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Gifts of the Holy Spirit. However, we are not offering

an historical investigation, nor, for that matter, a compre-
hensive outline of the thought of the Doctor Communis in this
area.! Rather, in a more or less schematic manner, we wish
to indicate how Thomas’s theology of the Gifts comes to us
today, with our different context of theological reflection. In
the process of present developments it might well be trans-
formed, but it has much to contribute. Essentially, St. Thomas
has given us an interpretation of St. Paul’s “ spiritual man ”
(I Cor 2:14 1), thereby indicating his hope for the human con-
dition to be lifted up by the Spirit to new levels of love, liberty,
and holiness.

IN THIS ESSAY we treat of St. Thomas’s theology of the

1For a complete historical investigation see O. Lottin, 0.8.B., Psychologie et
Morale aux XIle et XIlle siccles, t. 3 (Gembloux, 1949), 329-456; and t.
4 (1954), 667-736.
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194 ANTHONY J. KELLY

The theology of the Gifts is interesting as a personal expres-
sion of St. Thomas’s thought. His method and categories are
Aristotelian. His theological priorities are rigorously intellec-
tualist, since sacra doctrina is a science.> Yet a certain paradox
appears. Though theology is indeed an intellectualist pro-
cedure, Christian living breaks out of any intellectual scheme.
When the Spirit possesses man, no systematic reasoning says
the last word. The ultimate meaning of authentic human ex-
istence is to be open to the freedom of the Spirit of God. This
enables man to act in a “ divine manner,” in a *“ supra-human
mode,” beyond the scope of human deliberation.® This is the
paradox that Aquinas expressed in his own life when he was
finally brought to disclaim his vast theological labor as so much
straw.

This mention of paradox serves to indicate the important
contribution St. Thomas makes in the present context. In his
interpretation of concrete human existence he proposes a special
model for the cooperation of God and man in human activity.
He determines a special quality of the immanence of God to
human action: man is depicted to be living from within him-
self, yet only because he is disposed to live from beyond him-
self; as deliberating and deciding, yet as finding his rational
pattern of activity surpassed by an immeasurably higher prin-
ciple, which does not check human liberty but enlarges it.

In his brilliant study John T. Marcus has shown the current
need for an understanding of man that will mediate between
the many images of man if contemporary culture is going
to communicate in a common human meaning.* We require

? Summa Theol., q. 1, aa. 2-3.

3 JIT Sent., d. 84, q. 1, a. 1: “ Unde Philosophus in VII Ethic. contra virtutem
simpliciter dividit virtutem heroicam quam divinam dicit eo quod per excellentiam
virtutis homo fit quasi deus. Et secundum hoc dico quod dons a virtutibus
distinguuntur in hoc quod vitutes perficiunt ad actus modo humano sed dona
ultra humanum modum.” And Summa Theol., I-II, q. 70, a. 4: * Spiritus Sanctus
movet humanam mentem ad id quod est supra rationem.”

t John T, Marcus, “ East and West: Phenomenologies of Self and the Existential
Bases of Knowledge,” International Philosophical Quarterly (March 1971), pp.
5-48.
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a concept of self capable of preserving and developing the older
phenomenologies of self that were the organizational principles
of the great classical cultures. For all these classical images of
self, in East and West, have been eroded to the point of col-
lapse. The Western image of self was explicitly formulated as
the perduring reality of a self grounded and acting in history,
capable of progressive expansion in the direction of a more
abundant life. Doubtless, the cultural matrix of this was the
successful practical and theoretical activities of Western man.
Yet this is challenged today. It is challenged from within by
the specialist knowledge of Western culture itself, by the
psychologist pointing to the depths of the subconscious, by the
sociologist expressing the multiple factors that condition hu-
man, freedom. There is, too, a challenge from the outside, as
hitherto unknown styles of thought, other philosophies of life,
a newer and deeper knowledge of the great religions of the
world, invite Western man to seek another dimension of his
liberty, a level where he can receive as well as act. He is invited
to transcend his present cultural bias in the direction of deeper
experience of his own humanity in touch with transcendent
meanings.’

Classical Chinese culture sees the authentic self primarily
as a relationship, be it to the Family or the whole cosmic order.
It sought for harmony and integration in a greater whole.®
The great Hindu culture based itself not on any identification
of the self with the acting empirical ego as in Western culture
but in transcending the false front of this empirical ego which
concealed rather than revealed the truer and higher self. The
deceptive individuality of the ego yields to a merging with the
Brahman.’

Both these cultures are now seriously challenged by the
inroads of technological society. To the degree that their fun-
damental principles of organization are affected, they suffer
a profound dislocation. For it appears now to many Eastern
minds that liberation is not to be sought in any escape from

® Op. cit., pp. 48-48. ¢ Ibid., pp. 21-26. 7 Ibid., pp. 26-80.
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individuality and history but in a vigorous return to such a
world.

If Western culture has developed an understanding of self-
hood in the immanent abilities of man to transform himself
and his world, the Eastern cultures have organized themselves
around the idea of liberation through a process of transcendence
to the attainment of the true self. The challenge of the present
is to bring these varying understandings of man into a recip-
rocal relationship in which neither the practical expertise of
the one nor the transcending abilities of the other will be lost.
And theology must mediate religion into such a context, a task
made no easier when all the elements are so mobile and frag-
mented. A comprehensive theological viewpoint will offer all
these partial understandings of man to the healing and per-
fecting power of the Spirit of Christ. This appears to be the
major task for theology today.

It is precisely in this context that St. Thomas’s theology of
the spiritual man commends itself. His analysis of human
liberty immanently perfected by the Spirit promises a good
model for the understanding of quite diverse anthropologies,
in order to bring them together in a fruitful unified fashion.
Through such an interaction we can grow deeper insight
into the immanence of God to man, into the scale and scope
of man’s freedom.

In his treatment of the Gifts, a main metaphysical achieve-
ment is a distinction between the virtue and the gift. Both
are seen as immanent dispositions affecting the quality of man’s
activity. The virtue is conceived of as disposing man to act
as habitually moved by his rational faculties® This seems to
be a thoroughly “ Western ” viewpoint. The accent is on the
reasoned judgment, the deliberative choice, the categorial ac-

8 Summa Theol., I-II, q. 68, a. 1: “manifestum est quod virtutes humanae
perficiunt hominem secundum quod homo natus est moveri per rationem in his
quae interius vel exterius aget. Opportet igitur inesse homini alteriores perfectiones
secundum quas sit dipositus ad hoc quod divinitus moveatur. Et istae perfectiones
vocantur dona non solum quia infunduntur a Deo sed quia secundum ea homo
disponitur ut efficiatur prompte mobilis ab inspiratione divina . . . moventur a

meliori principio quam sit ratio humana . . . ad altiores actus quam sit actus
virtutum.”
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tion, the selected scope and definite horizon. But by the Gifts
man is rendered capable of being inspired by God, thus to share
in the divine spontaneity in acting in a way that goes beyond
a, deliberative mode of activity. Man is said to be moved by
a principle greater than his reason to higher activities, as by
a divine instinct. To this divine instinct he is attuned by the
Gifts. Here the accent is on the incalculable action, the in-
spired insight, the instinctive grasp, the surrender of man to
Mystery of God working palpably within him. The limited
scale of human reason is opened to the unlimited expanse of the
wisdom of God. Indeed, this expresses a more “ Eastern” ex-
perience.

If Thomas’s metaphysical achievement is partially located
in his distinction between the virtue and the Gift, his theological
emphasis is on infused charity that transforms all the activities
of human existence. From this charity all the Gifts derive and
open man to an experience of self that has not yet appeared
(IJn. 8:2).

Admittedly all this is a “ Western ” mode of thinking, yet
it is a kind of thinking that will have increasing relevance
for those who are seeking the contemplative dimension of life
and so to enter with some sympathy into the wider culture of
a whole humanity seeking for an experience of the Transcen-
dent.

Hence our method will be, first, to give a more precise ac-
count of the Gifts; second, to outline the shift in the modern
theological context as it affects our question; and third, to give
three examples, one each from modern theology, philosophy,
and experience that can be set in a profitable relationship to
St. Thomas’s theology of the Gifts.

1. St. Thomas’s Theology of the Gifts of the Holy Spirit?®

Aquinas’s thought on the Gifts of the Holy Spirit is heir to
the whole Patristic theology on the role of the Holy Spirit in

°Here I must acknowledge my indebtedness to the unpublished De Con-
templatione of Paul (now Cardinal) Philippe, O.P., which I discovered recently.
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Christian life. There are the three specific influences: the tra-
ditional commentaries on Isaiah 11:2-3 describing the sevenfold
(at least according to the Septuagint) Spirit that rests on the
Messiah. There is the Pauline doctrine of the “ spiritual man.”
St. Thomas’s finest remarks are associated with I Cor.2 and
Rom. 8 especially. And then, on the philosophical level, we
have the Greek doctrine of “ enthusiasm,” “ divine possession ”
or divine *“ instinctus ” in the Latin translations.'® This strongly
Platonic theme finds its way to St. Thomas through the
Liber de Bona Fortuna, a Latin translation of the younger
Aristotle’s VII Eudemian Ethics. It attempts to account for
the fact that certain men are made to act in an heroic manner
by a superior power: “They have no need to resort to human
deliberation for they follow an interior instinct, moved as they
are by a higher principle.” **

Despite the widespread theologizing on the role of the Spirit
in Christian life and the “ gratia septiformis Spiritus Sancti”
in both East and West, it was not until the beginning of the
thirteenth century that any clear distinction was drawn be-
tween the virtues and Gifts. Phillip the Chancellor in his
Summa de Bono was the first to teach that the Gifts are given
to facilitate the operation of the virtues. St. Albert pushed
the matter further and suggests that the Gifts not only perfect
the virtues but that they are the principles of a higher mode
of activity, since God acts directly through them. Such is the
provenance of St. Thomas’s own theology of the Gifts. He

1°On “instinctus ” and the meanings implied in it, see Max Seckler, Instinkt
und Glaubenswille nach Thomas von Aquin (Mainz, 1962) and E. Schillebeeckx,
The Concept of Truth and Theological Renewal (London: Sheed and Ward, 1968),
pp. 33 ff. St. Thomas himself speaks of an “instinctus ” at all levels of life. Some-
times on a psychological level, sometimes on a pre-conscious ontological level. It
is basically an original impulse given to bring about activity in a defined area
of existence.

