, pp. 88-91.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	13. Ibid., pp. 89-90.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	14. Spirit of Mediaeval Philosophy, pp. 13-17.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	15. Ibid., pp. 35-41.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	16. The Philosopher and Theology, pp. 97-98.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	17. "What Is Christian Philosophy?" A Gilson Reader, ed. Pegis, pp. 180-81. This article was written especially for A Gilson Reader.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	18. Ibid., pp. 183-84.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	19. The Philosopher and Theology, pp. 189-94.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	20. The fifth edition of Le Thomisme: Introduction à la pensée de Saint Thomas d'Aquin (Paris: Vrin, 1947) was translated by L.K. Shook and published under the title The Christian Philosophy of St. Thomas Aquinas (New York: Random House, 1956). The sixth and final edition of Le Thomisme was published by Vrin in 1965.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	21. History of Christian Philosophy in the Middle Ages (New York: Random House, 1955), pp. 542-43.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	22. The Philosopher and Theology, p. 91.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	23. "What is Christian Philosophy?" pp. 183-85.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	24. See Fernand van Steenberghen, La Philosophie au XIIIe siècle (Louvain: Nauwelaerts, 1966), pp. 346-54. See also James Collins, "Toward a Philosophically Ordered Thomism," Three Paths in Philosophy (Chicago: Regnery, 1962), pp. 280-99.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	25. The Philosopher and Theology, pp. 98-103.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	26. "What Is Christian Philosophy?" pp. 187-88. Spirit of Mediaeval Philosophy, pp. 37-38.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	27. History of Christian Philosophy, pp. 544-45.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	28. Ibid., pp. 540-42.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	29. The Philosopher and Theology, p. 91.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	30. La Philosophie de Saint Bonaventure (Paris: Vrin, 1943). The first edition of this work, essentially the same as the second, was published in 1924. It was translated into English by Illtyd Trethowan, O.S.B., and F.J. Sheed and published under the title The Christian Philosophy of St. Bonaventure (New York: Sheed & Ward, 1938).
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	31. Introduction à l'étude de Saint Augustin, 2nd ed. (Paris: Vrin, 1943). The first edition was published in 1928. The second edition was translated into English by L.E.M. Lynch and published under the title The Christian Philosophy of St. Augustine (New York: Random House, 1960).
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	32. In addition to the six editions of Le Thomisme, Gilson wrote a
	

	

	















 

  	
  	
  	
  



	




	Page 178

	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	more popular exposition of St. Thomas' Christian philosophy in English, Elements of Christian Philosophy (Garden City, N.Y.: Doubleday, 1959).
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	33. Jean Duns Scot: Introduction à ses positions fondamentales (Paris: Vrin, 1952).
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	34. Christian Philosophy of St. Bonaventure, pp. 2-10, 74-86.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	35. Jean Duns Scot, pp. 296-300, 558-60.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	36. Despite the formal distinction that Scotus introduced between the divine ideas and the divine essence, he still claimed, not without reason, that his metaphysics of the divine ideas was in the Franciscan tradition of St. Bonaventure. See Jean Duns Scot, pp. 298-304.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	37. Ibid., pp. 91-94.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	38. Ibid., pp. 627-31, 665-69. History of Christian Philosophy, pp. 458-59, 463-64, 544-45.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	39. Christian Philosophy of St. Thomas Aquinas, pp. 29-30.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	40. Ibid., pp. 214-22.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	41. Ibid., pp. 77-82, 89-93.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	42. Ibid., pp. 177-86. Christian Philosophy of St. Augustine, pp. 206-207.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	43. Christian Philosophy of St. Thomas Aquinas, pp. 190-96. Christian Philosophy of St. Augustine, pp. 208-209.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	44. The Philosopher and Theology, pp. 177-78.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	45. History of Christian Philosophy, pp. 540-42.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	46. Christian Philosophy of St. Augustine, pp. 231-32. God and Philosophy (New Haven: Yale University Press, 1941), pp. 45-54.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	47. Christian Philosophy of St. Thomas Aquinas, pp. 85-86.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	48. Christian Philosophy of St. Augustine, pp. 201-203.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	49. God and Philosophy, pp. 49-51.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	50. Christian Philosophy of St. Augustine, pp. 210-11.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	51. Spirit of Mediaeval Philosophy, pp. 130-35.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	52. God and Philosophy, pp. 53-54.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	53. Christian Philosophy of St. Augustine, pp. 19-20.
	

	

	















 

  	
  	
  	
  



	




	Page 179

	
  	
  	

	

	
  	8

Gilson and the Emergence of Pluralism II: The Metaphysics of Existence
	

	

	


	
  	
  	

	

	
  	A PHILOSOPHY OF BEING lies at the heart of every medieval Christian philosophy and defines its distinctive character. The mainstream of Christian philosophy, following Augustine in his classical philosophy of God, also follows him in his commitment to a metaphysics of being rather than a metaphysics of the One. But not all the Christian philosophers who came after Augustine agreed with him in their own understanding of being.
1 Nor indeed did they agree with one another. In fact, Gilson contended, the differences among them in their understanding of being are fundamental, and the other diversities that divide them can ultimately be traced to that fundamental difference. If the first principle who communicates his perfection to the universe is the God of Exodus, then a Christian metaphysics must be a metaphysics of being. As a metaphysician, however, the Christian philosopher is then faced with a further question: "What does it mean to be?" The history of Christian philosophy is the history of the answers given to that question. Every Christian philosophy is structured and crowned by its metaphysics, and a different answer to the question "What does it mean to be?" results in a different metaphysics.
	

	

	


	
  	
  	

	

	
  	Augustinian Essentialism
	

	

	


	
  	
  	

	

	
  	Although Augustine was well aware that God's creative action brings finite reality into existence, as a Christian philosopher he did not think of being in terms of existence. Plotinus' influence on his metaphysics prevented him from doing so. Although a Christian in his theology, Augustine remained a Platonist in his philosophy, and
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  	the influence of Platonism can be seen in his speculative thought. For a Platonist the characteristics of being are immateriality, intrinsic intelligibility, and unity. In the metaphysics of Plotinus, truth, the perfect possession of eternal intelligibility by a changeless intelligence, is an attribute of the divinity. Therefore, when the God of Exodus said that His name is ''I am Who am," Augustine took that to mean that God is unlimited changeless being, the eternal truth that sheds the light of its intelligibility on the mutable creatures of the temporal world. Intrinsically unstable, threatened with falling into nothingness through their utter contingency, finite temporal creatures scarcely merit the name of being.
2
	

	

	


	
  	
  	

	

	
  	If, instead of meaning to exist, to be means that whereby a thing is what it is, being stands for essence rather than existence.3 If that is so, God's communication of His being through His causality is likely to be conceived as the communication of the essential intelligibility of a form to an unstable, formless matter. It is not surprising, then, that, despite his firm defense of God's free creation of the world from nothing, Augustine had difficulty in distinguishing the metaphysics of creation from the Platonic metaphysics of participation.4 In Augustine's essentialism creation is conceived as the gift of form, rhythm, number, beauty, order, and unity, and, as we might expect, a process of formation is a part of the divine creative action.5
	

	

	


	
  	
  	

	

	
  	In a metaphysics in which being is associated with immateriality, the most real element in man, his soul, is conceived to be a Platonic subsistent spirit, loosely linked to the body like a rider to his horse. Nevertheless Augustine's spiritual soul had ceased to be divine. Unstable, temporal, capable of falling into nothingness, the contingent human spirit owes the fleeting intelligibility that it possesses to the formal unity, order, harmony, and beauty constantly conferred upon it by its immutable Creator. This explains why, when the Augustinian soul turns inside itself to contemplate its own reality, it also beholds, towering above it, in the light of the divine illumination, the stability of the eternal truths that its own reality, as an unstable, temporal mind, can never ground.6
	

	

	


	
  	
  	

	

	
  	The God of Exodus, therefore, is the changeless truth whose creative and formative activity enables man's temporal mind to make necessary judgments about the contingent beings of its world. Metaphysics of creation lends its support to a metaphysics of divine illumination in which the causal presence of eternal truth in the
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  	changing mind is revealed through the necessary norms that rule its certain judgments.
7 Augustine's Christian philosophy is a philosophy of inner experience in which eternal transcendent truth reveals its presence in the working of the human mind.8
	

	

	


	
  	
  	

	

	
  	Brilliant as Augustine's transformation of Plotinian Platonism was, the deficiencies that it introduced into his metaphysics are evident. Augustine's Plotinian philosophy of knowledge makes sensation an operation of the intellect.9 His Plotinian anthropology, which identifies man with his soul, neither preserves the essential unity of the human composite nor concedes its proper dignity to the human body. Augustine's metaphysics of causality deprives finite agents of the independence they deserve as true secondary causes. For, in its anxiety to preserve the distinction between the necessary First Cause and contingent secondary causes, Augustinian metaphysics was loath to concede to mutable agents, which really were not, the genuine power to communicate being through their own activity.10 One glaring example of this reluctance is Augustine's metaphysics of seminal reasons.11 The seminal reason of every form generated by a finite agent, Augustine maintained, was already implanted in matter by God's creative action at the time when the world came into being. The restrictions placed on finite causality in Augustine's essentialism make it hard to see how a world in which no agent really acts can reveal itself to the mind as a real object of thought. Another instance of Augustine's reluctance to concede genuine activity to mutable agents can be found in his metaphysics of divine illumination.12
	

	

	


	
  	
  	

	

	
  	The metaphysics of illumination, which deprives the human mind of its proper part in the activity of human knowing, is not only an erroneous metaphysics of causality; it is also an invitation to skepticism. Scotus said as much when he broke with the Augustinian tradition to reject it. If the mind's judgments about contingent reality are grounded upon knowledge of a necessary transcendent being which the contingent beings of the world can never be, how can the human knower ever be sure that his judgments are conformed in fact to the mutable, contingent beings that are their objects?13
	

	

	


	
  	
  	

	

	
  	Gilson had high praise for Augustine as a theologian. He considered him a remarkable philosopher of inner experience. His transformation of Plotinus' metaphysics of the One into a
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  	metaphysics of being was a remarkable achievement. Nevertheless, when the Book of Exodus revealed to Augustine that the name of the unique primal principle was not the One but being, another question still remained. What does it mean to be? To answer that second question the only resource Augustine had at hand was the Platonism that he had learned from Plotinus. Platonism was not enough. Platonism told him that to be meant to be an essence, and a metaphysics of essence could not sustain a complete a complete and coherent Christian philosophy.
14
	

	

	


	
  	
  	

	

	
  	Thomas' Existentialism
	

	

	


	
  	
  	

	

	
  	Centuries later, in the High Middle Ages, Thomas Aquinas read the same passage in the Book of Exodus and learned the "sublime truth" that it contains. The name of the God who made the world is "I am Who am." Aquinas, however, did not conclude that to be meant to be an essence. On the contrary, Thomas concluded that if God's name is "I am Who am,'' God must be the pure act of existence.15 That the highest form of being is pure act he already knew from Aristotle, for the pure act of self-thinking thought, the prime mover, is Aristotle's supreme divinity. But that the pure act of being must be a pure unlimited act of existence was his own discovery. After Thomas had made it under the inspiration of Exodus, to be no longer meant to be an essence or a form. To be meant to exist.
	

	

	


	
  	
  	

	

	
  	Like all the medieval theologians, Thomas had been nourished on Augustine. The Platonic tradition had also reached him through pseudo-Dionysius, Boethius, and Avicenna. The classical Christian philosophy of God, the Platonic metaphysics of participation, and the hierarchy of the grades of being were part of his intellectual heritage.16 In the thirteenth century, however, the corpus of Aristotle had been rediscovered and at Paris, where the influence of Averroës made itself felt, Aristotelian philosophy was both a challenge and a stimulus to the Christian theologian.
	