1 Summa Theol., I-IL, q. 68, a. 1. J. H. Walgrave, “ Een Proeve Tot Thomas
Interpretatie,” Ephemerides Theologicae Lovanienses XLV (1969), 417-481, con-
tends that it is only in the later writings of St. Thomas that we find an important
role given to the “instinctus divinus.” He understands it through an analogy with
the “ instinctus naturae,” which is already a kind of divine instinct, and as such,
part of the dynamism of divine Providence,
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does indeed accept St. Gregory as his main “ auctoritas” on
the Gifts,"* but he will go on to depth, develop and systematize
the theology that had begun to emerge a few decades before
he wrote.

The key principle of his thinking on the Gifts is the im-
manence of the Spirit of God to man. Human freedom can be
grasped only as related to a “ duplex principium ” within man:
the one, man’s rational ability, is apprehended as more internal,
more under man’s control; the other, God himself, is perceived
as more external.*®* Yet God is always implied as the tran-
scendental principle establishing man in the unrestricted hori-
zon of his spiritual activity. Because his intentionality is
finalized and indeed, radically effected by the infinite Being
of God, man can determine means and ends within this spiritual
horizon.**

St. Thomas would argue that, for the integrated development
of man’s intentionality, he must be habitually disposed to
respond to the full potentialities of his immanent life. The
virtues are given so that his authenticity as a reasonable agent
will be maintained and extended through all his faculties, as
he seeks his fina] end and the means to it. Yet all this must
be subjected by further dispositions to the higher principle
that informs man’s intentionality, God himself. In this way
the human agent is enabled to transcend the provisional, neces-
sarily limited, deliberative mode of his rational activity; thus
to live in the true spaciousness of the Mystery possessing him.*®

12 See especially his Moralia 11, ch. 49 and 56 (PL 75, 592; 598).

18 Summa Theol., loc. cit.: “In homine est duplex principium movens: unum
quidem interius quod est ratio; aliud autem exterius quod est Deus.”

% Ibid., q. 9, a. 4: “et si ipsa moveret seipsam ad volendum opportuisset quod
mediante consilio hoc ageret, ex aliqua voluntate praesupposita. Hoc autem non
est procedere in infinitum. Unde necesse est ponere quod in primum motum
voluntatis voluntas prodeat ex instinctu alicuius exterioris moventis.” This funda-
mental moving principle can only be God. Ibid., q. 9, a. 6 ad 8: “ Deus movet
voluntatem hominis sicut universalis motor ad universale obiectum voluntatis quod
est bonum. Et sine hac universali motione homo non potest aliquid velle. Sed
homo per rationem determinat se ad volendum hoc vel illud. . . »

% Ibid., q. 68, a. 1.
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St. Thomas locates the necessity for these further dispositions
more precisely. There is in man a lack of complete conna-
turality to the supernatural goal to which he is actually called.
Only by being habitually disposed to the activity of the Spirit
working within him can his supernatural life be properly in-
tegrated into human existence so that he will be attuned to
the laws of his new life. Only the Spirit of God can totally in-
cline man to God.** The theological virtues do indeed establish
man in an objective immediacy to the Divine Mystery. But
man’s purely rational mode of operation is insufficiently supple,
intuitive, instinctive in its mode of operation to enable man to
respond completely to the Transcendent Personal Mystery
communicated to him. The manner of his activity must be
habitually disposed to allow for his full integration into the
new life of Grace at work within him. And so the Gifts render
man capable of being more existentially responsive to the
exigencies of his new life.

However, man is not moved by the Spirit unless he is united
to him in some radical and fundamental manner.” Such a
radical union is brought about through the theological virtues
of faith, hope, and charity. By such virtues human inten-
tionality is transformed so that it can operate within a specifi-
cally divine horizon of immediacy with God. This objective
union with God is the condition for the further reception of
the Gifts and their specific activity.

If the theological virtues in general are the radical condition
for the further activity of the Spirit within us, it is especially
in charity that this condition is fullfilled.*® Faith has its inevi-

18 Ibid., a. 2: Quantum ad ea quae subsunt rationi in ordine scilicet ad finem
connaturalem homini, homo potest operari per iudicium rationis . , .sed in ordine
ad finem ultimum supernaturalem, ad quem ratio movet secundum quod aliqualiter
et imperfecte formata per virtutes theologicas, non sufficit ipsa motio rationis nisi
desuper adsit instinctus et motio Spiritus Sancti.”

7 Ibid., a. 4 ad 8: “animus hominis non movetur a Spiritu Sancto nisi
ei secundum aliquem modum uniatur. . . . Prima autem unjo hominis est per
fidem, spem et caritatem. Unde istae virtutes praesupponuntur ad dona sicut
radices quaedam donorum.”

3% Ibid., q. 66, a. 5: “. . nam aliae virtutes important aliquam distantiam ab
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dence, since it is about realities not yet clearly seen. Hope has
its insecurity, since it concerns mysteries not yet fully possessed.
But charity attains the divine reality in the most immediate
manner: the lover is affectively united with the Beloved, so
that the loved one can be said to dwell in the heart of the one
who loves.

Hence the Gifts as dispositions to the movement of the
Spirit owe their special character to the exigence of that love
that is poured out into the hearts of those who believe. As
metaphysical categories they show how love takes possession
of the whole being of the person in the state of Grace. They
dispose him to be increasingly responsive to the exigencies of
the Love that possesses him. By such habitual “ infused ” dis-
positions man is attuned to the novelty of his Christian exis-
tence. Thomas sees in charity the force that holds the Gifts
together as a dynamic whole: man is rendered capable of
obeying the instinet of love at every level of his being.*®

Here then we have a theory concerning the manner in which
the personal Love of God possesses man’s consciousness and
gives him the full vitality of his divine Sonship (Rom. 8:4).
The essential nature of the Gifts resides in their character of
adapting man to respond to the instinct of the Spirit, thus to
be habitually submissive to the law of a redeemed existence.
For this reason St. Thomas postulates that the Gifts remain
“1in patria.” ?°

We have just taken note of a major emphasis in St. Thomas’s
treatment of the Gifts as they dispose man to be moved by the
Spirit. Another aspect of his teaching must be now introduced

obiecto; est enim fides de non visis, spes autem de non habitis, sed amor caritatis
est de eo quod iam habetur: est enim amatum quodammodo in amante, et etiam
amans per affectum trahitur ad unionem amati. .. .”

1° Ibid., q. 68, a. 5: “ Omnes vires animae disponuntur per dona in comparatione
ad Spiritum Sanctum. Spiritus sanctus habitat autem in nobis per caritatem
secundum illud Rom. 5:5 . . . Unde sicut virtutes morales connectur sibi invicem
in prudentia, ita dona Spiritus sancti connectuntur sibi invicem in caritate, . . .”

2 Ibid., a. 6: “quia dona Spiritus sancti perficiunt mentem humanam ad
sequendum motionem Spiritus Sancti, quod praecipue erit in patria quando Deus
erit omnia in omnibus . . et quando homo erit totaliter subditus Deo.”
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to complete the picture. Man is not only passive under the
impulse of the Spirit but a new activity follows on this pas-
sivity. The quality of man’s activity under the impulse of
the Spirit is described as “supra-human,” or even as a “divine”
mode of action.* This is contrasted with the “ human mode ”
or rational manner of conduct which we have seen before.
Through the Gifts, then, man is enabled to act as one possessed
by God, impelled by a divine instinet. God himself becomes
the “regula” of this activity. The immanence of man is ex-
perienced in its openness to the immanence of God. In some
sense man’s horizon is not only that of the unrestricted spiritu-
ality of finite intelligence but shares in the unlimited spiritu-
ality of God: for God enters into this new manner of human
activity not only as an object but in the very manner in which
the divine object is attained. A divine “instinctus” is com-
municated to man’s activity in an ease and totality that seems
to break out of the laborious patterns of the usual human
manner of acting. The new mode of activity outstrips the
modality of human deliberative abilities. Man is no longer
laboriously rowing the boat, for the sail catches the breeze. He
is more transported than travelling.?

Something of the divine measure of activity can be inferred
from the the qualities of the Gifts considered in particular.
The gift of understanding leads to a kind of penetrating knowl-
edge, negative in character, that results in a * cleanness of
heart ” through which man transcends the limitations of nat-

21 11 Sent., d. 84, qcla. 1: “ Virtutes perficiunt ad actus modo humano; sed
dona ultra modum humanum.” Compare this with the more mature Summa
Theol., I-11, q. 68, a. 1: “Virtutes perficiunt secundum quod homo natus est
moveri per rationem. Opportet inesse homini perfectiones altiores secundum quas
dispositus sit ad hoc quod divinitus moveatur.”” In his earlier treatment Thomas
emphasizes the different modality of human activity; in his more mature treat-
ment he stresses the reason for this, the special movement of the Holy Spirit.

?2See the classic work of John of St. Thomas, The Gifts of the Holy Spirit,
(London: Sheed and Ward, 1951). “Although the forward progress of the ship
may be the same, there is a vast difference in its being moved by the laborious
rowing of the oarsmen and its being moved by sails filled with strong breeze.”
(p- 56)
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ural images and distorted notions to discern the divine reality
with greater directness.®* Knowledge, similarly negative, bears
on the meaning of creation judged in the light of God. The
mind is lead to a deep assessment of the ambiguity and fragility
of the world. It is a kind of mourning over the vacuity of
world not yet fully possessed by God.** The gift of fear is a
deep poverty of spirit expressing itself in a reverent sensitivity
to the activity of God in a way quite compatible with a loving
relationship. Man goes beyond himself and all created things
to rely only on God.”