	

	


	
  	
  	

	

	
  	Aristotelian metaphysics is a metaphysics of substance. There is no place in it for "separated" Platonic forms. For Aristotle, to be real means to be a substance or one of substance's intrinsic constituents. Real subsistent beings are either the spiritual intelligences that move the heavenly bodies or composites of substantial form
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  	and matter, the changeless celestial bodies or the mutable bodies of the sublunary world. Form and matter are related to each other as act and potency, and the metaphysics of act and potency explains how corporeal realities can undergo accidental and substantial change and still remain the objects of necessary scientific judgments. For Aristotle the moving world of bodies is not the "unreal world" it is for Plato. The corporeal world, which the human knower grasps through his sense experience, is real and intelligible.
17
	

	

	


	
  	
  	

	

	
  	Aristotle's metaphysics of the active intellect explains how the human mind can abstract the universal concepts required for scientific knowledge from the singular, material objects of its sense experiences. Platonic reminiscence, like the Platonic world of ideal forms, is a myth. The human intellect knows no more than what is already contained in sense experience. Aristotelian metaphysics does more, however, than restore the dignity of sense experience and ensure its proper place in the unitary act of sensitivo-intellectual knowledge through which man knows the world. It also preserves the essential unity of the subsistent human being. Man's soul is a substantial form united to the matter that individuates it. From the composite of form and matter emanate the faculties, the accidental forms through which the substantial agent operates.18
	

	

	


	
  	
  	

	

	
  	Although, as Gilson was to show, the term can be highly misleading, as long as the proper qualifications are made, Thomas can be called a Christian Aristotelian. His philosophy of knowledge and his metaphysics of man and being draw heavily upon the Aristotelian metaphysics of substance, act, potency, and the four causes. Historians of philosophy, however, make a very serious mistake when they claim that St. Thomas' contribution to philosophy is his absorption of medieval Platonism into a revitalized Aristotelianism.19 Thomas was not an Aristotelian, and to equate Thomism with Aristotelianism is to misunderstand its fundamental nature. Once Thomas realized that to be means to exist, he transformed Aristotelianism totally. Thomas' metaphysics of the act of existence is not Aristotle's metaphysics of substance.20
	

	

	


	
  	
  	

	

	
  	Two major points that shape Gilson's whole exposition of St. Thomas' philosophy are that Thomism is a Christian philosophy and that the source of its power and uniqueness can be found in its metaphysics of existence. The two points are closely linked. For it was as a Christian theologian that Thomas discovered the name of
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  	the God of Exodus. From God's name he learned that to be means to exist. All Thomas' Christian philosophy is modified by that discovery. The philosophy of being and its attributes, the philosophy of God, the metaphysics of creation and causality, the philosophy of knowledge and man are different in Thomism from what they are in any other system because in Thomism alone to be means to exist. A few examples may help to show the great significance that Gilson attached to his existential interpretation of St. Thomas.
	

	

	


	
  	
  	

	

	
  	Like a true Aristotelian, St. Thomas began his proofs for God's existence from sensible reality. The proofs themselves, however, would have astonished Aristotle. Drawn from materials taken from Aristotle, Avicenna, and Maimonides, the famous five ways of St. Thomas would lose their coherence and cogency if they should be taken out of the context of his Christian philosophy. The proofs are in reality the reflection of a theologian who already knew from revelation that God exists and that God's name is the Pure Act of Existence. He simply referred to a number of philosophers who had pointed to signs of God's causal presence in the world and turned what they had to say to his own advantage. The unity of the proofs and the organization of material within them are theological. In the five ways of St. Thomas, an argument from motion, efficient causality, contingency, and necessity can terminate at the unique, infinite creator of the world although they cannot do so in the philosophies from which they have been taken. The reason is that in the five ways of St. Thomas, motion, causality, contingency, and necessity are modes of being and for St. Thomas to be means to exist. St. Thomas' proofs for God's existence are proofs from limited acts of existence to the unlimited act of existence whose name is "I am Who am."
21
	

	

	


	
  	
  	

	

	
  	The same metaphysics of existence is at work in Thomas' philosophy of God's attributes. Beginning, as he must, from sense experience, all that a philosopher can know directly are the limited, mutable objects of the corporeal world. What he knows about God he can know only by denying the limitations that are incompatible with the pure act of existence. In other words, the philosopher really knows only what God is not and cannot be. Bodies are composed and limited. Therefore God cannot be a body. Motion entails corporeity. Therefore God must be immobile. Matter implies potentiality and limitation. Therefore no matter of any kind can be
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  	found in God. Finally, and most significantly, since composition means limitation, there can be no composition of essence and existence in God. God has no essence. He is pure existence.
22
	

	

	


	
  	
  	

	

	
  	Thomas' philosophy of God therefore presupposes that being is an act of a type unknown to Aristotle. To be pure act for Aristotle means to be a form. Aristotle's self-thinking thought cannot be conceived of as an act which, instead of making a thing to be what it is, makes it to exist.23 Thomas' pure forms, on the other hand, are his angels, the separated substances made to exist by the finite acts of existence which they limit.24 In Gilson's exposition of St. Thomas, the relation of its act of existence to a subsistent form becomes an extremely important element in the Angelic Doctor's existentialism. That relation explains why St. Thomas claimed that the philosopher can prove the soul's immortality with certitude whereas other Christian Aristotelians, like Scotus, denied the possibility of such a proof.25 In the metaphysics of St. Thomas, the human soul, even though it has communicated itself to the matter which individuates it, remains a subsistent spiritual form. As a subsistent spiritual form, the soul receives an act of existence of its own, as the separated substances had done, even though, unlike the separated substances, the soul then communicates its own act of existence to its body. Nevertheless, the soul remains a subsistent form that receives an act of existence of its own and, as such, it can survive its separation from the body.26
	

	

	


	
  	
  	

	

	
  	This proof of the soul's immortality, entailing as it does the causality of the communication of existence to a composite through its form, is one of the clearest instances of the irreducible distinction between Thomas' existentialism and Aristotle's metaphysics of substance. For the proof will work only if to be means to exist and to cause means to communicate existence. A number of reasons convinced Gilson that the great Dominican commentators had not been true to St. Thomas' metaphysics of existence. One of the most convincing of them, however, is the failure of some of their greatest representatives Cajetan, for example to defend the philosophical certainty of the proof for the soul's immortality. This means that they no longer clearly understood the distinction between Thomism and Aristotelianism. The true significance of the act of existence in St. Thomas' metaphysics had been lost to sight.27
	

	

	


	
  	
  	

	

	
  	Thomism is neither Platonic essentialism nor Aristotelian
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  	substantialism. It is a distinct metaphysics, built upon the intelligibility of the act of existence. Thomism cannot be reduced to any other metaphysics. Once the human knower affirms "it is" of any object given to him in sense experience, he grasps an intelligibility distinct from the intelligibility of form or essence. Through a process of "separation," the metaphysician can arrive at the judgment that to be does not mean to be matter, body, form or essence of any kind. The intelligibility of existence, "the act of all other acts," can then reveal itself and ground the existential metaphysics that is Thomas' unsurpassed contribution to philosophy. Unfortunately, few of the Christian philosophers who succeeded him appreciated the metaphysical significance of the act of existence. Duns Scotus, the great Franciscan Doctor who reacted strongly against St. Thomas, certainly did not.
	

	

	


	
  	
  	

	

	
  	Scotus' Metaphysics of Possible Being
	

	

	


	
  	
  	

	

	
  	There is no place in the metaphysics of Duns Scotus for St. Thomas' act of existence. As far as Scotus was concerned, actual existence is simply the condition or state of a completely determined concrete essence. Although, like St. Thomas, Scotus maintained that God is the absolutely infinite being, Scotus' God is not infinite because He is the pure act of existence. Infinity and necessary existence, on the contrary, are characteristics of the concrete divine essence. The infinity of the divine essence, and God's utter freedom in creation which follows from it, are two of the bulwarks on which Scotus relied to defend the Christian faith against the necessitarianism of Graeco-Arabian philosophy.
28
	

	

	


	
  	
  	

	

	
  	In 1277, Etienne Tempier, bishop of Paris, condemned a number of St. Thomas' philosophical positions in his official reaction against heterodox Aristotelianism. After that condemnation, many Catholic theologians were inclined to judge that Thomas' metaphysics of existence was not a safe approach for Catholic theology. Scotus was among them and he proposed to counter the Aristotelian threat to the Catholic faith through his own metaphysics of possible being.29
	

	

	


	
  	
  	

	

	
  	Like Thomas, he was quite willing to borrow from the Graeco-Arabian philosophers whom he opposed, and his own metaphysics of possible being owes a great deal to the essentialism of Avicenna.
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  	According to Avicenna, essences can be considered in three distinct ways: as existing in concrete, singular things; as abstract universals existing in the mind; or in themselves, independent of any relation either to actual or to mental existence. Existence, whether in things or in the mind, is not included in the definition of an essence. It is not one of the constituents that make the being of an essence what it is. Existence happens to an essence if it should be actualized in a thing or in a mind. In relation to an essence, therefore, existence must be conceived as an accident. Essences can exist, yet, since there is nothing in their definition which demands that they should, essences, of themselves, are no more than possibles. The being of an essence is possible being.
30
	

	

	


	
  	
  	

	

	
  	Therefore, the one necessary being in the universe, the supreme first cause, can neither have an essence nor be one. The first cause is pure, infinite existence. Finite, contingent essences, if they are to become actual beings, must receive their existence from the first cause. In Avicenna's system, however, the first cause does not actualize contingent essences through an act of free choice. Its actualization of contingent essences is a necessary process. Thus contingent essences, although merely possible in themselves, are necessary in their cause.31
	

	

	


	
  	
  	

	

	
  	Existing in the infinite mind of God, Avicenna's essences became Scotus' divine ideas. That transformation, Scotus believed, made it possible for him to use them as the basis of his argument for God's free creation of the world. The essences represented in the ideas identified with the infinite divine mind are not yet possibles. There can be no law in the being, intelligence, or will of an infinite God which can bind Him to produce anything. If He does so, it can only be through a free act of pure love. It follows, then, that God's infinite free will must freely choose from the infinite number of essences represented in the divine ideas the finite number that will be given actual existence. Once they have been chosen, God's will presents them to His divine mind as essences that, due to their selection, are now "creatable." When the divine mind knows them as such, the "creatable" essences exist in it in a new mode. As "creatables," they now exist in God's mind as possibles.32
	

	

	


	
  	
  	

	

	
  	Scotus' transformation of Avicennian essentialism was revolutionary. Yet it remained faithful to Avicenna's fundamental inspiration. For an Avicennian essence, the various modes of its existence
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  	are accidents. Known through its definition, the being of the essence itself remains immutably the same. Furthermore, each essence is a single block of intelligibility which remains what it is independent of its relation to everything else. Without abandoning these fundamental presuppositions of Avicenna's essentialism, Scotus was able to free his metaphysics of essence from its Greek necessitarianism. In Scotus' Christian philosophy it became a metaphysics in which the infinite God is supremely free and the finite created world is radically contingent.
	

	

	


	
  	
  	

	

	
  	The essences that God's free will selects for actualization do not cease to be the essences that they were. Nevertheless, the mode of being in the divine mind which they acquire as possibles after their selection is no longer the same mode of being they possessed when they were represented as essences in the divine ideas prior to their selection. A new mode of being, added to essences when they become "creatables," is required for them to exist in God's mind as possibles. That new mode of being, added to the changeless essence, explains why in Scotus' metaphysics of possible being, possible essences, unlike the possibles of Avicenna, are by no means necessary through their cause. On the contrary, since they are utterly dependent on God's free choice for their new mode of being as possibles, they are radically contingent in their being.
	

	

	


	
  	
  	

	

	
  	So is the concrete intelligible order of the actually existing world. Although each individual essence represented in the divine ideas remains immutably what it is, the selection of individual essences and their ordering to one another in the intelligible pattern of the actual created world are due to an act of God's free will. Each essence represented in the divine ideas might be an immutable block of self-contained intelligibility, but the network of relations that bind them together to make a concrete world is as contingent as their own individual selection. Both are the result of God's unfathomable choice. Scotus' metaphysics of possible being, Gilson observed, brought Western thought into the radically contingent world familiar to modern philosophy. Taken in itself, the contingent actual world is intelligible but, since there is no proportion between the finite and the infinite, any attempt to assign to the universe the ultimate reason for the intelligibility that it possesses in fact is confronted with an absolutely free decision of the divine will.
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  	Although the supremely free God is in no way bound by the intrinsic necessity of essences, nonetheless, since these essences possess "the being of an object" (esse objectivum) in the divine ideas, they cannot be nothing. Although not yet actualized, possible essences possess the "abridged being" (esse diminutum) which belongs to them precisely as possibles. For Scotus, therefore, being or esse does not mean what it means for Thomas. It is simply the intrinsic reality which the essence itself possesses in the various conditions in which it can be found.
34
	

	

	


	
  	
  	

	

	
  	Each form is an essence, distinguished from other forms by its definition. Consequently no form can enter into composition with another form. In each concrete substance, then, there has to be a plurality of substantial forms corresponding to the diversity of essential predications which can be made of the subsistent singular. For Scotus each of these substantial forms has its own being or esse. So does the prime matter that, in the corporeal substance, serves as their subject. But if this is true, the being or esse of a form can mean nothing more than its own reality as an essential or accidental principle. For to claim that there can be a plurality of essential existents within the one existing substance would be an absurdity.35
	

	

	


	
  	
  	

	

	
  	The same metaphysics of possible essences clearly distinguishes Scotus' proofs for God's existence from the five ways of St. Thomas. Contingent existence or the order of the contingent world, Thomas' starting point, might support a physical proof for Aristotle's first cause of motion. It cannot support the metaphysical proof required to prove the existence of the contingent world's necessary Creator. Only the essential modes of possibility, required for an essence to exist in any contingent universe, can provide the unconditioned necessity required for such a proof.
	

	

	


	
  	
  	

	

	
  	Starting from finite possible essences, therefore, Scotus' proofs ascend to the infinite essence required as their first cause. Without the infinite essence as their first cause, finite essences would not be possible. As the first cause required for possible essences to be actualized in every order, the divine essence has to be infinite. If it is infinite, it must also be unique. Yet the only way in which an infinite unique essence can be possible is for it to be necessary. Hence, if the individual divine essence is possible, God must exist. In the case of God, as in the case of every finite essence, actual existence is no more than the intrinsic mode according to which a fully
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  	determined, individual essence exists. In Scotism there can be no act of existence. Essences, once fully determined and individualized, exist in their own right. To exist therefore means to be a fully determined individualized essence.
36
	

	

	


	
  	
  	

	

	
  	Scotus' metaphysics of possible being made his Christian philosophy distinctly his own. It is neither the conservative Augustinianism of Bonaventure nor the existentialism of St. Thomas. In Scotism the metaphysics of intellect and will, the metaphysics of the concrete singular, the proofs for God's existence, and the philosophy of God's attributes cannot be what they are in St. Thomas' metaphysics of existence. Yet, in the long decline of medieval philosophy which followed the death of Scotus, the Franciscan's notion of being as possible essence tended to overshadow St. Thomas' understanding of being as the act of existence. In the scholastic revival of the fifteenth and sixteenth centuries, even scholastics, like Francis Suárez, who claimed to be disciples of St. Thomas, made Scotus' definition of being their own.37 The same mistake was made again by Suarezian leaders of the Neo-Scholastic movement in the nineteenth century like Joseph Kleutgen.38
	

	

	


	
  	
  	

	

	
  	That is the reason why neither Suárez nor the Suarezian Neo-Scholastics had the right to claim the patronage of the Angelic Doctor. The most important question which faces the Christian philosopher is: "What does it mean to be?" The whole structure of a Christian philosophy depends on the answer given to that question. If the answer is Scotus' answer, then the philosopher who gives it cannot be a Thomist. Whatever he might choose to call it, his philosophy cannot be the Christian philosophy of the Angelic Doctor.
	

	

	


	
  	
  	

	

	
  	The Unity of Philosophical Experience
	

	

	


	
  	
  	

	

	
  	Medieval philosophy was dead of its own disagreements long before the attack on Aristotle by the Renaissance scientists and the rise of modern science in the seventeenth century. Science had never been the strong point of medieval philosophy, but it was not the rise of modern science that killed it. It had killed itself.39 Constant quarrels among metaphysicians led first to distrust and finally to outright despair of metaphysics. Distrust had always been there, for, even in the High Middle Ages, there was an inclination among the
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  	theologians of the early Franciscan School to defend religious truth by showing that philosophy could not reach rationally valid conclusions on questions related to the nature of man and his destiny.
40 This intellectual attitude, which Gilson called theologism, became outright skepticism in the fourteenth century. Skeptical moralism accounts for the nominalism of Nicholas of Autrecourt, and it can also be seen at work in Ockham.41 When Christians despaired of metaphysics, they sought other ways to unify their knowledge and solve the problems of life and destiny. Humanistic moralism was one such approach. Petrarch and Thomas à Kempis tried it in the Late Middle Ages.42 Apophatic mysticism was another. That was the approach of Meister Eckhard who Gilson said "was predestined to receive the message of Dionysius and . . . received it gladly."43
	

	

	


	
  	
  	

	

	
  	Reacting against Renaissance skepticism, the seventeenth-century rationalists restored metaphysics to its place of honor in philosophy. Once again, however, disputes among philosophers themselves led to despair of metaphysics in Hume's skepticism.44 Abandoning metaphysics, modern philosophers attempted to find a substitute for it in the methods of one or other of the modern sciences. Kant's eighteenth-century moralism opted for the method of Newton's physics.45 Comte tried to unify knowledge through the method of the social sciences only to fall back into the irrational moralism of his religion of humanity.46 Modern philosophy's journey from seventeenth-century metaphysics to its contemporary skepticism can teach the historian of philosophy a useful lesson. The methods of the sciences are designed to deal with a portion of the real. No positive or mathematical science, or even the sum of all such sciences, can unify the totality of the real.47 Metaphysics alone can do that, and metaphysics has its own method. No philosopher can successfully unify the real unless his philosophy is crowned by a metaphysics; and no theologian can unify the real unless he turns to metaphysics for the speculative element in his theology.48
	

	

	


	
  	
  	

	

	
  	These remarks are more than mere empirical observations. Philosophical thought is ruled from above by impersonal necessity. Philosophers are free to lay down their own sets of principles, Gilson conceded, but any attempt on the part of the philosopher to avoid the consequences of his own position is doomed to failure. What he himself declines to say will be said by his disciples and, even if it is left unsaid, Gilson continued, anyone going back to the
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  	same principles, even several centuries later, will have to face the same conclusions. He proved the existence of that iron law of thought time after time in The Spirit of Medieval Philosophy and in The Unity of Philosophical Experience. His own reflection as a philosopher on the history of his discipline convinced him that philosophy consists in the concepts of philosophers taken in the naked, impersonal necessity of both their contents and their relations. The history of philosophy, to which he devoted his career, is the history of these concepts and their relationship.
49
	

	

	


	
  	
  	

	

	
  	It had shown him that, by constantly returning to life when skepticism seemed to have buried it, philosophical realism has always buried its undertakers. The reason for this cycle of rebirth can be found in the nature of human reason itself. By his nature, not only is man a rational animal, he is a metaphysical animal. Human reason is transcendent. As Kant clearly saw, human reason has a remarkable power and an unbridlable propensity to overstep all sensible appearances. Metaphysics, as it reveals itself to the historian of philosophy, is the knowledge gathered by a naturally transcendent reason in its search for first principles, or first causes, of what is given in sensible experience.50
	

	

	


	
  	
  	

	

	
  	If metaphysics is the result of a natural and sound activity of human reason, then the repeated failures of metaphysics in the history of philosophy has to be attributed to the failures of individual philosophers rather than, as Kant thought, to the illusory nature of metaphysics itself. As an activity rooted in human reason, metaphysics is as sound as it is unavoidable.51 The breakdowns of metaphysics, as Gilson showed in The Unity of Philosophical Experience, can all be assigned to the same philosophical mistake: philosophers substituted the fundamental concepts of some particular science for those of metaphysics.52 Every time that mistake is made it has to lead to failure. The aim of metaphysics is to transcend all particular knowledge. Therefore no particular science is competent either to solve metaphysical problems or to judge their metaphysical conclusions.
	

	

	


	
  	
  	

	

	
  	Metaphysics reached the highest stage of its development in the Christian philosophy of the medieval Doctors. When the seventeenth-century rationalists took over this metaphysics in their reaction against skepticism, they made two great mistakes. First, they removed this metaphysics from its context in Christian theology.
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  	Second, they endeavored to accomplish their metaphysical unification of the real through the method of a particular science, mathematics.
53 Their attempt, as might have been anticipated, was a failure, and the iron law of principles and their consequences now carried modern philosophy all the way along the road to skepticism. But skepticism always calls for a return to metaphysics. The time is ripe for modern philosophy, desperately in need of a sound metaphysics, to return to the source where it can be found: the Christian philosophy of the Angelic Doctor.
	

	

	


	
  	
  	

	

	
  	A Highly Independent Thomism
	

	

	


	
  	
  	

	

	
  	Gilson's program for a return to the Christian philosophy of the Angelic Doctor was very much his own. It showed the influence of his own special interests: the history of medieval philosophy, the place of metaphysics as the crowning discipline within it, and the supreme significance of the question of being: "What does it mean to be?" His own approach to medieval philosophy by way of Cartesianism and his historian's eye for the relation between ideas and their consequences gave him a different viewpoint on the relation between medieval philosophy and contemporary Scholasticism from those generally accepted in the various Neo-Scholastic schools. Suárez had given Scotus' answer to the decisive question: "What does it mean to be?" Therefore, no matter what Joseph Kleutgen might have thought, or what contemporary Suarezians might still claim, the philosophy of Suárez could not be the Christian philosophy of St. Thomas.
	

	

	


	
  	
  	

	

	
  	Nor could classical Thomism for that matter. When Cajetan denied the possibility of a philosophically certain proof for the soul's immortality and Bañez gave accidents their own act of existence, they showed that they no longer understood St. Thomas' metaphysics of the act of existence. The epistemology of the three degrees of abstraction, which Cajetan and John of St. Thomas proposed in the sixteenth and seventeenth centuries, cannot be reconciled with St. Thomas' own epistemology of the judgment of existence and the account of the "separation of being" which he himself gave in In Boetium de Trinitate.54 Unlike Maritain, Gilson saw no need to approach metaphysics by way of the philosophy of nature. Maritain's approach to metaphysics, like his account of the three degrees of
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  	abstraction, might be required by the epistemology of Cajetan but it is not required by the epistemology of St. Thomas. Gilson, in fact, saw little value in Maritain's Thomistic philosophy of nature. Medieval physics, which was never an important element in medieval philosophy, had been dead for centuries. At a time when scientific theories were constantly replacing one another, Thomists would be well-advised to allow scientists to do their own work in peace. The best service that the Thomist could render to the modern scientist would be to provide him with a sound philosophy of being.
55
	

	

	


	
  	
  	

	

	
  	Contemporary Thomism made a mistake in perpetuating the "separated" Thomistic philosophy that was created in the seventeenth century. Although that type of philosophy could be found in practically every Catholic school, it was contrary to the nature of St. Thomas' own Christian philosophy. Obviously, then, the conception of Christian philosophy presented by Maritain could not be an authentic interpretation of St. Thomas' own thought. Maritain's Christian philosophy, distinct in its nature, though not in its state, from theology, is a strictly rational discipline that follows the ascending order of philosophy. Not even the moral philosophy adequately considered, which Maritain subalternated to theology, could be identified with theology's own rational speculation. Despite his personal affection for Maritain and his admiration for Maritain's achievements, Gilson could hardly deny that, according to his own criteria, neither The Degrees of Knowledge nor Science and Wisdom are authentic presentations of St. Thomas' own philosophy.
	

	

	


	
  	
  	

	

	
  	The Thomism of Rousselot and Maréchal fared no better at Gilson's hands than the classical Thomism of the great commentators and the Catholic schools. It makes no sense, Gilson was convinced, to look to St. Thomas for the solution to a critical problem which he himself had never raised. Realist philosophers are even more ill-advised, he believed, when they give the impression that Kant's critical problem is a genuine philosophical problem when, in fact, it is not.56 Once a philosopher tries to move from thought to being, as Descartes did, he eventually finds that he is trapped in thought. The history of modern philosophy provides all the data needed to verify that rule of thought. Modern philosophy has not been able to retain its precarious grip on reality and finds itself driven into skepticism or idealism. For a philosopher to use the
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  	method of a particular science, like mathematics or physics, to unify the whole of knowledge, as Descartes and Kant did, is to invite failure. The history of philosophy, and the laws of ideas and their consequences which can be learned from it, make it evident that a starting point that has led inevitably to skepticism and idealism, cannot be used as the starting point for St. Thomas' metaphysics of existence.
	

	

	


	
  	
  	

	

	
  	Gilson's study of medieval and modern philosophy, therefore, led him to a conclusion that few of his fellow-Thomists welcomed. None of the contemporary forms of "Thomism" was genuine Thomism. There is only one authentic way of being a Thomist. That is to return to the Christian philosophy of St. Thomas in the form in which he himself presented it in his theological works. To be a Thomist means to be a disciple of St. Thomas and of no one else. A better philosophy than the philosophy of St. Thomas might appear some day but it has not appeared as yet. There is nourishment enough in it to satisfy a philosopher for a lifetime. Such was Gilson's experience. He gave the reasons for his own way of being a Thomist. Whether others liked what he said or not was their own business.
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  	Gilson and Aeterni Patris
	

	

	


	
  	
  	

	

	
  	In The Philosopher and Theology Gilson admitted honestly that he did not read Aeterni Patris until many years after he had worked out his own conception of Christian philosophy.58 Nonetheless, Gilson claimed, his conception of Christian philosophy and the conception which Leo XIII proposes in his encyclical are in striking agreement. On the strength of Aeterni Patris, Gilson continued, Leo XIII could be justly called one of the great contemporary Christian philosophers. Gilson's admiration for Leo XIII was genuine, and he gave testimony to it in his edition of Leo XIII's encyclicals.59 Other philosophers, however, might find it a little difficult to believe that the agreement which he claimed exists between Leo's conception and his own does, in fact, exist.
	