The greatest Gift for St. Thomas is the Gift of wisdom. As
a divine activity it transcends the perfect use of reason, for
it is born out of a loving connaturality to the things of God; it
is a feel for the divine mysteries that comes from the judgment
of love.?* With the gift of counsel man is disposed to the in-

28 Summa Theol., II-I1, q. 8, aa. 1-8: “. . . indiget homo supernaturali lumine
ut ulterius penetret ad cognoscendum quaedam quae per lumen naturale cognoscere
non valet” (a. 1) “. . non cognoscitur quid sit aut quomodo sit sed tamen
cognoscitur quod ea exterius apparent veritati non contrariantur; inquantum seilicet
homo intelligit quod propter ea quae exterius apparent non est recedendum ab
his quae sunt fidel.” (a. 2) “. .. .munditia mentis depurataec a phantasmatibus
et erroribus ut scilicet ea quae a Deo proponuntur non accipiantur per modum
corporalium phantasmatum nec secundum haereticas perversitates.” (a. 7)

2 Ibid., q. 9, aa. 1-4: “. . . certum et rectum iudicium de eis discernendo credita
a non credendis.” (a. 1) “ absque discursu rationis.” (ad 1) “Ad scientiam proprie
pertinet rectum iudicium creaturarum. Creaturae autem sunt ex quibus homo
occasionaliter a Deo avertitur . . . qui scilicet rectum iudicium de eis non habet
dum aestimat in eis esse perfectum bonum. Et hoc damnum homini innotescit
per rectum iudicium de creaturis quod habetur per donum scientiae. Et ideo
beatitudo luctus ponitur respondere dono scientiae.” (a. 4)

28 Ibid., q. 19, aa. 1-12: ““ ad hoc quod aliquid sit bene mobile ab aliquo moventi
primo requiritur ut sit ei subiectum, non repugnans quia ex repugnantia mobilis
ad movens impeditur motus. Hoc autem facit timor filialis in quantum per ipsum
Deum reveremur et refugimus nos ipsi subducere.” (a. 9) “. . . timori autem
respondet paupertas spiritus. Ex hoc autem quod aliquis Deo se subiicit desinit
quaere in seipso vel in aliquo alio magnificari nisi in Deo.” (a. 12)

28 Ibid., q. 45, aa. 1-6: “Sapientia importat quandam rectitudinem iudicii
secundum rationes divinas. Rectitudo autem iudicii potest contingere dupliciter:
uno modo per perfectum usum rationis, alio modo propter connaturalitatem
quandam ad ea de quibus iam est iudicandum . . . huismodi autem compassio
sive connaturalitas ad res divinas fit per caritatem quae quidem unit nos Deo.”

(a. 2)
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spiration of the Spirit in the domain of practical action. He
transcends the usual mode of human deliberation through a
union with the Spirit, the supreme rule of human morality.*
Fortitude is an openness to the Spirit manifesting itself in a
resoluteness that overcomes all fears inevitably associated with
the actual realization of a Christian vocation. Man is confirmed
in an insatiable desire for justice.”® And piety opens man to
the guidance of the Spirit so that, in a gentleness that excludes
all impediments to filial affection, man can relate to God in
a childlike manner.*

As we have mentioned, the inspirational activity of the Spirit
does not destroy man’s liberty but carries it on to a new com-
pletion. He remains a free agent.** He is not reduced to being
a mere passive instrument. In his Commentary on the Romans
we find St. Thomas’s best statement on the perfection of man’s
liberty through the Gifts of the Spirit.** The spiritual man

" Ibid., q. 52, aa. 1-4: “rectitudo rationis humanae comparatur ad rationem
divinam sicut principium motivum inferius ad superius. Ratio enim aeterna est
regula suprema omnis humanae rectitudinis. Et ideo prudentia quae importat
rectitudinem rationis maxime perficitur et iuvatur secundum quod movetur et
regulatur a Spiritu Sancto. Quod pertinet ad donum consilii.,” (a. 2)

28 Ibid., q. 189, a. 1: . . sed ulterius, a Spiritu Sancto movetur animus hominis
ad hoc quod perveniat ad finem cuiuslibet operis inchoati et evadat quaecumque
pericula imminentia. Quod quidem excedit naturam humanan . . . sed hoc operatur
Spiritus Sanctus in homine dum perducit eum ad vitam aeternam quae est finis
omnium bonorum operum et evasio ommnium periculorum. Et huius rei infundit
quandam fiduciam menti Spiritus Sanctus contarium timorem excludens.”

% Ibid., q. 121, a. 1: “movet nos Spiritus sanctus ad hoc quod affectum
quendam filialem habeamus ad Deum secundum illud Rom. 8:15. ., ” And q.
121, a. 2: “ per mansuetudinem tolluntur impedimenta actuum pietatis.”

30 Ibid., I-I1, q. 68, a. 8, ad 2: “. . tale autem instrumentum non est homo sed
sic agitur a Spiritu Sancto quod etiam agit in quantum est liberi arbitrii.”

3In Ep. ad Romanos, VIII, lect. 38: “. . homo autem spiritualis non tantum
instruitur a Spiritu Sancto quid agere debeat sed etiam cor eius a Spiritu Sancto
movetur. Ideo plus intelligendum est in hoc quod dicitur ¢ quicumque spiritu
Dei aguntur’ Tlla enim agi dicuntur quae quodam superiori instinctu moventur.
Unde de brutis dicimus quod non agunt sed aguntur quia a natura moventur et
non ex proprio motu ad suas actiones, Similiter autem homo spiritualis principaliter
ex instinctu Spiritus Sancti inclinatur ad aliquid agendum Non tamen per hoc
excluditur quin viri spirituales per voluntatem et liberum arbitrium operentur quia
ipsum motum voluntatis et liberi arbitrii Spiritus Sanctus in eis causat secundum
illud Phil. 2:18. .. .
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is not merely inspired in what he should do but he is moved
by the Spirit in the actual execution of the inspiration. With
this there is a certain paralle]l with the force of natural instincts
as in the animal world. The animal does not so much act;
it is rather acted on, through the impulse of nature to achieve
natural ends. In somewhat the same sense man is “ acted on ™
to achieve the goals of his supernatural vocation by the divine
instinet communicated to him. But there is a difference: man
is moved to act freely. He acts out of his own immanent liberty
that is enlarged and perfected with regard to its goal and the
manner of attaining it. God works within us both the will and
the deed (Phil. 2:18). Hence the passivity of man under the
Spirit, as the theology of the Gifts expresses it, consummates
the liberty of man rather than destroys it. The basic accent
is this: God acts that man might act fully. Man’s liberty comes
to perfection as dynamically open to the liberty of God.

The supra-human mode of activity through the Gifts appears
as a liberated liberty for man. It recasts man’s rational world
and invites him to enter new horizons of immediacy with God.
The whole perspective of this presentation of the Gifts as we
find it in St. Thomas expresses human existence as habitually
disposed to the incalculable Mystery of God. They bring to
expression the enduring novelty of God as much as they express
a hope for the larger dimensions of human existence. Insofar
as they highlight the divine initiative they are akin to other
situations when the only explanation for man’s activity is a
“ divine instinct ” communicated to man, beyond the resources
of his natural mode of activity, for example, when a human
being makes his first choice of the unlimited Good, and in the
sinner’s return to God. In these instances, man’s activity is
not attributable to some prior human activity. His Liberty is
influenced only by Grace. Another Liberty has influenced him
to be free.*

In summing up this brief sketch of some of the main points
of the Thomist theology of the Gifts, I would emphasize the
following aspects.

2 See Summa Theol, I-I1, q. 111, a. 2; I1I, q. 86, 8. 6, ad 1.
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First, when the Gifts are presented as habitual dispositions
readying man for the incalculable activity of the Spirit, we are
hearing something about man and something about God. It
means that man’s deepest fulfillment is in living beyond himself
in the expectancy of a higher level of life which is offered only
as Grace. Man’s existence is proleptic, provisional. It needs
fulfilment if man is going to act according to the full scale of
his liberty. Grace dominates his growth to freedom.

It means too that God is not a self-enclosed Absolute but a
communicating personal freedom, incalculably involved in
man’s life. He is for man always the God who is to come, his
Spirit an eschatological gift surprising man in his provisional
schemes and rational patterns of operation. It does not seem
too trivial to speak of a divine “ Playfulness” in this context,
so delicate and vital is the interplay of human freedom in its
expectant attitude towards God, and this God who surprises
man with ever fresh opportunities of growth in vision and free-
dom. God is manifest as the Living God, in a personal, free,
loving relationship to man.

Second, Love is the basic principle of the whole dynamism
of the Gifts. The Gifts are presented as the instruments of
Love enlarging and consummating man’s liberty. The theology
of the Gifts is indeed a metaphysics, but a metaphysics of love,
possessing and transforming man in mind and heart. The gifts
are postulated in their metaphysical form to give expression
to the truly communicative relationship between man growing
to full personhood and the transcendent personhood of God
himself.

Third, it is significant that man’s freedom is not threatened
by the freedom of God but enlarged and redeemed to its full
proportions. The Gifts enable man to yield himself totally to
the sway of the Spirit of God’s Love; thus, he participates
in the Freedom of God.

Fourth, human existence as possessed by the Spirit is de-
seribed according to the principle of a higher connaturality to
God. The gifts give expression to man’s complete attunement
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to the Absolute in his life, concretely appreciated as a life-
giving Mystery. Man’s deepest religious perceptions are char-
acterized by a “feel ” for the ultimate Reality, his religious
actions by a spiritual élan, his religious knowledge by a flair
for the Living God, intimately though darkly, encountered as
a Love enabling man to be free.

II. The Present Context

Such, then, is our brief indication of the direction and accent
of St. Thomas’s treatment of the Gifts of the Holy Spirit. We
now come to make some general remarks about the shift that
has occurred in modern theological thought; and from this we
may be able to appreciate the bearing of Thomist thought in
the present context. First, we make mention of the transition
from faculty analysis to intentionality analysis to see how this
affects the theology of the Gifts. Then, second, we pass from
intentionality analysis to community experience as presenting
the data for such a theology. After that, third, we look to
the wider categories supplied by world religions to mediate our
theology into the most fruitful context.

a) From Faculty to Intentionality Analysis

Thomas’s presentation of the Gifts has largely been in terms
of a faculty analysis.** Here is man with his rational soul; his
intellect and will must be progressively transformed in view
of his supernatural life and his exalted goal. All this is con-
strued through an elaborate metaphysical categorization: the
Gifts are seven and each perfects a faculty under a determined
aspect. Lonergan’s Method in Theology has put powerfully
before us the necessity of effecting a transition to an inten-
tionality analysis, the better to situate theology in the context
of contemporary culture, and indeed, to respond to the genuine
advances that have been made.** Instead of a metaphysical
consideration of a rational soul, a concrete, historical analysis

8 Ibid., 1-11, q. 68, a. 4.
¢ Bernard Lonergan, Method in Theology (DLT: London, 1971).
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of the existential subject is called for. We are invited to attend
to the data of our own consciousness as we respond, in our
individual and corporate existence, to the challenge of con-
tinually transcending ourselves in the direction of the Real, the
True, and the Good. Primarily, such a process must be in-
terpreted not in metaphysical terms but in psychological ones.*
The method is a critical self appropriation at each phase of
our personal development. The metaphysical expression is con-
trolled by the subject’s own experience of his conscious self.
The result, presumably, is that the Gifts will be interpreted
less as the metaphysical complement of the rational soul with
its panoply of virtues and more as the relevant expression of
man’s experience of Grace, in the height, depth, and vitality
of concrete human existence transformed by the Spirit.
Lonergan has made the point that the older, more meta-
physically turned theology drew its systems of meaning from
common sense and theory, the priora quoad nos and the priora
quoad se.*® Theory, with its metaphysical categories, gave con-
sistent and systematic expression to the symbolic and affective
content of common sense. Grace is considered, we might sug-
gest, not so much as light, or fire, or a fountain of living water,
or an adornment, but as an entitative habit infused into the
soul, implying thereby a whole system of virtues and Gifts.
However, because theology did not expressly attend to the
interiority of the knowing subject, because it did not ask itself
what it means to know, and what are the conditions and limits
of knowing, these outer realms of meaning, common sense, and
theory, assumed an independence of one another which could
only give rise to confusion. For theory, common sense would
remain an unintelligent naiveté; for common sense, theory
8 « The point to making metaphysical terms and relations not basic but derived
is that a critical metaphysics results. For every term and relation there will
exist a corresponding element in intentional consciousness. Accordingly, empty
and misleading terms and relations can be eliminated, while valid ones can be
elucidated by the conscious intention from which they are derived. The im-
portance of such critical control will be evident to anyone familiar with the vast

and arid wastes of theological controversy.” op. cit., p. 843.
% Op. cit., pp. 1201,
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would be dismissed as mental gymnastics. But when we be-
gin to acknowledge interiority as the inner realm of mean-
ing that ties the exterior realms of common sense and theory
together in a dynamic of phased reflection, we come to a dif-
ferent understanding of Grace. We acknowledge it as the fun-
damental being-in-love with a Transcendent Personal Mystery,
beyond our expressions, unrestricted in measure.®

Because the older account was basically metaphysical, rather
complex and slightly contrived questions arose. They expressed
the effort to systematize the theoretical meanings of the fac-
ulties with regard to their perfect operations, how the virtues
disposed man through his faculties to the truly good; how the
Gifts perfected the virtues in their operations; how the beati-
tudes expressed the perfect activities of the Gifts; how the fruits
of the Spirit were the harvest of man’s new status as the son
of God. The existential unity of all these aspects of Christian
anthropology is the subject himself consciously intending s
more complete self-transcendence under the impulse of the
Spirit. This was not practically appreciated. As a metaphysical
“ convenientia > of all the various elements, it may have been
well expressed, but not as a homogeneous psychological dy-
namic.

For the concretely existing subject acts out of a dynamic
unity of his conscious acts. His experience offers material for
insight. His insights offer evidence for true judgment. His
judgments exact a total personal commitment to what is truly
good. As the subject rises from experience to insight, through
reflection to decision, there is a growth to an ever more com-
plete responsibility.

That such a responsibility be consciously maintained and
developed, a threefold conversion is continuously demanded.
This conversion is intellectual, moral, and religious. The thrust
towards self-transcendence invites us to leave behind appear-
ances for reality, bright ideas for considered judgments, de-
tached intellectualism for moral commitment exchanging the

*7 Op. cit., pp. 81-85.
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whole world of our anticipations for the One who comprehends
the origins and goals of the universe.®

To understand the full reach of our freedom and self-direc-
tion, we must allow for a double aspect of liberty. Horizontal
liberty pursues development along the stable lines of personal
and social milieu, according to the potentialities of our usual
world. But then there is a vertical exercise of liberty when our
former world simply falls away, and we are never the same
again: there is a fresh and deeper experience of reality, a new
range of more radical demands, a new horizon of personal ac-
tivity, a different quality of life as we experience and respond
to the Mystery that has more deeply possessed us.*®

Now, if we seriously admit interiority as a realm of meaning
giving the inner psychological grounding to our knowledge, we
must ask the question, what difference does this make to the
Thomist theology of the Gifts? Does a definitive option for
intentionality analysis over faculty analysis render the whole
Thomist theology of the Gifts superfluous? After all, the scrip-
tural expressions of the Gifts belong to the symbolic and affec-
tive world of vital common sense. Would it not be better to
leave to the exegete the whole expression of the Gifts and to
systematic theology the task of constructing a theology of the
Spirit’s activity with more psychologically grounded categories?

No doubt the old literalism and contrivance must go and
yield to a theology of the Spirit and a psychology of Grace.
This would profoundly transform the “unattached” meta-
physical description of Grace in which the Gifts perfect already
existing virtues, where the seven Gifts are linked specifically to
different faculties, in particular contemplative or practical
operations, where the beatitudes express a special act of the
particular Gifts, where a special fruit is related to a special
beatitude and so forth.*

38 On conversion, see especially op. cit., pp. 180 {, 237-244.

% See pp. 40, 122, 237 ff.

4©The Gifts are habits disposing man to the movement of the Spirit; the
beatitudes are related to the Gifts as special acts (Summa Theol, q. 69, a. 1)
and the fruits are the outcome of the acts. (Ibid,, q. 70, a. 1)
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We might dismiss all this complexity as the conceit of medi-
eval intellectualism. But some difficulties remain.

I can see easily enough that intentionality analysis is the
method that theology, especially theological anthropology, must
follow. Yet the problem here is to come to a sufficiently dis-
cerning understanding of what St. Thomas is trying to say
despite the faculty analysis that moulds his thought. He does
bring to expression a theology of Christian intentionality, even
if it is in an implicit manner. He does offer us an interpretation
of developed Christian existence in the context of the mystical
tradition of the Church as it has absorbed and lived the realities
that Scripture attests. For the bearing of the Thomist treat-
ment is characteristically on the divine initiative in the life of
man, on this infusing love into man’s heart, thus co-naturing
him to God. This love in turn demands that he be habitually
disposed to the activity of the Spirit in his life; and that, finally,
this openness will bear fruit. Perhaps it is not a theology that
is in question here but a hope that God will always be semper
maior, that man will increasingly experience God as vitally
involved in his life; that man in his knowing and willing the
Mysteries of God remains always open to an unpredictable en-
richment through the activity of the indwelling Spirit.

To let the theology of the Gifts slip unnoticed out of the-
ological reflection would be to ignore a highly significant break-
through in the history of Christian thought. The danger would
be to regress in our appreciation of the dimensions of redeemed
existence as it has been habitually experienced in the devotion
of the Church and beyond it. In other words, even though the
data 1s not explicitly stated, Thomas does offer perennially valid
principles for the interpretation of Christian existence, even
though his categories are largely metaphysical.

Notwithstanding St. Thomas’s achievement, perhaps even
because of it, a theology of the Gifts along the lines of inten-
tionality analysis seems quite feasible. Theology could appeal
more directly to the subject’s own experience of “being-in-love”
as a principle of ever-growing self-transcendence.
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The metaphysical description of the Gifts as an habitual dis-
position to be readily moved by the Spirit looks to a psy-
chological experience. This is the data of religious community
and the individual seeking to realize the process of conversion,
of consciously living from God in ways that defy the steady
bias of secular wisdoms and the “ social construction of reality.”
It relies on the experience of our most authentic life as a gift
made to us out of an infinite Love. Our usual priorities are
deeply and often dramatically restructured. The transition
from a metaphysically structured psychology to a psychologi-
cally modulated metaphysics of the person in his religious ex-
istence is made in some measure by St. Thomas himself. This
is especially the case when he gives his deseriptions of the in-
dividual Gifts. With the help of more refined phenomenology,
a renewed appreciation of the personal and interpersonal as-
pects of knowledge accenting the intuitive and the affective,
genuine development seems possible here.

In the older theology the Gifts are distinguished by their
inherence in the various faculties. Might we not translate this
as the new quality of consciousness that comes about when
man enters definitively into the horizon determined by Infinite
Love, existentially appreciated as the real space of his living?
Thereafter all his activities of experiencing, understanding,
judging, and deciding have a new modality: he experiences an
integration, a simplicity, a fuller freedom as the former am-
biguities of his religious existence are left behind. He yields
himself now totally to God who is practically appreciated as the
“regula” of his activity.

Is not the “ divine ” or * supra-human ” mode the experience
of vertical liberty? In this the former mundane and limited
horizons of knowing and loving are left behind for something
immeasurably more personal and complete, something darkly
and intimately felt, beyond the capacities of language and
thought, which dismantles former perspectives and breaks out
of all categories. It is indeed a deeper experience of freedom
as enlarged and extended by the activity of God himself.
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I think the answer must lie in this direction. Yet it is one
thing to speak of a transposition from the more external faculty
analysis to a more interior intentionality analysis and another
thing to effect it. In the same way, it is one thing to do it only
in the historical community of one’s shared meanings and
another thing in a wider universal context in categories that
will mediate the appropriation of religious consciousness in a
sufficiently open and intelligible fashion. Such categories are
presumably to be drawn from the phenomenology of world re-
ligions, from inter-faith dialogue and experience, from all con-
temporary attempts to plot man’s path to the transcendent.

However, it remains Thomas’s permanent achievement to
have expressed in metaphysical terms his hope for humanity
transformed by the Spirit. Theology in the modern context
has yet to achieve this.

b) From Intentionality Analysis to Community Experience

The relocation of theological method, though widespread as
a need, is yet novel as a program. The anthropological turn
in modern theology has been often stressed. Perhaps the best
example of this is Rahner’s theology of the Trinity in which
he identified the immanent and the economic Trinity.** The
shift has occurred from the abstract to the concrete, from the
ontological to the historical, from. the metaphysical to the psy-
chological, from God understood in himself to God as involved
with man. For the theology of the Gifts, this would mean a
much closer inspection of human existence as looking for the
completion the Gifts offer. In practice, this would mean a
critical appraisal of the contemplative quality of man’s ex-
perience and the variety of ways he has a sense of the Tran-
scendent. In the next section we will indicate some directions
in which an adequate spiritual anthropology could begin to
develop.