	

	


	
  	
  	

	

	
  	Aeterni Patris presents the Christian philosophy of St. Thomas as the finest example of the philosophy "common to all the Scholastic Doctors." Gilson proved conclusively that a common philosophy of that sort had never existed. In Aeterni Patris, the philosophy of St. Thomas is conceived as the connecting link between the Patristic
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  	philosophy of Augustine and the philosophy of the great sixteenth- and seventeenth-century Scholastics. It is included in the common doctrinal tradition which descended, essentially unchanged, from Augustine through Bonaventure, Thomas, and Scotus to Cajetan, Bañez, John of St. Thomas, Suárez, and de Lugo. Through its restoration, contemporary Thomism would restore the link between nineteenth-century Catholic thought and that traditional "old" philosophy and theology. This is the vision that inspired Kleutgen, Liberatore, and the other pioneers of the Neo-Scholastic movement in their struggle to restore the philosophy and theology of St. Thomas. Theirs were the ideas that Aeterni Patris reflects.
	

	

	


	
  	
  	

	

	
  	Gilson showed that in Patristic and medieval philosophy and theology there was no common doctrinal tradition. Philosophers, theologians, and even historians, like de Wulf, thought that there was. The evidence of history, however, makes it clear that they were wrong. The philosophy of St. Thomas is neither the philosophy of St. Bonaventure nor the philosophy of Scotus, and none of these medieval Doctors share a common philosophy with St. Augustine. Suárez' metaphysics is not the metaphysics of the Angelic Doctor. Furthermore, both Suárez' Disputationes metaphysicae and the seventeenth-century Thomistic manuals contain a "separated" philosophy that cannot be the Christian philosophy of St. Thomas.
	

	

	


	
  	
  	

	

	
  	In reality, therefore, Gilson could not accept the validity of the program for Neo-Scholasticism's development set forth in Aeterni Patris. He always referred to the encyclical in tones of agreement and high praise. Yet, according to his own criteria, none of the forms of Thomism which the encyclical inspired, whether they took their inspiration from Suárez or the great Dominican commentators, can be called authentic Thomism. Gilson was able to agree with Aeterni Patris because he understood the encyclical to be saying what in fact it never says: that to be a Thomist is to adhere with absolute fidelity to the way of philosophizing St. Thomas employed in his theological works.
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  	Not all medieval historians agreed with Gilson's interpretation of medieval Christian philosophy. Fernand van Steenberghen, for example, vigorously denied that a distinct and coherent Christian philosophy can be found in the works of St. Bonaventure.61 Van Steenberghen and James Collins, another distinguished historian of philosophy, rejected Gilson's claim that a separated philosophy,
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  	using the ascending philosophical order, cannot be authentically Thomistic.
62 Thomists who adhered to the tradition of the great commentators reacted strongly against Gilson's exclusion of St. Thomas' commentaries on Aristotle from the list of sources from which his philosophy can be derived. And, despite what Gilson had said, they continued to defend their approach to metaphysics through the philosophy of nature.63
	

	

	


	
  	
  	

	

	
  	Gilson's failure to win unanimous support for his conclusions did not prevent his work from seriously undermining the Neo-Thomistic movement. Due to his research, the accepted belief that Thomism incorporates a common doctrinal tradition inherited from the medieval Doctors through the great post-Tridentine Scholastics lost its historical foundation. The effect of its loss on the Neo-Thomistic movement was severe. As Gilson himself observed, if his criteria for determining Thomism are the right ones, there can still be Thomists but there can be no Neo-Thomists. For the authentic disciple of the Angelic Doctor progress can consist only in his ever-deepening understanding of what St. Thomas himself has written. Progress for the Thomist cannot consist in devising new and different philosophies and claiming St. Thomas' support for positions which were never his own.
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  	1. Christian Philosophy of St. Thomas Aquinas, pp. 84-85, 93-94. God and Philosophy, pp. 63-69.
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  	2. God and Philosophy, pp. 59-61. Spirit of Mediaeval Philosophy, pp. 130-34.
	

	

	


	[image: 7b44821c31f4838d48850355ad23632d.gif]
  	
  	

	

	
  	3. Christian Philosophy of St. Thomas Aquinas, pp. 85-87.
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  	4. Le Thomisme, p. 192n1. This note was not completely translated in the English edition. Gilson's important remark on participation was not included. See also Christian Philosophy of St. Augustine, pp. 201-203.
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  	9

The Explosion of Pluralism: The "New Theology" Crisis
	

	

	


	
  	
  	

	

	
  	The Scholastic Theology of Grace and Nature
	

	

	


	
  	
  	

	

	
  	NOT ALL THE BISHOPS who took part in the First Vatican Council accepted the scholastic theology of grace and nature associated with the names of Cajetan, John of St. Thomas, and Suárez. Furthermore, although the Council was deeply concerned with the nineteenth-century problems concerning grace and nature, it refrained in principle from adopting any particular theology.
1 Nevertheless the philosophers and theologians whose views are reflected in Aeterni Patris were partisans of the scholastic theology of grace.2 Built upon the hypothesis of a possible "state of pure nature," this theology had already served the Church well. It had enabled Catholic theologians to defend the essential integrity of fallen human nature against the Protestant Reformers who denied it. It had also enabled Catholic theologians to defend the gratuity of man's elevation to the supernatural order against the followers of Baius and Jansenius who claimed that grace is owed to man because of his nature's exigency for it.
	

	

	


	
  	
  	

	

	
  	According to this scholastic theology, which, despite their differences, Thomists and Suarezians alike shared, human nature, as a matter of fact, is ordered to a supernatural end. Nevertheless, there is no reason why, had his Creator so chosen, man could not have been ordered to a purely natural end instead. A man so destined would then exist in a "state of pure nature." No theologian, of course, ever claimed that man had actually existed in such a "state of pure nature." Still, the scholastics maintained, its hypothetical possibility as a state in which human nature could have existed, had God so chosen, was of great value to the theologian in determining the proper order of grace and nature. For a man placed
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  	in the hypothetical "state of pure nature" would have been ordered to the purely natural end attainable by his own intrinsic powers of cognition and volition. After his death, in place of the Beatific Vision, his immortal soul would have found its happiness in the natural knowledge and love of God of which the unelevated human intellect and will are capable.
3
	

	

	


	
  	
  	

	

	
  	Once the hypothetical "state of pure nature" was admitted as a possibility, a number of important consequences followed. Arguing against the Baianists and Jansenists, the Catholic theologian could establish that human nature had no exigency either for the Beatific Vision or for the grace required to attain it. For, since human nature could enjoy the natural beatitude to which its unelevated powers were ordered, man had no claim on God to raise him to an essentially higher end completely beyond the range of his created nature's powers. Against the Protestant Reformers, the Catholic theologian could argue that, even after it had lost grace through Original Sin, fallen human nature still possessed its natural finality, natural powers, and the natural goal which lay within their reach. Thus, even after the Fall, human nature, as human nature, was not essentially corrupt.4
	

	

	


	
  	
  	

	

	
  	The heart of this theology, therefore, was its assertion that two finalities can be distinguished in concrete human nature. The first is its essential finality as a created nature, and the goal of that natural finality can be determined through the capacity of man's unelevated powers of knowing and willing. For, following the basic principle of Aristotelian physics, no natural goal can exceed the capacity of a nature's own intrinsic powers. The second finality is the supernatural dynamism through which man is ordered to the Beatific Vision. This dynamism, as the tendency of an elevated nature toward its goal, belongs to the supernatural order of grace and the infused virtues. It follows then that, since it exceeds the capacity of man's natural powers, there can be no such thing as a natural desire for the Beatific Vision.5 The disciples of Baius and Jansenius in effect claimed that there was, since they claimed that human nature has an exigency for grace; but the clear distinction between the two finalities in human nature shows that any such claim was baseless.
	

	

	


	
  	
  	

	

	
  	True enough, God cannot create a human nature without ordering it to its end in the very act of its creation. But since the natural
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  	end to which a nature's finality is directed cannot exceed the capacity of its own operative powers, that end cannot be a supernatural one. It is also true that, since man has an intellect and will, human nature can be elevated to the Beatific Vision while non-intelligent natures cannot. An intelligent nature's capacity for elevation, however, is nothing more than an obediential potency, its ability to be the passive recipient of the elevation that God chooses to produce in it.
6 Therefore God's actual re-ordering of human nature's finality to the Beatific Vision is the effect of God's free action elevating man's intellect and will and directing them to a new and essentially higher end.
	

	

	


	
  	
  	

	

	
  	The clear distinction that scholastic theologians were able to establish between the natural and the supernatural orders is due to their distinction between two diverse finalities in elevated human nature. The first is the natural finality that every created nature must possess in virtue of its constitution as a nature. The second is the supernatural finality that an elevated nature has acquired through the contingent act of God which raises it to the order of grace and glory. Since the goal of man's natural finality cannot be the Beatific Vision, nothing in man's nature can make him aware of his supernatural destiny. Revelation alone can tell him the goal of his supernatural finality. Grace and the infused virtues alone can give his elevated intellect and will the power to attain it.
	

	

	


	
  	
  	

	

	
  	The nineteenth-century Neo-Scholastics took it for granted that the hypothetical "state of pure nature" and the twofold finality in human nature which follows from it were essential elements in their scholastic theology of grace and nature. Found in explicit form in the theologies of Cajetan, John of St. Thomas, and Suárez, the hypothetical "state of pure nature" and the twofold finality that it implies faithfully represented the teaching of St. Thomas. It was part of the "old" theology that contemporary scholastics had inherited from the Fathers through the medieval Doctors. Medieval scholastics had been able to give this traditional theology its scientific form and to ground it philosophically through their Aristotelian metaphysics of substance, accident, faculty, act, and habit. Since the ''new" theologies had abandoned the Aristotelian metaphysics of the medieval Doctors, it is hardly surprising that they could no longer preserve a clear distinction between the orders of grace and nature.7
	

	

	















 

  	
  	
  	
  



	




	Page 203

	
  	
  	

	

	
  	The Challenge of Bouillard and De Lubac
	

	

	


	
  	
  	

	

	
  	By the end of the Second World War, however, it became evident that the sixteenth- and seventeenth-century theology of grace and nature could not be attributed either to the Fathers or to the medieval Doctors. In 1944 Henri Bouillard published a remarkable study on St. Thomas' theology of justification, Conversion et grâce chez S. Thomas d'Aquin.
8 In 1946 Henri de Lubac's Surnaturel appeared. The latter is a thoroughly documented series of essays on the theology of grace, covering the Fathers, the medieval Doctors, and the sixteenth- and seventeenth-century scholastics. The evidence that de Lubac marshals makes it evident that none of the Fathers or medieval Doctors ever proposed the possibility of a "state of pure nature." In neither Patristic nor medieval theology is there any place for a double finality in human nature. Created as the image of God, human nature is destined through its intrinsic finality as a nature to achieve its fully developed state as the likeness of God. The image of God, in the theology of the Fathers and the medieval Doctors, means created human nature constituted in its natural powers and endowed with the finality that God confers on it as a created nature. Its likeness to God stands for human nature deified by grace and brought to the height of its perfection. In its full perfection as the likeness of God, human nature is capable of the Beatific Vision.9
	

	

	


	
  	
  	

	

	
  	As the created image of God, human nature can have no exigency for the deification through grace which makes it like to God. In the unanimous teaching of the Fathers and the medieval Doctors, deification through grace is utterly gratuitous. Nothing could be farther from their thought than the narrow-minded legalism of Baius' belief that man can have a claim on God for grace.10 Nevertheless, the only intrinsic finality that man, as the image of God, possesses is the finality that God confers upon his nature at its creation; and the goal of that unique finality is the perfect state of likeness which renders him capable of the Beatific Vision. Deification through grace is required for created nature to reach that perfect state of Godlikeness; and grace, since it is deification, has to be gratuitous. Man can have no claim on God to share in God's own life. Nevertheless, since the term of the only finality that human nature
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  	possesses through its creation is supernatural perfection and beatitude, man has a natural desire for the Beatific Vision. In man, unlike lower natures, the term of a natural appetite is not determined by the capacity of his unaided powers.
11
	

	

	


	
  	
  	

	

	
  	Like all the medieval Doctors, St. Thomas had taught that clearly. No trace of the double finality that later scholastics introduced into human nature can be found in the works of the Angelic Doctor. Nor is there any trace of the distinction between a natural and a supernatural order which the later scholastics made on the basis of that double finality. In fact, until the sixteenth century, no Catholic theologian had advanced the hypothesis of a "state of pure nature" or argued that there is a double finality in human nature. When this position was first advanced hesitantly at first even the theologians who favored it recognized that it was a theological novelty.12 Surnaturel thus establishes, on the basis of firm historical evidence, that the scholastic theology of grace and nature which the nineteenth-century Neo-Scholastics inherited from Cajetan, John of St. Thomas, and Suárez was in fact a sixteenth- and seventeenth-century innovation. Far from being part of the "old" theology that had come down to them from the Fathers through the medieval Doctors, the nineteenth-century scholastic theology of grace and nature was in actuality a different and comparatively recent theology.
	