If our theological awareness has been structured more along
the lines of an anthropology, the data for this is to be found

¢ K. Rahner, The Trinity (London: Burns and Oates, 1970), pp. 15-21; 83-108.
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in the experience of the religious community. The Church ex-
periences in the abiding awareness she has of herself in her
missionary involvement in the world the Mystery of the
Incarnation, the Mystery of Pentecost as a lasting Mystery
in the life of the church. For the Church is precisely that com-
munity that has its beginnings in the outpouring of the Spirit,
and its persistence and growth in history as the express bearer
of the eschatological gift of God. A scrutiny of the life of the
Church must lead to a knowledge of the real principle of that
life, the Spirit operative in all ecclesial activity. In her aware-
ness of corporate love and faith the Church finds herself asking
not what is novel in her mode of operation but what kind of
divine Spirit is revealed in the new energy, inspiration, and unity
that has come into world of men.** The life of the Church must
reveal the character of the given Spirit. In this connection it
would be quite fascinating to ask what kind of God is revealed
in St. Thomas’s theology of the Gifts of the Spirit? We would
have a good methodological way of rounding out his doctrine
on the Spirit through his use of the psychological image. This
would be more deeply grounded in what he took to be the
Church’s experience of God. A much more imaginative investi-
gation of the “ Thomist doctrine of God ” would be called for.**

The stress today is, therefore, less on the construction of a
theology of how the Gifts of the Spirit operate and more on
the manner in which the Spirit is manifested in the believing
community. The community of faith is to bear witness to the
eschatological character of the Spirit of sonship and brother-
hood in Christ. Theology has yet to discover how a sociology
of religion can present us with new data on the presence of the
Spirit and the vitality of his activity amongst us, We have a
community of love with all its surpassing and unaccountable

42 See Bernard Cooke, Beyond Trinity (Milwaukee: Marquette Univ. Press,
1969) .

42 Naturally, this is implied in what St. Thomas says in his doctrine on the
“ missions ” of the divine Persons (Summa Theol., I, q. 43, aa. 1-8). However,
our present reflections might unite the “ invisible” and “ visible ” aspects of the
missions in a different way.
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manifestations. Despite the evidences of structural decline
there remains a hope that perdures beyond all human hopes;
whilst the faith of the community shows a flair for the deep
things of God despite the cultural shifts and uncertainties that
are the feature of our age. We might say the Gifts are there
to be discovered in their corporate shape, in the common aspira-
tions and shared meanings of the Church. A metaphysical an-
alysis cannot exhaust the meaning of the vitality of the religious
community. Even intentionality analysis, which is linked more
with the awareness of the individual subject than the corporate
experience of the group, falls short. So it seems we must turn
to a sociology of religion (or even to a religious use of soci-
ology?) to find an adequate description of the manner in which
the Gifts operate in the Church today. Unaccountable forti-
tude, contemplative certainly, the eager desire to worship and
celebrate which might transcend the “human measure” that
sociology predicts, the way value systems are transformed, the
manner in which structures are remodelled in the name of
some inexpressibly new factor that is suddenly operative,—all
such data may be interpreted by a sociology of religion in the
right theological context to give us today some inkling of what
the Gifts of the Spirit might mean. One wonders if, when we
come to a greater objectivity regarding the period of Vatican
II, we will not have some unique data to contend with; and in
that, have an opportunity to supply theology with a striking
description of the activity of the Spirit in the community of
those who believe.

¢) From Community Experience to World Religions

If the sociology of religion provides the possibility of further
insight into the meaning of the Gifts of the Spirit, the phenom-
enology of world religions does this in an even more explicit
fashion. We have long known that the Spirit breathes where
he will. Consequently, the Gifts of the Spirit are to be found
beyond the frontiers of explicit Christianity. The real God can
be everywhere known through his Gifts. It has been recently
shown with considerable insight that the vestige doctrine of St.
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Augustine, the Trinitarian Creation theology of the Greek
Fathers, and the Western theory of Trinitarian appropriations
can be useful expressions of this conviction.**

Further, we might point out with Professor Panikkar, that
there is a unique confluence of religious consciousness in our
day due to the meeting of the great world religions.** Such a
meeting takes place most realistically, not on the level of doc-
trine but in the intimate area of spirituality. Here spirituality
means the characteristic manner in which the Transcendent is
experienced, the manner in which man is inspired to a unique
self-awareness through his relationship to an Absolute, however
he might conceive of it. Panikkar, in considering the great
spiritualities of the world, suggests that only a Trinitarian con-
cept of the Absolute can effect a reconciliation between three
apparently irreducible notions of the Absolute.*®* The Trinity
is to be considered as a junction where all authentic spiritual
dimensions of religions meet without fusion or mutual dilution.
For example, the “ spirituality of the Father ” has a stress on
the silent, the unobjectifiable, the inexpressible: the primordial
mystery of the Father is revealed only through the Son; there
is no approach to the Father dwelling in inacessible light save
through the Son (Jn. 14:17; 15:26) . This negating, apophatic
type of spirituality is akin to the Buddhist’s approach to the
absolute, for such a spirituality refuses to objectify, refuses to
to define, abiding in a reverence for the totality of all that is.
A “ spirituality of the Son,” who is the personal mediator be-
tween God and man, brings to expression the main concentra-
tion of Judaic and Islamic spiritualities which base themselves
on the claim of personal revelation of the Absolute in words
and images. Completing the picture we have a “ spirituality
of the Spirit” well exemplified in advaitan Hinduism. The

¢ Ewert Cousins, “ The Trinity and World Religions,” Journal of Ecumenical
Studies 7 (1970), 223-254.

“* Raymond Panikkar, “ Towards an Ecumenical Theandric Spirituality,” JES
5 (1968), 507-534; and The Trinity and World Religions (Madras: Christian
Literature Society, 1970).

*® Panikkar, The Trinity and World Religions, pp. 41-43.
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Hindu speaks of his liberation through a merging of himself
with the immanent Absolute, the true Self.*” Through such a
junction of spiritualities in the complete Christian spirituality
of the Trinity not only are the seemingly irreducible spiritualities
that characterize man’s search for the Absolute mututally com-
plemented but the Christian himself is stimulated to activate
dimensions of his faith that were hitherto inert.

Hence, in the briefest possible fashion we have indicated the
kind of redemptive mediation that is possible between the
various modes of religious consciousness. The Trinity itself has
been exhibited as the medium for this process. It shows not
only how each mode of consciousness looks for a redemption
in a broader approach to the absolute but that all are tied to-
gether in the very reality of God himself as he communicates
himself to man.

Such a mediation is relevant to our considerations of the
Gifts of the Holy Spirit. Precisely within this broad context
there is a place for the Thomist theology of the Gifts. I think
that it could be suggested that the theory of the Gifts represent
Thomas’s attempt to respect these modalities of religious con-
sciousness, even though he could not have possibly been in-
formed on the scale in which it is possible today, and even
though he simply did not operate in the context of world re-
ligions as we must in the present. The apophatic, negating
stress is contained in what he says of knowledge, fortitude, and
fear of the Lord. For these lead man to a right evaluation of
the empirical world as infinitely less than the absolute Mystery
of God.*®®* The katophatic, express side of religious conscious-
ness is akin to what St. Thomas has called piety, understanding,
and counsel. In these man is positively, though inexpressibly, in-
volved with God and his manifest will.* The immanent dimen-
sion of loving identity, the experience of God as intimately
present, is similar to what he describes as wisdom.”® And if

47 Op. cit., pp. 44-67.

¢ Summa Theol., II-I1, q. 9, aa. 1-4; q. 19, aa. 1-12; q. 139, a. 1.
“ Ibid., q. 8, aa. 1-8; q. 121, a. 1; q. 54, aa. 1-4.

¢ Ibid., q. 45, aa. 1-6.
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we note that each of these Gifts implies an experience of the
Transcendent as the source and goal of our activity in its
“ supra-human ” mode of operation, we must see that the the-
ology of the Gifts has much to profit from this new context.
In itself it remains a methodological key to unlock doors of
interfaith dialogue that were formerly shut. The theoretical
achievement of the Thomist theology of the Gifts appears to
have a greater relevance outside the current suppositions of
Christian theology in the broader context of the great religions
of the world.*

Hence, the theory of the Gifts, like the mystery of the
Trinity itself, can hold together the various understandings of
religious consciousness: for the Gifts are in their own way an
expression of the transcendence, the immanence, and the per-
sonal character of God.

We have been asking what bearing the Thomist theology of
the Gifts has in a newer context. This context is characterized
by a transition from metaphysical theory to an awareness of
the existential subject, by an awareness of the experience of
community as revealing the personal, energizing role of the
Spirit, by a greater openness to the experience of world re-
ligions. Even so, we must remark that St. Thomas’s achieve-
ment in this area has its own uniqueness. He did not pluck it
out of the air; for his concern, quite simply, was to give expres-
sion to the Gift of God as an abiding and active reality. The
Spirit is given and man is transformed; he exists in a new way,
he has new capacities for action. This mystery at work in man
is not disclosed by any method, however exigent it might be.
God is greater than our hearts; and the reality remains greater
than the method employed to disclose it. Though Thomas’s

51 See Mariausai Dhavamony, “Christian Approaches to Hinduism” (Gregorianum
53 1972), 112 f: “ It becomes evident that this basic involvement with the Hindu
religion of love is God’s gift of his love and man’s response to him. The features
of this bhakti religion contain many basic insights into this religious experience
of being in love.” Also R. Panikkar, “Advaita and Bhakti. Love and Identity
in Hindu-Christian dialogue,” JES 7 (1970), 299-309; and “ Nirvana and the

Awareness of the Absolute,” in The God Experience (New York: Newman Press,
1971).



THE GIFTS OF THE SPIRIT 219

treatment is not timelessly complete, he has given striking ex-
pression to his surpassing hope for man.

HI. Three Examples

In this final section we propose to give, very briefly, three
examples of how the thology of the Gifts may be influenced.
We draw on modern theology, philosophy, and contemporary
evaluations of the Zen experience. The Thomist theology of
the Gifts is at once challenged to re-express itself in new
categories and, at the same time, challenges these contemporary
expressions to appreciate the novelty of the Christian experi-
ence of God.

a) Macquarrie’s Theology of the Gifts of the Holy Spirit *

The speculative underpinning of Macquarrie’s treatment of
the gifts is thorougly trinitarian. He presents the Trinity in
the language of Being as it is derived from Heidegger. Each
of these divine persons is a mode of Being. So the Holy Spirit
is Unitive Being relating man to the Father, Primordial Being,
and to the Son, Expressive Being.*®* Man’s nature is charac-
terized by his openness to Being; ** with the result that authen-
tic existence is possible only in the measure in which he accepts
his existence in the light of Being. Thus he becomes a “ guard-
ian of Being ” in a responsible cooperation with the Mystery
that possesses and summons him. In such an existentialist con-
text Macquarrie works out his theory of the immanence of
God. God does not impose anything on man from the outside
but awakens and empowers him to live up to the true pos-
sibilities of his being. These he can accept or let slip. The Holy
Spirit is a gift only in the sense that man is awakened through
the Unitive mode of Being to achieve the genuine possibilities
of his particular existence.

Particular aspects of this fulfilment are interpreted under the

52 John Macquarrie,” The seven Gifts of the Holy Ghost,” Studies in Christian
Existentialism (London: SCM, 1965), pp. 246-273.

58 Op. cit., pp. 256 f.

54 Op. cit., pp. 258 ff.
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headings of the seven Gifts, the relevant phenomenological
categories of existential consciousness that Heidegger has em-
ployed. To put it briefly, the Gifts are interpreted as “qualities”
of man’s existential development. The fear of the Lord is
the sense of awe at the promise and fragility of what is
offered to man through his existence.®® Piety is the basic
reverence for the source of man’s existence, acknowledged as
gracious.”® Knowledge is primordial thinking. It enables Being
to occur in human consciousness.”” It takes man beyond a
calculative, manipulative style of thought to a point of sub-
mission to what has grasped him. Fortitude is the courage to
accept fully the challenge of existence; and to live out the re-
sponsibilities inherent in it.°*® Counsel is not a casual illumina-
tion but the discernment of God addressing man through some
agency in this world, be it through the Scriptures, through a
person or an event.”* Understanding appears to be the ap-
propriation of the meaning of existence wherever it occurs in
mankind’s universal experience of the Spirit.** Wisdom is seen
as the consciousness of all our existence and activity in the light
of Being itself, in happy contrast to the truncated and distorted
wisdom of the world.®*

Even from this very brief indication, we can see a certain
similarity to the Thomist treatment of the Gifts. The meta-
physical categories are transposed to existential ones; Aristotle
yields to Heidegger.

There is a real value in Macquarrie’s treatment. It proposes
an excellent model for the reinterpretation of the Gifts of the
Spirit, and achieves a considerable success. On the other hand,

55 Ibid., p. 265.

58 Ibid., p. 266: “ But Being does not only encounter us in strangeness but also
in kinship, for we ourselves are, we participate in Being.”

5% Ibid., p. 267.

58 Ibid., pp. 268 f.

5® Ibid., pp. 269 f.

% Ibid., pp. 270f: “Every mature Christian has a duty so far as he can
to think out, to understand, to appropriate the meaning of the faith within
which he belongs, . ..”

*t Ibid., pp. 272 1.
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Macquarrie’s treatment has not mediated the full medieval
achievement of St. Thomas into the present context,—if only
for the reason that he had no intention of doing so. However,
it would be well worth doing. If we consider the above treat-
ment in the light of the Thomist treatment, serious questions
arise about the real novelty of new life in the Spirit. Isit to be
generalized into ordinary existentialist categories? Are these at
once too mystical and too secular? Mystical, in the sense that
a surrender to Being is demanded as the total ground of human
authenticity; secular, in the sense of an over-generalization of
Grace that leaves no special novelty in human existence open
to the revelation of Christ and the influence of the Spirit.
Thomas seems to cope with an excessive mysticism by allowing
for a human mode of operation for the virtues, even the the-
ological virtues, while reserving the * supra-human ” mode to
the Gifts themselves. He counters a secularizing or generalizing
tendency by appealing to charity as the fundamental union
with the Spirit of God, which makes the operation of the Gifts
possible. The Gifts derive, as we have said before, from the
exigency of love, infuse the whole existence of man.

Given the brevity of Professor Macquarrie’s treatment, it is
not quite fair to push this criticism too far. The real point is
that the Thomist theory of the Gifts deserves to be more seri-
ously confronted in its positive implications, even though it will
gain much by a more existential location of its significance.

b) Heidegger’s Gelassenheit **

The second example comes from contemporary philosophy.
In his Discourse on Thinking, Heidegger presents us with his
teaching on Gelassenheit. This is translated as “ releasement,”
a kind of abandonment, implying a release “from > for the
sake of being released “ for,” a kind of dialectic between detach-
ment from objects and a being-attached to the real Ground
of existence. This fundamental description of the nature of

®2 Martin Heidegger, Discourse on Thinking. A Translation of Gelassenheit. by
John M. Anderson and E. Hans Freund (New York: Harper Torchbooks, 1969).
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human existence seems more promising for our particular
project than the more specific categories already referred to.
Of course, Heidegger is not concerning himself with theology
or religion, and so we must be careful to take what he says
only as type of discourse that could be useful in theology. With
such a qualification, it seems to me that Heidegger opens up a
style of thought in which we can gain an inkling of the promise
of man’s existence transformed by the Spirit.

He introduces his concept of Gelassenheit in the “ Memorial
Address.” There he diagnoses the malaise of modern man as
a flight from meditative thinking .This implies a releasement
regarding things, especially the technological world of things,
and an openness to the mystery that is implied. Here release-
ment is almost equivalent to a deep detachment from an exces-
sively controlling or preoccupying relationship to the world,
as it opens man to a sense of proportion regarding the real
dimensions of his life. It promises the possibility of dwelling
in the world in a new and wholesome way, through persistent
courageous thinking.®

What is this “thinking”? In his “ Conversation on a
Country Path about Thinking,” he attempts to evoke the
answer to this question. He suggests that thinking, as the fun-
damental character of human existence, is to be found in no
intense analysis or inspection of the activity considered as a
self-enclosed activity. There must be a “looking away ” from
thinking. There is no question of representing or willing think-
ing as an object in itself. It is non-acting, or a higher activity
of receptivity to what possesses us.*

In this “ looking away ” from thinking we do not imply a new
relationship to specific objects, or even to the horizons of our
activities in which the objects occur. The implication is that
there is a special kind of total relationship to that which enables
all objects and all horizons to present themselves.®® This is
The Region (die Gegnet in old German, translated as “ that-
which-regions ). This is disclosed as Truth, Being itself,

% Op. cit., pp. 53-56. ¢ Ibid., pp. 58-61. 8 Ibid., pp. 64, 73, 80.
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though Heidegger does not actually use this word in his
Discourse. The Region cannot be described or represented. We
can be released toward it only in an objectless attitude of open-
ness.’®

This releasement to the mysterious all-encompassing Region
alone reveals the true nature of man. It is not a question of
occasional activity but of a steadfast indwelling in this relation-
ship if authentic existence is to be achieved.®

Such a releasement to the Mystery is possible because the
Region has already appropriated man to itself. Man orginally
belongs to it.®* This relationship of openness to the Region
constitutes the abiding space of true development. In this re-
lationship the real nature of the “ spontaneity of thinking ” is
manifest.*

Releasement, it must be stressed, is not a categorial activity.
There is no representational knowing, no defined willing. It is
a higher activity that looks to being possessed, to receptivity,
rather than to activity and control. Hence the relationship is
an openness. And this openness takes our thinking and willing
beyond their usual scope, into an unrestricted receptivity to the
all-pervading Region. For this a patient noble-mindedness is
needed. Man must wait for he knows not what. His waiting
“upon ” leaves open his usual waiting * for.” Only in this total
expectancy can Truth reveal itself to him and through him.™

This might serve sufficiently as an indication of the profound
reflection on human existence that Heidegger offers us. There
is a higher activity that is essential to man. The inner charac-
ter of man’s thinking is revealed in this total relationship to

¢ Ibid., pp. 65-68.

7 Ibid., pp. 811,

*5 Ibid., p. 82: “Authentic releasement consists in this: that man in his very
nature belongs to that-which-regions, i.e., he is released to it.”

% Ibid., “ The indwelling in releasement to that-which-regions would then be
the real nature of the spontaneity of thinking.”

" Ibid., p. 90: “ By way of waiting . . . if this is released . . . and human
nature remains appropriated to that . . . from whence we are called.” Needless to
say these footnotes are minimal. The text is such an evocative whole that themes
cannot be isolated in the ordinary manner.
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the Region, the Mystery, the real space that enables all objects
to be offered and all horizons to be illumined. Man cannot act
toward this total Mystery in a controlling way. He must wait
in courage for the moment of truth, with all the wonder, sur-
render, and openness that this demands. Such is his true nature.

The dimensions of human existence evoked by Heidegger
offer something worthwhile for a theology of the Gifts. Man’s
receptivity to the Spirit acting within him, is illuminated in
the way Heidegger describes the nature of human existence as
openness, as waiting, as a higher activity beyond objective
thinking and willing. The gifts indicate a kind of “Gelassenheit™
in which man yields to the total Mystery of his being: the
partial perspectives of even good actions are transcended in
favor of a more complete relationship through which the
Miystery more intimately possesses him. In so doing it becomes
the real space and atmosphere of his activity.

A theology of the Gifts does not, of course, stop here. It
must talk of the transformation of human existence by the
Spirit of Christ. In such a theology The Region would be iden-
tified as the Father in his self-communicating love, the dark
ultimate mystery that has seized man’s limitations, and opened
human existence to an immediacy with the divine. Our wait-
ing, in the Heideggerian sense, is for the progressive revelation
of this Ultimate Love. Releasement is specified as a self-
surrender to the exigencies of this infinite Love working
creatively and redemptively in the universe. Through it we
are summoned to a freedom confirmed, enlarged and trans-
formed in an ever-growing connaturality to Divine Liberty that
is the final “ measure” of creation. Such a receptivity to the
divine will be qualified as the novel modality in our activity
as we know and love the ultimate mystery. God himself is
revealed as the real, vital space of our existence.