	

	


	
  	
  	

	

	
  	Bouillard's Conversion et grâce chez S. Thomas d'Aquin traces the evolution of St. Thomas' theology of justification from the Commentary on the Sentences to the Summa theologiae. The manuals of theology, he observed, often give the impression that theology is a changeless science concerned with timeless problems. To the historian of theology, however, nothing could be farther from the truth. As a science, theology lives in history. The notions that it employs are contingent. Their meaning changes, often imperceptibly, with the passage of time.13 Theology's evolution does not follow a path of linear progress. Advances are offset at times by retrogression. In the Middle Ages, for example, the scholastics' deficient knowledge of the Patristic theology of grace, although it did not impair the fundamental orthodoxy of their teaching, led to incompleteness and imprecision in their own theology of grace.14
	

	

	


	
  	
  	

	

	
  	The contingent and time-bound character of theology is very apparent in St. Thomas' account of conversion and grace. Structured completely by the physics and metaphysics of Aristotle, Thomas'
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  	own theology of the preparation required to dispose the soul for grace differs notably from the theology of the later scholastics. Aristotle's metaphysics of the generation of a form dominates it completely. Grace is conceived as a habit or form to which free will is related as its proper matter. The process of conversion or justification follows the model of generation proposed in Aristotle's Physics. A form cannot be generated until its material recipient is properly disposed, and, as in Aristotle's Physics, matter's ultimate disposition, absolutely necessary for the reception of the new form, is brought into being at the very instant of its generating under the new form's causal influence. In St. Thomas' account of justification, therefore, the soul's ultimate disposition, the free acts that it has to place at the very instant of its justification, are informed by the newly infused habit of grace. Consequently, as actions proceeding from a supernatural habit, they themselves are supernatural and meritorious.
15
	

	

	


	
  	
  	

	

	
  	With the decline of Aristotelian physics, scholastic theology gradually modified and diluted its own Aristotelianism and, as a result, the later theology of the soul's preparation for justifying grace differs considerably from St. Thomas' own account of the process. Immersed as he was in the context of Aristotle's Physics, the only problem to which St. Thomas addressed himself concerned the ultimate disposition for justifying grace, required at very instant of its infusion. The soul's remote preparation for justification did not concern him. On the other hand, the problem that the later scholastics considered was precisely this remote preparation for justification, the series of free acts through which a soul, though not yet justified, moves progressively toward the moment of its justification.16 Reconciling the infusion of grace with the process of generation set forth in Aristotle's Physics was not the problem that they wished to solve. Hence the same term preparation for grace was used to designate two distinctly different problems.17
	

	

	


	
  	
  	

	

	
  	Different problems call for different solutions. For Thomas, the grace of preparation, since it is received in a soul already informed by the habit of grace, has to be a cooperative grace. For the later scholastics, on the contrary, the grace of preparation, received in a soul that has not yet been justified, has to be an operative grace.18 The historical development of theology led to further divergences between the two theologies. For the later scholastics, since the grace that prepares the soul for its justification cannot be the infused
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  	habit of justifying grace, which the soul has not yet received, it can be no more than a transient elevating motion. This supernatural motion, given to the soul by God, is what later scholastics called actual grace. St. Thomas' own theology of grace, however, has no place for an elevating motion of this sort. Actions cannot be supernatural unless they proceed from the infused habit of grace. Every finite agent, it is true, needs the motion imparted to it by the First Mover to move from potency to act. Motion received from God, however, simply serves to stir agents into action. It never elevates actions themselves to the supernatural order. Thus the later scholastic distinction between God's natural concurrence with the actions of finite agents and God's transient elevation of the mind and will through actual grace is based on a different metaphysics of grace and nature from the metaphysics that St. Thomas himself uses.
19 As Bouillard's study of conversion and grace shows, problems, notions, and even metaphysics change imperceptibly with time even though, at first appearance, the terms theologians use to designate them seem to be the same.
	

	

	


	
  	
  	

	

	
  	The lesson for the Catholic theologian is clear. Although the fundamental affirmations of the Catholic faith are immutable, the contexts in which theologians attempt to elucidate them vary with time. As different problems arise, the contingent notions in which faith's immutable affirmations have to be expressed vary as different philosophies are drawn upon to find suitable solutions. More than once, as happened in the Middle Ages, theologians have lost sight of important truths established by their predecessors and, to the extent that they have, their own theology has retrogressed. Therefore, unless the Catholic theologian has a sound grasp of history, acquired through a constant return to the original sources, he always runs the risk of misunderstanding the theology of his predecessors. Since theology's contingent notions change their meaning in different historical contexts, a theology read outside its proper context might appear incoherent or become actually misleading.20
	

	

	


	
  	
  	

	

	
  	In the context of St. Augustine, grace is the delight of charity.21 In the context of St. Thomas, grace is an infused habit. In the context of the later scholastics, actual grace becomes what grace could never be for St. Thomas himself, a transient elevating motion.22 Therefore theological ideas do not develop simply from a less explicit to a more explicit form according to a logical law of
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  	progression. The evolution of theology cannot be reduced to a process of logical development, as some theologians seem to think. Its contingent notions change their meaning without logical necessity through being inserted into different historical contexts. Furthermore, this historical evolution of theology is a process involving loss as well as gain. Later systems might be clearer in their logical form but they can also lose their hold on important truths that earlier theologians saw more clearly.
	

	

	


	
  	
  	

	

	
  	The discovery that the immutable affirmations of faith can never be separated from the contingent and time-conditioned notions needed to express them does not mean that truth is relative. Despite the relativity of the notions in which they are expressed, the immutable affirmations of the Catholic faith are absolute. So is the orientation of the mind to truth which governs the judgments made in every context, and on which the first principles of a sound metaphysics can be grounded. Realistic epistemology and a metaphysics of being have by no means lost their place in Catholic theology. For all of that, however, history's rightful claim to its own proper place in theology can no longer be disregarded.
23
	

	

	


	
  	
  	

	

	
  	Surnaturel and Conversion et grâce chez S. Thomas d'Aquin make it very clear that the scholastic theology of grace and nature which Aeterni Patris defends is not the theology of the Fathers or the medieval Doctors. The two groundbreaking studies on grace and nature, however, do much more than that. Taken together, they cut the ground out from under some of the strongest arguments that the Neo-Scholastics used in support of their case for the revival of Thomism. If the history of theology which Aeterni Patris presents corresponds to the facts, St. Thomas "gathered together" the wisdom of the Fathers,24 gave it clear scientific form, and transmitted it to modern scholastics through their Thomistic and Suarezian predecessors. Yet, if, as Bouillard shows, the medieval Doctors overlooked very important elements in the Patristic tradition, how could St. Thomas have "gathered together" the wisdom of the Fathers without notable loss? If later scholastics abandoned some of St. Thomas' own theological positions and altered others, as both Bouillard and de Lubac show, what happens to the Neo-Scholastics' claim that their Aristotelian science of theology can guarantee the full and faithful transmission of their medieval heritage? If contingent notions constantly change their meaning, often
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  	imperceptibly, when they are used in diverse contexts, how can it be possible that an Aristotelian science that prescinds from history can provide an adequate method for theology? If theologians can forget their past, and medieval theologians had actually done so, how can one claim that a medieval system, even the system of St. Thomas, can function as the unique and all-inclusive system of Catholic theology? How can reliance on St. Thomas to say nothing of reliance on his successors relieve theologians of their duty to return to the original sources of Catholic tradition to study them carefully under the light of history? History had challenged the Neo-Scholastic movement when Gilson had discovered the pluralism of medieval philosophy in his study of Christian philosophy. Once again, in Bouillard's and de Lubac's masterful studies on grace and nature, history returned to challenge it in the area of theology. This time, the challenge of history and pluralism soon assumed the proportions of a crisis.
	

	

	


	
  	
  	

	

	
  	The "New Theology"
	

	

	


	
  	
  	

	

	
  	Surnaturel and Conversion et grâce chez S. Thomas d'Aquin are representative of the new and powerful movement in French Catholic theology which sprang to life at the end of the Second World War. Both books were listed in the series "Théologie," edited by the Jesuits of the Lyons Province. De Lubac's earlier study on the relation between the Eucharist and the Church in the Middle Ages had already been published in the same series.
25 Among the nine volumes already in print by 1947 were Jean Daniélou's Platonisme et théologie mystique26 and Yves de Montcheuil's Mélanges théologiques.27 A companion series, under the direction of de Lubac and Daniélou, was devoted to translations of Patristic texts. Each text, preceded by a scholarly introduction, was chosen on the basis of its ability to correspond to what the editors considered to be the major tendencies of modern thought. The very title of the series, "Sources Chrétiennes," carried a message. It meant that the editors were engaged in a direct return to theology's original sources, the sort of return which, as we have seen, Bouillard recommends in Conversion et grâce chez S. Thomas d'Aquin.
	

	

	


	
  	
  	

	

	
  	Naturally enough, then, although neither Daniélou nor de Lubac was on the faculty at Fourvière, the theologate of the Lyons Jesuits
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  	was taken to be the center of an organized movement to reform Catholic theology. The series of Jesuit-edited theological and Patristic studies and the theological review Recherches de science religieuse, which the Lyons Jesuits also edited, were looked upon as the movement's organs. Fairly soon, the group of Jesuits whose names were associated with either Fourvière or the two series publications, were linked together in the minds of their opponents as partisans of a "new theology." As a group, these Jesuits denied that there was anything "new" about their theology, and de Lubac hated the very name of "new theology." Indeed, the Jesuits even denied that they all shared the same ideas.
28 Shared interests, similar experience, and pastoral contact with non-Catholics in the French Resistance accounted for their common pastoral concern and the general orientation of their theology. In the strict sense of the word, however, they did not form a "school."
	

	

	


	
  	
  	

	

	
  	As a group, they were eager to present the richness of their faith to a secularized world in need of Christ; and they were eager to present their faith in such a way that the legitimate exigencies of modern thought could be satisfied by it. Jean Daniélou gave vivid expression to their hopes in "Les Orientations présentes de la pensée religieuse," a programmatic article that many Catholics at the time thought revolutionary. The Modernism that rocked the Church at the beginning of the century, Daniélou said bluntly, had failed to give the exigencies of modern thought their proper and balanced expression. Nonetheless, the exigencies themselves were legitimate, and the Neo-Thomism that the Church had promoted in her reaction against Modernism failed to meet them. In its fear of Modernism, the Biblical Commission had held Catholic exegetes on too short a rein, and, in the years after the Modernist crisis, Catholic scholars were not able to present the Scriptures in the form that modern scholarship required. Neo-Thomism admittedly had its virtues, but it could not be denied that Thomism's timeless categories could not do justice to the historical form of thought which had shaped modern philosophy from Hegel to Bergson. Patristic thought, on the contrary, was very open to modern man's concern with the person, social unity, and history. Therefore a return to the original sources of Catholic tradition in the liturgy, Scripture, and the Fathers was needed. An effort then should be made to link them to modern philosophies, like existentialism and Marxism, to which
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  	they are far closer than scholasticism could ever be. In that way the Church could free her theology from the dry, lifeless, and objective form that it assumed when, breaking with the tradition of the Fathers, the scholastics separated their scientific theology from exegesis.
29
	

	

	


	
  	
  	

	

	
  	Three distinguished Dominicans, Marie-Dominique Chenu, Yves Congar, and André Marie Dubarle shared the scholarly and pastoral concerns of the Jesuit "new theologians." All three were associated with Le Saulchoir, the house of studies of the Paris Province. A splendid series of studies on the Church, Unam Sanctam, was one of the lasting results of their scholarly activity during the postwar years when Le Saulchoir became one of the vital centers of renewed theological activity in France.30 New life was clearly stirring among the French Jesuit and Dominican theologians. Not all their Jesuit and Dominican colleagues, however, looked on the new orientation of their theology with pleasure. A number of them found it quite disturbing, as their critical reaction to it was to show.31
	

	

	


	
  	
  	

	

	
  	Immutable Judgments and Changing Concepts
	

	

	


	
  	
  	

	

	
  	De Lubac's affirmation that a natural desire for the Beatific Vision is an authentic teaching of St. Thomas' was not really new or startling. A number of Thomists were aware of that. Gilson, for instance, knew quite well that the only end assigned to man in St. Thomas' Christian philosophy is a supernatural one. In fact, when the accuracy of de Lubac's claim was challenged, several Thomists, who had no sympathy for the "new theology," said openly that, in essence, what he said was accurate.32 Nor, in fact, taken in isolation, are Bouillard's observations about the evolution of theology very radical. In Conversion et grâce chez S. Thomas d'Aquin, the fundamental affirmations of Scripture and tradition, the defined formulas of the Councils, the first principles of metaphysics, and the mind's orientation to truth in the judgment are all affirmed to be immutable.33 Bouillard can hardly be called a Modernist, and in his epistemology and metaphysics he is clearly not a relativist.
	