In short, human existence, even in the grandeur of Heideg-
ger’s interpretation, needs the Redeeming Spirit, Still, it must
be conscientiously allowed that the traditional theology has
much to learn from existentialist thought: the deep structures
of man’s receptivity as a condition for authentic existence is
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stated. There is the necessity of releasement, of a fundamental
“letting go” in view of the Mystery that has involved itself
with man. Yet a theology of the Gifts will take this up to a new
level of personal relationship and spontaneous love.

c) Zen Enlightenment

We have given an example from theology and philosophy;
now we turn to a specific human experience that will serve
an understanding of the theology of the Gifts. Though Zen
characteristically eschews any definition of itself, the least we
can say is that it is a quality of human experience apparently ac-
cessible to a number sufficiently large to justify an extensive
literature: it all points to a mode of consciousness with the
features of enlightenment and hiberation. We are not maintain-
ing that this is a “ gift of the Spirit,” but merely pursuing our
purpose to indicate representative areas that have a bearing on
a full spiritual anthropology.

Any survey of the specialist or popular literature on this topic
makes the would-be describer of Zen extremely cautious.” This
is especially the case given the present limitations of space.
However, certain general qualities of this mode of conscious-
ness are consistently reiterated; and seemingly they have been
understood across the cultural frontiers of East and West. For
our present purposes the following four main features would
guide further investigation.”

i. In Zen enlightenment a special integration of personal con-
sciousness appears to take place. There is a novel experience
of unification and harmony This has been variously explained.
It could be a breakthrough of higher levels of consciousness
into the domain of the empirical ego. The result of this would
be a certain experience of ““ egolessness,” in that a consciousness

" See for example, Peter Kreeft, “ Zen Buddhism and Christianity: an Experi-
ment in Comparative Religion,” JES 8 (1971), 518-538; Alan Watts, The Way of
Zen (Pelican, 1962); William Johnston, “ The Zen Elightenment,” Thought (Sum-
mer, 1967), pp. 165-184; and for an excellent bibliography, J, Masson, “ Le Chretien
devant le Yoga et le Zen,” Nouvelle Revue Théologique 94 (1972) 384-399.

"2 See Kreeft, op. cit., pp. 515-517.
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of self comes to the fore unrestricted by the usual organiza-
tions that characterize man’s being in the world.” Thus, per-
sonal consciousness is marked by a totality and a power of
transcendence, going beyond the mundane involvements that
form man’s usual conscious image of himself. The true self
is experienced in its openness, its universality. Man becomes
conscious of himself as a spiritual being. Thomas Merton has
written:

The foundation of this experience is no doubt the sudden intuitive
penetration of the value of our spiritual being. It is a profound
metaphysical awareness of our own reality, not the trivial psy-
chological surface self that is engaged in the pursuit of many
temporal desires and the flight from many fears, but the deep sub-
stantial reality of our personal being. In this moment of light, the
soul may taste something of the inborn liberty that is due to a
thing of the spirit. (74)

The process implied seems to be an eschatological experience
of personhood itself. The individual catches up with his unique
self in its independence and relatedness to the universe. There
is a remarkably similarity between such a process and what
has been recently advanced in Boros’s recent theology of
death.™
ii. In this experience of integration the usual subject-object
dualism tends to break down and yield to a different experience
of intentionality. It would be rather captious to maintain that
the subjective and the objective actually disappear from man’s
experience. More plausibly, both are experienced in their true
dimensions. The subjective polarity of human existence is
deepened so that the empirical ego, in its manifold, superficial
and truncated involvements, is superseded by an experience of

"8 See William Johnston, “Zen and Christian Mysticism,” IPQ 7 (1967), 441-
469.

"¢ The Ascent to Truth (London: Hollis and Carter, 1951), pp. 145f. This
is quoted with approval by H. M. Enomiya-Lasalle, Zen, Way to Enlightenment
(New York: Taplinger, 1968), pp. 41f.

5 L. Boros, Mysterium Mortis (New York: Herder and Herder, 1965), especially
in the first 81 pages where he seeks to express the development in human existence.
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the true self in its original orientation to the universe as a
totality. Likewise the objective pole is not left to be merely
the outcome of the possessive, selective, all controlling activity
of man but is deeply experienced as a “ given,” as the totality
in which man is tendentially involved: mere objects are re-
placed by a consciousness of a universe. The fundamental con-
naturality of human existence, with all that is, is felt. The usual
thematic apprehensions of subject and object are dismantled
in favor a more profound experience of relationship, of existence
through co-existence with the universe.™

iii. The result is not a higher yield of conceptual knowledge
nor some definite progress in volitional activity. On the one
hand, this new mode of consciousness is characterized by an
experience of the void of ego-lessness, of objectless activity.
On the other hand, there is a sense of enlightenment and libera-
tion. Man knows he has entered more fully into his own, as he
enjoys a larger dimension of his liberty. There is a tran-
scendence of the limits of a particular world in the direction of
the actual universe of what is.

iv. This new mode of consciousness is a sudden surprising
breakthrough. It does not appear to be a structured develop-
ment. Traditional Zen asceticism has its own special rigor as
it attempts to dispose body and mind for the moment of truth.
But this as an actual moment appears to be beyond the sub-
ject’s control.””

There are clearly striking similarities between the Zen ex-
perience and Heidegger’s Gelassenheit in that both accent the
attitude of waiting, wonder, and receptivity to the original
Mystery of the universe. Peter Kreeft has nicely indicated
this.™

7¢ Johnston writes: “ Perhaps it means that I reach the point of my manhood
not when I stand distinet from and in opposition to the universe. Perhaps it is
the acute realization that the soul of man is, in a sense, all things (intellectus
est quodammodo omnia).” “ Zen and Christian Mysticism,” p. 448. And Kakichi,
“Ways of Knowing: A Buddhist-Thomist Dialogue,” IPQ 6 (1966), 574-595.

" Op. cit., pp. 442-445.

8 ¢« Zen in Heidegger’s Gelassenheit,” IPQ 11 (1971), 521-545.
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In applying the Zen model of experience to the theology of
the Gifts many promising avenues of exploration immediately
open up. The phenomenological basis for a theological state-
ment about higher states of consciousness is more securely es-
tablished. The structure of this higher consciousness is in-
dicated in a way that would throw some light on the Thomist
categories of “ human ” and “ supra-human > modes of activity:
a certain passivity and receptivity are features of this higher
human activity. A kind of regression from the various levels
of the empirical ego in favor of a deeper experience of one’s
authentic and total self is indicated. There is a suspension of
“ordinary ” activities for the sake of being possessed by a fuller
mystery of life and existence.

For its part, the Thomist theology of the Gifts expresses the
redemption that is offered to this deeply contemplative ex-
perience. In individual cases we cannot judge what is “natural”
or “supernatural.” But in terms of a systematic reflection on
the dimensions of human existence such a theology both allows
for a search for a deeper self and confirms man in such a quest.
It further identifies the Spirit as a Mystery of Grace operative
in human freedom. And so it enlarges man’s apprehension of
receptivity and gives a reason for it; it invites him to see love
as the key to enlightenment and indicates that the ultimate
mystery is not only an enlarged and liberated self but a self
possessed by the Infinite, which freely and spontaneously in-
volves itself in the life of man. Man is ultimately liberated
only by the liberty of God.

* * *

Such, then, is the schema we propose for the development of
a spiritual anthropology from the Thomist theology of the Gifts
of the Holy Spirit. We located our question in the situation
where the classical images of man have tended to break down.
Then the first section dealt with predominant aspects of St.
Thomas’s theology. The next section tried to locate this in the
broader context of present reflection, the developing subject in
the context of the Christian community experience, and all
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this in the larger field of world religions. Then we gave three
representative instances that influence the understanding and
presentation of a theology of human existence possessed by the
Spirit.

As we reflect on such a schema, some conclusions and ques-
tions emerge that will guide the elaboration of a spiritual
anthropology.

The most general conclusion we might come to deals with the
“mystical ” element in the thought of St. Thomas. It is true
that the intellectualist concentration affected his organization of
the Summa and did not allow for a great amount of space in his
treatment of the Gifts of the Holy Spirit. However, his actual
theology of the Gifts takes us into a new level of understanding,
the reciprocal relationships between man and God, when the
“divine manner > incalculably exceeds the “ human manner.”
It is still rare to find any appreciation of the role of the Gifts
even in Thomistic treatments of Grace, to say nothing of the
dictionaries and popular works that would give with startling
brevity St. Thomas’s teaching on the theological virtues and
such like. A rediscovery of the “mystical” in the Thomist
treatment of the virtues has considerable relevance to those
who seek the meaning of contemplative existence and more
inspired patterns of activity. The various Charismatic Com-
munities might find in a reading of St. Thomas on the Gifts of
the Holy Spirit an inspiration and a balance that will serve
them well.

A more precise conclusion bears on the *“ sensorium > of the
Thomist theology of the Gifts. It is beyond dispute that the
visual has provided the dominant categories for interpreting
man’s deepest spiritual experiences, especially in recent times
when the accent has been so firmly placed on evidence, analysis,
“seeing the result.” Thomist theology, too, it must be ad-
mitted, falls into this category. But, on the other hand, in
the Gifts it breaks into a wider sensortum. It becomes a more
tactile theology, allowing for a kind of feeling, touching, tasting
of the divine. This is explained through “ connaturality ” to
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the divine Mysterious, the affinity and attunement brought
about by the Gift of love.” Being in love with God” is not
left altogether undefined as a spiritual experience. Thomas
makes it a “being in touch with the Spirit.” To this degree
present-day theology is faced with a serious question, especially
as the whole cultural sensorium is changing.” Are we too slow
to follow up the Thomist theology of the Gifts and attempt to
express man’s vital relationship to God in other than visual or
aural categories? Is there room for feeling, touching, tasting
the reality of God? The way St. Thomas has handled his
theology of the Holy Spirit and his Gifts would seem to in-
dicate that there is.*°

A third conclusion touches on the understanding of the self
implied in the Thomist theology we have considered. Essential-
ly, we are presented with a “released self ” in a sense akin to
Heidegger’s Gelassenheit. In this “released self,” and in the
dynamism of its activity and full freedom, we are led to a con-
cept of the immanence of the Spirit that could be powerful
in its consequenences. Here we allude once more to the context
of the meeting of the world religions. These are organized
around different conceptions of the immanence and transcen-
dence of the Absolute. As has been shown, there is reason to
to think that we have in the distinctive Thomist conception of
man acting in the Spirit a notion that will help all sides of the
interfaith dialogue. At least it enables the Christian to learn
from a range of culture and religious experience that will
broaden his faith instead of confusing it. It is, too, an op-
portunity to commend to other religious cultures, especially
the Hindu and the Buddhist, a Christian fulness that redeems
and completes.