	

	


	
  	
  	

	

	
  	Nevertheless, for the conservative Thomists, his book on conversion and grace was provocative and disturbing. It was far more than just a study in the history of theology's evolution. It proposed an epistemology and metaphysics that introduced history and
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  	evolution into the very structure of theology itself. Bouillard did that when he asserted that, to preserve the immutable truth of its judicial affirmations as it moves from one historical context to another, theology has to change the content of the contingent notions and schemes through which these immutable affirmations have to be expressed.
34 This means that, while the truth of theology's judgments is immutable, the concepts through which it is expressed are always contingent and mutable. The same can be said about the immutable judgments through which the first principles of metaphysics are affirmed and the contingent concepts through which these principles are expressed.
	

	

	


	
  	
  	

	

	
  	Despite Bouillard's denial of relativism, there can be no mistake about the conclusions to which his historical research led him. The invariant and immutable truths of philosophy and theology can be expressed through constantly changing concepts. These concepts, in their turn, are then linked together to form different philosophical and theological systems in the historical evolution of human thought. Not only can concepts and systems evolve this way; they cannot fail to evolve. Otherwise philosophy and theology could not preserve the changeless truth of their affirmations as human thought passes through the diverse contexts of its historical evolution. Evolution and pluralism in philosophy and theology are demanded by the historical nature of human thought itself.
	

	

	


	
  	
  	

	

	
  	Therefore, if Bouillard was right, history and pluralism are built into the very fabric of philosophy and theology. It is one thing for Gilson to have established that historical development and pluralism existed as a matter of fact in the Christian philosophy of the Middle Ages, but Gilson never claimed that they are necessary on principle if philosophy and theology are to maintain their hold on truth. He could hardly have done so and still given the Christian philosophy of St. Thomas the unique and normative position which it held in his own form of Thomism. The results of Gilson's research may have been disturbing enough for Thomists in the tradition of the great commentators, like Garrigou-Lagrange or Jacques Maritain. But, for Gilson, at least the philosophy of St. Thomas remained the uniquely true philosophy. On Bouillard's principles, however, the philosophy of St. Thomas could no longer be the normative, all-embracing, uniquely true philosophy described in Aeterni Patris.
	

	

	


	
  	
  	

	

	
  	This is the conception of Thomism which Maritain defends in
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  	The Degrees of Knowledge and Science and Wisdom. Despite his interest in the empirical sciences, his sensitivity to the symbolic form of thought which expresses itself in art and poetry, and his openness to history, Maritain's ideal of the speculative science through which experience should be integrated remains Aristotelian. But if Bouillard was correct in his theory of knowledge, the attempt to integrate human experience through a metaphysics modeled on Aristotelian science, which Maritain undertook in The Degrees of Knowledge, could never be successful.
	

	

	


	
  	
  	

	

	
  	De Lubac did not believe that the scholastics had been able to incorporate the richness of symbolic thought revealed in the exegesis of the medieval Augustinians into their scientific theology.
35 Part of the religious dimension of Augustinian thought had been lost. Daniélou also criticized the medieval scholastics for the gap between exegesis and theology which their Aristotelian science had created.36 From their different points of view, these three theologians gave expression to their common objection against the place of honor accorded Thomistic scientific theology in the Catholic Church. That type of theology simply could not absorb the fullness of Scriptural and Patristic tradition into its unique, all-embracing system. The evolution of theology was far more complex than the process of progressively clarifying concepts to which some Thomists wanted to reduce it. Affirmations remained the same but concepts changed, and the timeless categories of Aristotle could no longer convey the affirmations of Catholic truth to a mind which thought in terms of persons, history, and evolution. The Aristotelian sciences of metaphysics and theology, which Maritain had defended, could no longer give the Catholic faith the conceptual expression through which the modern mind could understand it properly.
	

	

	


	
  	
  	

	

	
  	The Thomistic Counter-Attack
	

	

	


	
  	
  	

	

	
  	Conservative Thomists were not slow in picking up the gauntlet that the "new theologians" had thrown down. Sharp rejoinders soon appeared in two Dominican reviews. Garrigou-Lagrange's stinging article in Angelicum, which startled its readers by its intemperate tone, accused Bouillard directly of relativism. Bouillard no
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  	longer held St. Thomas' definition of truth as conformity to reality. Instead he had adopted a conception of truth which Garrigou-Lagrange attributed to Blondel: conformity to life. In this conception, truth could never be more than an approximation to the real. It was very close to the Modernists' conception of truth, if not identical with it. Bouillard's claim that the philosophical notions in which conciliar definitions are expressed could be replaced by other notions was manifestly false. Trent's dogmatic definition that grace is the formal cause of justification, for example, could not retain its abiding meaning if any notion other than the Aristotelian notion of formal cause were used to express it.
37
	

	

	


	
  	
  	

	

	
  	In a critical article, "La Théologie et ses sources," M.-Michel Labourdette, the editor of the Revue Thomiste, expressed his disquiet over the lack of respect which the "new theologians" seemed to show for St. Thomas. Daniélou, for example, had said in his introduction to the first volume printed in the ''Sources Chrétiennes" series that scholastic theology had lost a number of categories which Patristic theology contained. That was not the case. In the scientific theology of the Angelic Doctor Catholic theology had achieved its mature scientific form. That achievement was definitive. Development still remained possible, of course, but legitimate development could take place only within St. Thomas' definitive synthesis. New theological syntheses, constructed on new and more adequate philosophies, were no longer possible.
	

	

	


	
  	
  	

	

	
  	Bouillard had made a distinction between immutable judgments and contingent changing concepts to defend his own conception of theological development. Such a distinction, however, had no solid basis in epistemology. For, although the concepts which the mind abstracted from sense experience did not represent reality exhaustively, concepts corresponded to the intelligible forms found in things. Conformed to the essential structure of reality, the fundamental concepts of metaphysics transcended time and change in their invariant intelligibility. The concept's abiding objective intelligibility grounded the invariant truth of the judgmental affirmation. That was why, once Bouillard had admitted that concepts were contingent and mutable, he could no longer maintain the abiding truth of metaphysical first principles. The logical result of his epistemology therefore was bound to be the relativity of truth.38
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  	A Thomistic Reply: Analogy and Pluralism
	

	

	


	
  	
  	

	

	
  	Other Thomists did not agree, and one of them. Msgr. Bruno de Solages, rector of the Catholic Institute of Toulouse, came to Bouillard's defense. In his reply to Labourdette, "Autour d'une controverse," de Solages declared that, although he himself was a Thomist, he did not believe that Thomism is or could be the one true philosophical system. He did believe that, in an analogous way, Thomism comes closer to absolute truth than any other system. But that does not exclude the possibility of several diverse systems each of which approaches truth in its own analogous way. In fact, the analogous character of human knowledge itself requires that there be such a plurality of systems.
	

	

	


	
  	
  	

	

	
  	There is always a difference between reality itself and its representation in the concept, although, of course, there is a resemblance too. Since concepts are both like and unlike the reality that they represent, they do not represent reality univocally. Concepts are analogous. Philosophical systems are structured by the concepts linked together to form them. Therefore, as in concepts themselves, the representation of reality in each philosophical system is analogous and inadequate. It follows then that, grasping reality inadequately from diverse points of view, several distinct systems can represent reality analogously.
39
	

	

	


	
  	
  	

	

	
  	For a Thomist formed in the tradition of Rousselot and Maréchal, de Solages' argument makes a lot of sense. Both Rousselot and Maréchal had grounded the invariance of metaphysical first principles on the judgment rather than on the concept. For Rousselot, as we recall, the intellect is a faculty of being because its internal dynamism is ordered to the Beatific Vision. Maréchal had grounded the analogy of being and the first principles of metaphysics through the natural drive of the mind to Infinite Reality. Moreover, for Rousselot, the ideal of knowledge is not the concept. St. Thomas, he insisted, was an intellectualist not a rationalist. Thomas' ideal form of knowledge is the intellectus' immediate grasp of intelligible reality through its act of understanding, the act that Bernard Lonergan would later call the act of insight. Intellectus is higher than the discursive ratio that depends on it. Intellectus rather than conceptual ratio grasps the intelligible connection between
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  	visible clues and revealed doctrines which justifies the act of faith.
	

	

	


	
  	
  	

	

	
  	On the other hand, the concepts of discursive ratio, abstracted from sense experience, are no more than constructed schemes whose representation of reality is analogous at best. The inadequacy of the concept's representation of reality makes an Aristotelian science of the existing world impossible. Since no two concepts are univocally the same, the univocal "middle term" that the Aristotelian scientific syllogism demands never can be found. Abstract and schematic as they are, generic and specific concepts cannot do justice to history's concrete singularity and therefore an Aristotelian science of history is out of the question.
	

	

	


	
  	
  	

	

	
  	For that reason Rousselot was convinced that an Aristotelian science of theology is not consistent with the intrinsic demands of St. Thomas' own intellectualism. It is one of those elements in his theology which does not really correspond to the inner demands of Thomas' own thought and which the modern Thomist would be wise to drop.
	

	

	


	
  	
  	

	

	
  	For a Thomist in the tradition of Rousselot, Bouillard's distinction between invariant affirmations and contingent concepts need not lead to relativism. Nor does it imply that Bouillard had abandoned St. Thomas' own definition of truth. The mind's dynamic orientation to God which, as de Lubac has shown, St. Thomas considered its natural desire for the Beatific Vision is the guarantee of the mind's conformity to reality and its grasp of invariant first principles. Even if its abstracted generic and specific concepts were contingent and mutable, as Rousselot claimed St. Thomas himself considered them to be, the innate drive of the mind to an immediate intellectual grasp of God's own being could ground the first principles of metaphysics and the truth of its affirmations. Bouillard, after all, did not say a great deal more than Rousselot had already said in L'Intellectualisme de Saint Thomas, and, if what he said is right, its Aristotelian scientific form is not the lasting contribution that St. Thomas made to theology. St. Thomas' lasting contribution is the intellectualism with whose demands the Aristotelian scientific form of his theology cannot be reconciled.
	

	

	


	
  	
  	

	

	
  	In extending analogy from concepts and judgments to philosophical systems, de Solages was taking the same approach as another Jesuit philosopher had already taken. Erich Przywara, a philosopher
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  	of religion who influenced Karl Rahner deeply in his student days, had already dealt with the plurality of speculative systems in two provocative and difficult speculative works, Analogia entis and Polarity.
40 For Przywara the analogy of being (analogia entis) is the structure that embraces the whole dynamic balance between the human and the divine in thought and action. The whole of creation moves up toward the infinite mystery of God, and God, in turn, moves down into creation through revelation. Augustinianism looks on the analogia entis as the immediacy of God's truth descending into the world. Thomism, on the contrary, considers the analogia entis the autonomous expression of human reason in its ascent from the world to God.
	

	

	


	
  	
  	

	

	
  	As speculative systems, therefore, Augustinianism and Thomism are opposed to each other. Yet neither one can exclude its opposite. For the law of polarity, the dynamic tension between opposites, which governs human thought and action, also determines the relation that links speculative systems to one another in their finite attempt to express God's infinite reality in finite terms.41 No finite mind can encompass the whole reality of God's ineffable infinity. God must always remain a mystery to man's incarnate finite mind. Therefore no system of human thought can achieve full possession of reality. What one system cannot include in its own finite categories another system can. Thus, like that among the different schools of Catholic spirituality, the relation among speculative systems is one of inclusive polarity and not of exclusive opposition. For each system is related to the other systems in the living human mind through the structure of the analogy of being which governs every expression of its dynamic relationship to God.42
	

	

	


	
  	
  	

	

	
  	Thus each speculative system gives expression to the dynamic balance between man and God in its own unique and analogous way. From this it follows that the abiding fullness of the Church's religious truth cannot be expressed through a single exclusive system. It finds its expression only through the convergence of the polarity of the different systems of her philosophy and theology, each of which can express an aspect of the total truth which the others cannot. Polarity and analogy therefore define the nature of the Church's religious truth, manifested through a dialectic of inclusion and opposition, the unity in tension of opposed speculative systems in Catholic theology.
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  	Jean Marie Le Blond
	

	

	


	
  	
  	

	

	
  	Przywara was too independent a thinker to be classed as a Thomist. Yet, in his religious philosophy of polarity and analogy, he echoed themes that were very familiar to Thomists in the tradition of Rousselot and Maréchal. The drive of the mind to infinite reality and the deficiency of human concepts have an important place in his philosophy as well as in theirs. As the controversy over the "new theology" continued, then, it was natural enough that another Jesuit philosopher whose thought had been nourished by Rousselot should argue like Przywara for the analogous expression of the one abiding Catholic truth through a plurality of opposed speculative systems.
	

	

	


	
  	
  	

	

	
  	In "L'Analogie de la verité," Jean Marie Le Blond reminded the Thomists that their analogy of being also applies to being's transcendental attributes, unity, truth, and goodness.
43 According to the Thomistic metaphysics of participation, only the infinite God who is the pure act of existence can be simple, subsistent absolute truth. Finite beings, composed of act and potency, are contingent, complex, and deficient in their truth. The intelligibility of finite beings, composed and deficient imitations of the Infinite First Truth, can never equal God's pure and simple intelligibility.44
	

	

	


	
  	
  	

	

	
  	Nevertheless, the finite human mind, dependent on sense experience for the content of its concepts, affirms the finite truth of composed, contingent beings with the irreformability of abiding absolute truth. The limited and complex intelligibilities known through sense experience can never ground the absolute character of the judgment's affirmation through their own contingent being. Consequently, the irreformable and abiding validity of the judgment's affirmation has to be based on the dynamic relation of the mind which refers its finite complex truths to God's infinite pure truth.45
	

	

	


	
  	
  	

	

	
  	Therefore the act of human knowledge can be considered either according to its matter or according to its form. The form of the act of knowledge is the absolute character of the judgment's affirmation grounded on the mind's dynamic relation to God. Its matter is the objective representation of extra-mental reality in the concept. Generic and specific concepts have to be abstracted from sense experience, and, in the living human mind, abstracted concepts have to take their place in the framework of concepts that are already there. Limited in themselves, concepts are further limited in their
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  	ability to represent reality by the concrete situation in which the individual knower finds himself. The nature and extent of his experience, his intellectual ability, and the restricting influence of the social context in which he thinks are historical conditions that limit the scope of his conceptual knowledge. It follows, then, that the material component of human knowledge is limited, contingent, and subject to the influence of history. St. Thomas himself, Le Blond observed, was very well aware of the intrinsic imperfection of man's conceptual knowledge. Very few of our concepts yield anything like an insight into the nature of their objects. Most of them, according to St. Thomas, are no more than a group of schemes. They are at most a collection of sensible representations that serve as a provisional label used to designate an essence.
46
	

	

	


	
  	
  	

	

	
  	Since philosophical systems are built up from limited, deficient, and historically conditioned concepts, no system can provide a complete and absolute representation of reality.47 Fortunately, however, the absolute and abiding nature of human knowledge is not dependent upon its deficient matter. The absoluteness of knowledge is grounded on its form. Thus, just as an individual knower tends toward the simple unity of God's truth through the partial and contingent truths that he affirms in his judgments, the plurality of philosophical systems tends toward the fullness of God's truth through their diverse approximations to it.48
	

	

	


	
  	
  	

	

	
  	The analogy of being enables the finite mind to know the Creator of the world imperfectly and indirectly through deficient concepts contained in its affirmations. Limited and deficient concepts converge as the drive of the mind brings it closer to the perfect unity of God's own intelligibility. But they can never be more than approximations to infinite pure truth, since conceptual representations can never encompass the unlimited fullness of reality. As Maréchal would have put it, the mind must always signify more in its affirmations than it can ever represent in its objective concepts. Knowledge of being in its totality has to be analogous.
	

	

	


	
  	
  	

	

	
  	In like manner, diverse speculative systems, structured by different conceptual frameworks, are animated by the drive of the human mind to the unity of infinite truth. Therefore systems also converge in their endeavor to approximate that absolute intelligibility through their partial and deficient representations of it.49 The deficient and historically conditioned nature of their concepts
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  	preclude the possibility that any one of these systems can encompass all the others within the limits of its own finite conceptual scheme.
50 Nevertheless, tending toward the same absolute truth, to which they are related through their affirmations, the diverse speculative systems are related to one another analogously.
	

	

	


	
  	
  	

	

	
  	In essence, Le Blond was making the same argument as Przywara had already made. But Le Blond was basing his argument on the exegesis of St. Thomas which Rousselot and Maréchal had given in L'Intellectualisme de Saint Thomas and Le Point de départ de la métaphysique. Aeterni Patris had proposed the epistemology and metaphysics of St. Thomas as the speculative system that, in its essential affirmations at least, had to be the uniquely true one. Now Le Blond was arguing that the epistemology and metaphysics of the Angelic Doctor require as a matter of principle that there be a plurality of speculative systems in Catholic philosophy and theology. If Le Blond was right, the magna charta of the Neo-Thomistic movement could not be reconciled with the exigencies of Thomas' own thought.
	

	

	


	
  	
  	

	

	
  	A Maritainian Riposte
	

	

	


	
  	
  	

	

	
  	M.-Michel Labourdette and another Dominican, Marie-Joseph Nicolas, refused to admit that St. Thomas' epistemology can be employed legitimately to support an argument for systematic pluralism. "L'Analogie de la vérité et l'unité de la science thomiste," the detailed reply the two addressed to Le Blond in Revue Thomiste, is based on the epistemology of John of St. Thomas in the modern form that Maritain gave it in The Degrees of Knowledge.51 Thus the Thomism of Rousselot and Maritain came into direct conflict on a life-and-death issue for the Neo-Thomist movement. For if the fundamental principles of St. Thomas' own philosophy sanction the legitimacy of several distinct speculative systems, how can Thomists justify exclusive reliance on St. Thomas' own philosophy in Catholic theology?
	

	

	


	
  	
  	

	

	
  	The two Dominicans were quite willing to admit that ontological truth, or the intrinsic intelligibility of being, has to be affirmed analogously of God's infinitely simple intelligibility and the finite, composed intelligibility of contingent beings. They saw no reason to deny that intellection, the mind's active grasp of truth, must be
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  	affirmed analogously of the divine, angelic, and human acts of knowledge. They were prepared to accept Le Blond's assertion that the logical truth of God's infinite act of knowledge is the norm to which every contingent finite intelligibility is related as its measure. Created essences are indeed measured by their Creator's act of knowledge.
	

	

	


	
  	
  	

	

	
  	None of these admissions, however, legitimates a pluralism of speculative systems. The truth of speculative systems is the logical truth, the conformity to reality, of the human mind in which they exist. The logical truth of the human mind is not measured directly and immediately by God's infinite intelligibility or by the logical truth of God's own act of thought. Human logical truth is measured immediately and directly by the ontological truth, the intrinsic intelligibility, of the material essences that are its proper object.
	

	

	


	
  	
  	

	

	
  	In Maritain's epistemology the invariant logical truth of the judgment is not based on the mind's relation of the finite object represented in the concept to the infinite intelligibility of God. In opposition to Rousselot and Maréchal, Maritain maintained that the invariant truth of the affirmation itself rests on the stable intelligibility of the essences existing intentionally in the concept. According to Maritain, the content of the mind's generic and specific concepts is by no means a contingent group of schemes or a collection of sensible representations which can put a label on an essence but seldom reveal its intrinsic intelligibility. For Maritain, St. Thomas' epistemology of the concept is not tinged with nominalism as it is for Rousselot. On the contrary, it is a direct and immediate realism in which material reality can reveal its essential structure through the concept. The concept's representation of reality might be imperfect and confused. Nevertheless the concept is a formal sign in which the same essence as is actuated by its physical act of existence in the extra-mental world is actuated by its intentional existence in the mind. Although its physical and intentional acts of existence are diverse, the intelligible essence existing in the concept is the very same essence as exists in the extra-mental world. Therefore, as a formal sign in which reality itself is present intelligibly, the concept can be called an eidetic intuition of reality itself. Thus, in their epistemology of the concept, the Thomism of Rousselot and the Thomism of Maritain are two very different philosophies.
	

	

	















 

  	
  	
  	
  



	




	Page 221

	
  	
  	

	

	
  	Therefore, on the basis of Maritain's epistemology, Labourdette and Nicholas could argue consistently that, although being is an analogous notion when it is applied to God and creatures, the intelligible content of generic and specific concepts can be applied univocally to singular subjects in the mind's fundamental judgments of sense experience. Conformed through the concept to the intelligible structure of the beings existing physically in the material world, the mind can affirm generic and specific attributes of sensible singulars in exactly the same sense. Therefore the logical truth of judgments about the proper object of the human mind is not analogous as Le Blond claimed. It is univocal. Consequently arguments for the legitimacy of systematic pluralism, based, as Le Blond's were on the analogous nature of human logical truth, cannot be grounded on Thomistic epistemology.
	

	

	


	
  	
  	

	

	
  	As a matter of fact, in Thomistic epistemology, univocal concepts are prior by nature to analogous concepts. The univocal concepts that the mind has already abstracted spontaneously from the objects of sense experience are the condition of possibility for its subsequent eidetic intuition of being's analogous intelligibility.
52 The mind's successive grasp of the three ascending levels of formal intelligibility contained in the essences spontaneously abstracted from sense experience account for its knowledge of the analogous hierarchy of the speculative sciences. Therefore univocal knowledge of material singulars through their generic and specific attributes is the necessary condition for the mind's awareness of the analogous nature of the intelligibility manifested on the three levels of formal abstraction. Without its univocal concepts of sensible singulars, the mind would not possess the analogous concepts of being and its transcendental attributes through which divine and spiritual reality are known.53
	

	

	


	
  	
  	

	

	
  	Furthermore, even though the human mind's conformity to the real, considered as an act of intellection, is only analogously like God's grasp of truth through His divine act of knowledge, the specific nature of its adequation to the real is univocally the same in every human mind. Since human minds are specifically the same, so must be the perfect adequation to the real toward which they tend as their goal. In its perfect achievement of human logical truth, therefore, the human mind has its own univocally proper way of being analogous to God's infinite act of grasping truth.54 The human
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  	mind tends toward that goal through the progressive clarification of its concepts and through the distinction and unification of the various levels of human knowledge. The nature of the human mind, therefore, calls for progress and development in the range, clarity, and distinctness of human knowledge. But it in no way calls for a plurality of speculative systems as the necessary means for its adequation to reality. If, despite historical and cultural differences, the mind of every human knower is specifically the same, the hierarchical order of its distinct conceptual knowledge which marks the definitive stage of scientific clarity should be essentially the same in every mind. Far from supporting an argument for a plurality of systems, the nature of logical truth points to the necessity of a single one. This, of course, is the argument that Maritain had made for the perennial validity of Thomistic epistemology and metaphysics in The Degrees of Knowledge.
55
	

	

	


	
  	
  	

	

	
  	Unsound epistemologically, Le Blond's approach to systematic pluralism is very dangerous theologically. It is hard to see how a plurality of diverse systems of the type Le Blond and Bouillard describe could preserve the truth of Catholic revelation. The revelation that God entrusts to the Church was given in human concepts and it has to be expressed in conceptual formulations. No one denies that the believer's response to revelation in faith terminates at faith's divine object and not at its conceptual formulation. Nevertheless the assent to faith's divine object has to pass through its formulations. As the custodian of God's revealed word not its originator the Church has been charged to see that its abiding truth always reaches its recipients in the same sense. Her formulations therefore must always express the same truth. But how can the Church fulfill her duty if God's revealed word must always be mediated through a successive plurality of analogously related systems in which the concepts through which revelation is formulated are essentially diverse? How can the same revelation come to its hearer through essentially different concepts and still retain the same sense? If the concepts through which divine revelation is formulated become essentially different in the course of time, how can the truth of revelation remain the same truth? No one doubts the personal orthodoxy of Le Blond and Bouillard. Nevertheless the logical implications of their theological pluralism leads to relativism.56 According to Maritain's epistemology that is true enough
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  	since, for Maritain, the abiding validity of logical truth rests on the concept rather than on the judgment.
	

	

	


	
  	
  	

	

	
  	Progress in theology occurs through the progressive clarification of confused and deficient concepts rather than through a contingent succession of essentially different ones. The concepts that the Fathers used in their pre-scientific theologies were often quite inadequate and deficient in their representation of reality. But defective concepts did not necessarily lead to false judgments, since they could be applied to their objects according to what was true in them. At times, the Fathers' defective concepts did in fact lead to erroneous affirmations. Nonetheless, since the Fathers were saints who theologized under the light of an infused faith that transcended discursive reason, their theology remained authentically Catholic even though it lacked the precision and scientific accuracy of scholastic theology. Its incidental erroneous judgments did not detract from its essential orthodoxy for, since human minds were seldom totally coherent, they coexisted with the true judgments logically opposed to them in the context of a truly Catholic system. Just as Catholic truth, under the light of faith and the protection of the Holy Spirit, could be communicated through defective concepts, so could revealed truth be transmitted through scientifically deficient systems.
	

	

	


	
  	
  	

	

	
  	In St. Thomas' theological wisdom, however, theology finally reached the stage of mature scientific clarity in which the levels of its speculative and practical knowledge were integrated by an adequate and coherent metaphysics. Thus the Thomistic theologian can overcome the inadequacy of the Fathers' concepts. The clarity and rigor of his method enables him to avoid the errors of his theological ancestors who had not yet learned to clarify the degrees of speculative knowledge and distinguish scientific theology from religious and mystical knowledge. That is why, as Maritain showed in The Degrees of Knowledge, the theology of St. Thomas is a theological wisdom, structured by a perennially valid metaphysics, which can integrate the Patristic religious wisdom of St. Augustine and the mystical wisdom of St. John of the Cross into a coherent synthesis of natural and supernatural knowledge. Therefore St. Thomas' scientific theology cannot be dismissed as a contingent, historically conditioned stage in the evolution of theology which has passed beyond it. It is a definitive achievement of the human mind required
	

	

	















 

  	
  	
  	
  



	




	Page 224

	
  	
  	

	

	
  	by the mind's essential nature. Further historical evolution of theology is possible but it can never pass beyond the definitive achievement of the Angelic Doctor. Thomism's unsurpassable ability to integrate past and present knowledge into a true and adequate synthesis justifies the position of pre-eminence which it enjoys in Catholic theology.
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  	The historical evolution of theology cannot be used as an argument for its replacement. The nature of the human mind itself rather than the successive stages of its historical evolution must be the measure employed to determine the truth of its speculative systems. The sound evolution of any nature can be measured only through the abiding, intrinsic tendency of its own natural finality. In the growth of any nature, a state of maturity is reached beyond which no subsequent process of growth can pass.58 The norm of a nature's maturity is not growth as such but the fully developed and integrated functioning of its specific faculties. Since Thomism, as a philosophy and theology, corresponds adequately to the specific demands of the developed human mind as such, it will always remain the uniquely adequate, true, and abiding system of philosophy and theology.59
	

	

	


	
  	
  	

	

	
  	No one denies that other and more recent systems have discovered truths to which Thomism in the present state of its development cannot do justice. The Thomist's duty, however, is not to yield his place to the proponents of these other systems. The challenge before him is rather to absorb these truths and integrate them into the system structured by the changeless concepts of St. Thomas' perennially valid metaphysics. The history of philosophy and theology should never be confused with philosophy and theology themselves.60 Historical evolution does not affect either the fundamental structure of being or the essential nature of the human mind. History, in the sense in which the ''new theologians" understood it, could not enter into the fundamental structure of philosophy or theology themselves. As a philosophical and theological wisdom, Thomism is not historically conditioned. Neither is the perennially valid method of its scientific theology.61
	

	

	


	
  	
  	

	

	
  	The End of the Neo-Thomistic Movement
	

	

	


	
  	
  	

	

	
  	At this point the "new theology debate" came to an abrupt conclusion. Alarmed by the rapidity of the theological evolution in
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  	France, Pius XII warned theologians against the dangers of historicism and relativism in his encyclical Humani Generis. The Dominican and Jesuit Generals ordered their subjects to publish no more about the "new theology" and transferred some of the "new theologians" to other teaching posts. Both Bouillard and de Lubac were moved from Lyons, although neither they nor any other of the "new theologians" had been mentioned by name in the pope's encyclical and their orthodoxy had not been questioned. The setback to the new movement in theology, however, proved to be a temporary one. Both de Lubac and Congar were very influential at the Second Vatican Council, and in the years after it Congar won world renown for his work on the theology of the Church. His colleague Marie-Dominique Chenu remained an internationally respected historian of medieval theology, and until his death Henri Bouillard enjoyed a distinguished teaching career at the Institut Catholique in Paris. Both Daniélou and de Lubac were eventually made cardinals in recognition for the great contribution both had made to theology.
	

	

	


	
  	
  	

	

	
  	During and after the Second Vatican Council, the "new theologians" were counted among the leading theologians in the Church and their disciples became the leaders of the generation of theologians who succeeded them. Hans Urs von Balthasar was a student of de Lubac's. Karl Rahner emerged from the tradition of Maréchal, and Bernard Lonergan, who claimed to have learned Maréchalianism "by osmosis,"
62 carried on the tradition of Rousselot's intellectualism by grounding his new method in theology on the act of understanding, the immediate act of insight which Rousselot claimed was St. Thomas' ideal act of intellectual knowledge. As the history of theology after Vatican II was to show, the future lay with the "new theologians," and the form of Thomism which Le Blond used to vindicate the place of history and pluralism in theology is the form of Thomism which survived the demise of the Neo-Thomist movement in the theologies of Rahner and Lonergan.
	

	

	


	
  	
  	

	

	
  	The "new theology debate" was the culmination of the development within Thomism itself which gradually led to its decease as a single organized movement. The emergence of pluralism in its epistemology and metaphysics challenged its internal coherence as a unitary speculative system. Jacques Maritain, it must be admitted, made a most impressive attempt to defend the internal coherence of
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  	Thomism. The Degrees of Knowledge and Science and Wisdom make a very strong case for the philosophical and theological wisdom of the Angelic Doctor. Thomism, Maritain argued, could absorb the religious wisdom of the Fathers and integrate it with contemporary knowledge in a coherent system structured by the perennial metaphysics of St. Thomas. If Maritain had been successful in his attempt, he would have vindicated the claim of Aeterni Patris that St. Thomas' scientific theology could absorb what was perennially valid in the Fathers' "old theology," raise it to the level of scientific clarity, and then transmit it in its essential fullness to later generations. St. Thomas' scientific theology, structured by the epistemology and metaphysics required by the essential nature of the human mind, would have proved its right to remain the abiding form in which the Church's theological tradition should be transmitted. The data of revelation would receive its scientific form from the Thomist theologian, and the contributions of artists, historians, and contemporary philosophers would have been absorbed into the Church's abiding wisdom through the work of the Thomist philosopher. Maritain was very much alive to modern thought. He was open to history and to the evolution of modern culture. For all of that, however, he was committed to Thomism as perennially valid philosophy and theology which transcend history in their essential structure. Like the essence of the human mind that lives in history, the philosophy and theology that integrate history must stand above it.
	

	

	


	
  	
  	

	

	
  	Gilson's discovery of systematic pluralism in medieval Christian philosophy challenged the authenticity of the Thomism of Cajetan and John of St. Thomas on which Maritain depended for his integration of knowledge. The unity of the "old theology," which Aeterni Patris took for granted, could no longer be maintained. Aristotelian metaphysics and Aristotelian scientific method were not the defining characteristics of St. Thomas' contribution to philosophy and theology as the nineteenth century Neo-Scholastics had thought. St. Thomas' great contribution is his metaphysics of the act of existence which no other scholastic, including the great Thomistic commentators, really understood.
	

	

	


	
  	
  	

	

	
  	Therefore Cajetan, Bañez, and John of St. Thomas had all lost their grip on St. Thomas' own philosophy. The "separated philosophy" introduced by the seventeenth-century Thomists, which
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  	can still be seen in The Degrees of Knowledge, was contrary to the essential nature of St. Thomas' own philosophy. For St. Thomas Christian philosophy could never be separated from the living context of the theology in which it operates.
	

	

	


	
  	
  	

	

	
  	Consequently, the authentic philosophy and theology of the Angelic Doctor has not been transmitted to modern Thomists in the systematic philosophy and theology of his great commentators, and it could never be found there. Although Gilson never said so explicitly, this means that, according to his criteria, the Thomism of The Degrees of Knowledge is not authentic Thomism. The true philosophy and theology of the Angelic Doctor can be found only by the individual historian and the philosopher who bypasses the commentators and approaches St. Thomas directly in the texts of his own theological works. Therefore there is no such thing as a Thomist movement. There is no such thing as the authentic transmission of St. Thomas' thought through a "doctrinal tradition" mediated through the scientific theology of the great commentators. The only true Thomists are the individual philosophers who discover him for themselves in the original sources of his thought and then become his disciples. The Thomists can have only one master, St. Thomas himself, and, as philosophers, they have yet to find a better one. Moving beyond St. Thomas himself has little to recommend it.
	

	

	


	
  	
  	

	

	
  	The "new theologians" who, like Rousselot, were keenly alive to the exigences of modern thought, presented an even graver challenge to the Neo-Thomist movement. They were able to establish that the theology of grace and nature which both Suarezians and Thomists had used against Baius, Jansenius, and the Protestant Reformers was neither the theology of the Fathers nor the theology of St. Thomas himself. This was a serious blow because this theology of grace and nature had recommended itself to the nineteenth-century Neo-Scholastics as the Church's best defense against the rationalism and fideism of their century. Their unquestioned conviction that it belonged to the "old theology" inherited from the Fathers and the medieval Doctors was one of their principal reasons for urging a return to the "wisdom of the Angelic Doctor."
	

	

	


	
  	
  	

	

	
  	Aristotelian metaphysics and Aristotelian scientific method appealed to them as the philosophical support which their theology of grace and nature needed. But when the "new theologians" proved
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  	that the post-Tridentine theology of grace and nature was neither Patristic nor medieval, they also relativized the position of Aristotelian metaphysics and scientific method in the Church's theology. The notions in which the invariant truth of the Christian faith had to be expressed had changed essentially in the course of theology's historical evolution. Catholic truth therefore expressed itself through several essentially different speculative systems. This meant that the Aristotelian metaphysics and the Aristotelian scientific method which scholastic theology had adopted in the historical context of the Middle Ages were contingent forms of expression required by the needs of a former age. Even in the Middle Ages, Aristotelian scientific theology had not been an unmitigated gain for Catholic theology. Separating theology from exegesis, it had lost its hold on the symbolic and historical modes of thought which had been distinguishing marks of Patristic thought. An objective theology modeled on an impersonal Aristotelian science could no longer mediate the richness of Scriptural and Patristic thought to the modern mind. A direct return to the original sources of the Church's tradition through a new speculative theology in which the abiding truth of the Catholic faith could express itself in new concepts adapted to the historical, personal, and communal mode of modern thought was one of the most important services which the theologian was called upon to render to his Church.
	

	

	


	
  	
  	

	

	
  	Although the contemporary theologian could no longer return to the sources of Christian tradition through the mediation of the wisdom of St. Thomas in the manner prescribed in The Degrees of Knowledge, his acceptance of a plurality of speculative systems structured by contingent and mutable concepts did not commit him to relativism since the mind's orientation to God's infinite intelligibility in its affirmations guaranteed both the first principles of metaphysics and the abiding truth of the affirmations of Christian revelation. On the basis of St. Thomas' own fundamental principles, the Catholic theologian now realized that the dream of the Neo-Thomistic movement could never be realized. The very nature of human knowledge itself, as St. Thomas had understood it in his epistemology and metaphysics, excluded the possibility that the Church's Scriptural and Patristic heritage could be mediated adequately through a single perennial system of theology. Or, to put it in more forceful terms, the hope that had animated Aeterni Patris
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  	at the very beginning of the Neo-Scholastic movement had no real support in the philosophy of St. Thomas himself.
	

	

	


	
  	
  	

	

	
  	The conservative Thomists who refused to admit the legitimacy of systematic pluralism in their debate with the "new theologians" knew very well that the issue at stake was the place which Thomism had enjoyed in Catholic education since Aeterni Patris. With the appearance of Humani Generis it seemed for a time that their resistance had been successful. By the time of the Second Vatican Council, however, it became clear that in the theological community the tide had turned. The Council's Decree on Priestly Formation does indeed recommend that students preparing for the priesthood "should learn to penetrate [the mysteries of salvation] more deeply with the help of speculative reason exercised under the tutelage of St. Thomas."
63 But from what had already been said in the same Decree about philosophy it was evident that Thomism had lost its exclusive place in priestly education. "Basing themselves on a philosophic heritage which is perennially valid,"64 the Decree had said, "students should also be conversant with contemporary philosophical investigations, especially those exercising special influence in their own country, and with recent scientific progress.''65 The "new theologians," who were devoted to the Fathers and by no means hostile to St. Thomas himself, could well feel that they had been vindicated by the Decree on Priestly Formation.
	

	

	


	
  	
  	

	

	
  	The Council's commitment to "a philosophical tradition perennially valid" does not deny the legitimacy of a plurality of speculative systems through which that philosophy is mediated. And, as the history of the post-Conciliar Church soon showed, the Church's reliance on the philosophy and theology of St. Thomas as the exclusive speculative system used in the education of her clergy, to which Leo XIII had lent the full weight of the papacy in Aeterni Patris, ended definitively with the Second Vatican Council's Decree on Priestly Formation.
	

	

	


	
  	
  	

	

	
  	This does not mean, of course, that theologians in the tradition of St. Thomas do not continue to occupy a place of prominence in the theological community. Two of them, as we have already indicated, are Karl Rahner and Bernard Lonergan, independent theologians whose personal thought has been molded through their personal contact with St. Thomas. Emerging from the tradition of Rousselot and Maréchal, on which Le Blond had drawn, both of
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  	them have continued his effort to show that a philosophical and theological method grounded on the finality of the human mind can maintain the invariance of revealed truth in a theology marked by history and pluralism. Both have endeavored in their own way to address the urgent question Le Blond left unanswered: How can a philosophy based on the human mind preserve the fundamental meaning of the Christian mysteries when they must be expressed through historically conditioned concepts in a plurality of diverse systems? How precisely and to what extent can this meaning be preserved, and if St. Thomas' Aristotelian scientific method is no longer valid, what method should be used to control the perennial meaning of theological statements, and how can the validity of that method be grounded? As theologians formed by the thought of the Angelic Doctor, Rahner and Lonergan continue the work of the "new theologians" in the context of post-Conciliar theology. Their work, however, does not belong to the history of the Neo-Thomistic movement which they have left behind them. The history of the modern Neo-Thomist movement, whose magna charta was Aeterni Patris, reached its end at the Second Vatican Council.
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