Lastly, it is worth mentioning where a new beginning might
be made. We have been contructing a schema for the under-
standing and development of the theology of the Gifts of the

" See especially, Walter J. Ong, The Presence of the Word (Yale University
Press, 1970).

8 Tn this connection, the conclusions of Geoffrey Wainwright’s Eucharist and
Eschatology (London: Epworth Press, 1971), pp. 151 ff, are interesting.
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Spirit. Fundamentally, the whole thing relies on the New
Testament witness to the Spirit as the final Gift of God, the
principle of a new relationship to God and the community.
St. Thomas expressed this radically New Testament theology
in the Aristotelian categories available to him. We have indeed
pointed to the metaphysical structure of Thomist thought,
based as it is, in the present instance, on the Greek doctrine
of divine possession, enthusiasm, divine “instinct.” What we
have not referred to is the myth behind the metaphysics, the
Greek notion of hero. Until this is analyzed and confronted
with the figure of Christ as the “new hero ” for humanity, and
until this is set in its proper context, namely, the role of the
prophet and judge in the Old Testament, our task is incomplete.

However, it must remain so. Within a narrower frame of
reference we have examined St. Thomas’s theology of the Gifts
of the Holy Spirit. We saw how such a theology may well be
of great value in modern context of theology, especially in the
understanding of the immanence of God to man and spiritual
dimensions of man’s freedom. After these seven hundred years
St. Thomas continues to inspire us as we try to walk in the
Spirit. He gives us a theology that he not only produced but
lived.

AntHONY J. KELLY, CS.S.R.

Yarra Theological Union
Melbourne, Australia



THE QUODLIBETS OF ST. THOMAS AND
PASTORAL CARE

(o

S THE NAME SUGGESTS, the Quodlibet or Quaestio de

quolibet was an open, “{ree for all,” debate in which

the questions discussed were not, as in the Quaestio

disputata, announced and specified beforehand, but were put
at random from the floor on the day of the debate?

The procedure of the medieval quodlibetal disputation was
first established by P. Glorieux in his pioneer work, La
littérature quodlibétique, in 1925, and his findings were later
refined in articles over the next forty-five years, as well as in
his second volume on La Littérature quodlibétique in 1935.2
According to Glorieux, this type of unprepared public discus-
sion first came to be used at Paris in the Mendicants’ schools,
and probably during the student strike of 1229-1231. From
Paris it later spread to Oxford, Toulouse, Cologne, and the
Roman curia. Altogether some 856 Quodlibets are extant from
the Paris schools, and some Paris and Oxford masters, e.g.,
Henry of Ghent, Geoffrey of Fontaines, and Roger Marston,
became so enamoured of the form that they made the Quodlibet
their chief means of literary expression.’®

1¢“de quolibet ad voluntatem cuiuslibet,” as the General of the Dominicans,
Humbert de Romanis, put it in his Instructiones de officiis ordinis, c. 12, ed. J. J.
Berthier, Beati Humberti de Romanis Opera de Vita Regulari, I (Rome, 1889),
p. 260.

2P. Glorieux, La littérature quodlibétique de 1260 ¢ 1320, I (Kain, 1925), pp.
11-95, II (Paris, 1935), pp. 9-50 “Le Quodlibet et ses procédés rédactionnels,”
in Divus Thomas (Piacenza) 42 (1939), 61-93; “Olu en est la question du
Quodlibet? 7, in Revue du moyen dge latin 2 (1946), 405-414.

3P. Glorieux, “L’enseignement au moyen #ge. Techniques et méthodes en
usage & la Faculté de Théologie de Paris au XIIle siécle,” in Archives d’histoire
doctrinale et littéraire du moyen dge 43 (1968), 65-186 at pp. 128-134. Quodlibets
were not confined to university circles but were common where the various orders
of friars had schools and at chapters of these orders: see L. Meier, “ Les disputes
quodlibétiques en dehors des universités,” in Rewvue d'histoire ecclésiastique 53
(1958) 401-442.

232
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Like the more formal Quaestio disputata, the Quodlibet was
held under the direction of a regent-master of the University,
after whom the Quodlibet was named (“Quodlibet Petri,”
“ Quodlibet Thomae,” ete.). It was held twice a year, in Ad-
vent before Christmas and in Lent towards Easter, and seems
to have been designed to test both the bachelors who were
preparing for the degree of master and the regent-masters them-
selves. That the Quodlibet was a rough test there can be no
doubt, for only an exceptional bachelor would be able to field
without flinching a series of unpredictable questions from an
audience composed of masters, students, and visitors.*
Some modern authors, however, give the impression that the
Quodlibet was first and foremost a test of the regent-master,
and that it was such a formidable test that “ many a master
refused to risk himself at it, or felt satisfied when he had done
so once in his career.””® There is possibly some exaggeration
here. For one thing, a Quodlibet involved two really distinct
sessions, a “ Disputatio generalis de quolibet” and a “ De-
terminatio de quolibet.” In the General Disputation the mas-
ter’s role was hardly more than that of referee, immediate an-
swers to questions from the floor being left to the Responsalis,
that 1s, to the bachelor who was being put through his paces
in public. If the regent-master entered at all into the discus-
sion, it was probably only to stress a point here or make more
explicit a point there, in the replies of the Responsalis. Some-
times, indeed, the master might throw in a question himself,
as Robert Holcot certainly did in the early part of the 14th
century: ““In disputatione generali de quolibet proponebantur
a sociis decem questiones praeter duas quas proposui ego ipse.” *

From the regent-master’s point of view the second stage of

* For some examples, with names, of those who were bachelors or who sub-
mitted objections at Quodlibets at Oxford, see A. G. Little and F. Pelster, Oxford
Theology and Theologians, c. A.D. 1282-1302 (Oxford, 1984), pp. 335-362.

*M.-D. Chenu, Toward understanding St. Thomas, trans. A. M. Landry and
W. D. Hughes (New York, 1964), p. 92. .

® Oxford, Balliol College, MS. 246, f. 257v. On the Quodlibets of Holcot see
Glorieux, La littérature quodlibétique (henceforward cited as Glorieux, Littérature,
I or II), II, pp. 258-261.
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the Quodlibet, the “Determinatio de quolibet,” was much
more important. For if the purpose of the General Disputation
seems to have been to expose a bachelor or bachelors to random
questions from the audience, the scope of the Determination
was to demonstrate to the bachelors and the master’s im-
mediate students how best to handle these questions. What is
more, the Determination did not take place on the same day
as the General Disputation but rather on the day following
or on the next teaching day, so the master had a chance in the
meantime to ponder the questions and to reduce them to some
sort of logical order. As James of Viterbo put it at a De-
termination in 1293-1295, “ In disputatione de quolibet prae-
habita quaesita sunt in universo viginti duo, que ut enumer-
entur non ordine quo fuerint proposita sed secundum ordinem
alicuius connexionis . . . procedendum est.”? In a word, the
regent-master was not expected to provide an exhaustive
answer off the cuff to the questions proposed at the General
Disputation. Rather, the General Disputation was an occasion
on which the master was presented through his bachelor or
bachelors with a series of questions which he had to “ deter-
mine ” or answer definitively at a Determination at a later
date?

Glorieux and others are inclined to think that this second
or “determining ” session of the Quodlibet was not as open
to the general public as the first or General Disputation session
and that the Determination took place “in the quiet of the
classroom ” with only the master’s own students present. This
seems a little odd, since it was only at the second session that
the master delivered his measured reply to the questions to
which he had given only the sketchiest of responses (or no

7 Glorieux, Littérature, I, p. 216.

8 See the preface of Nicholas de Vaux-Cernay to his Quodlibet (c. 1824) in
S. Axters, “ Le maltre cistercien Nicholas de Vaux-Cernay et son Quodlibet,” in
New Scholasticism 12 (1938), 242-253 at pp. 244-245: “Haec quaestiones
propositae fuerunt die lunae tertiae septimanae adventus domini coram magistro
Nicholao in scholis sancti Bernardi Parisius, qua die dictus magister de quolibet

disputavit. Et dictas quaestiones prout in isto libello recitentur determinavit die
sabbat; insequenti.”
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response at all) on the day of the General Disputation. Since
Quodlibets were held only twice a year, and the Determination
followed hard on the General Disputation, it seems reasonable
to suppose that the audience of the first session made it a point
to be present at the second session in order to hear the
magisterial replies to the questions posed at the first. That this
indeed was the case seems clear from a l4th-century story
about Albert the Great. As the story has it, at a “ generalis
disputatio de quolibet ” in the presence of a “ maxima comitiva
magistrorum et scolarium ” Albert was at such a loss for a
ready and convincing reply to three questions about angels
put to him by the devil in the guise of a scholar that he spent
the whole night awake trying to find an answer (which he
did eventually, but by divine inspiration) before the Deter-
mination on the next day. What is important is that the story
states that it was the same audience that turned up next day
for the Determination: “omnes cras revertuntur . . . Et totum
in crastino coram omnibus refert et dicit in scolis.” ®

Most of our unpublished or published Quodlibets record the
proceedings of the Determination, not those of the first stage
of the Quodlibet. Hence the Quodlibets as we know them do
not really represent the heat of the debate that followed on
the questions thrown at the bachelors by the audience but
rather the considered reply of the master after he had had
time to sort the questions out, to consult some sources, and
to marshal his arguments. However, what we find in the
Quodlibets of St. Thomas and others is not exactly the De-
termination as such but a version which was reworked and re-
fined for publication. After the “ Disputatio generalis” and
the “ Determinatio > there came the “ Ordinatio,” as may be
seen in Quodl. 111, q. 5, a. 4 of St. Thomas, where there is the
cross-reference, “ sicut supra dictum est,” to the first article of
the same quaestio.

® James of Aqui, Chronicon imaginis mundi, cited by P. Mandonnet, “ Thomas
d’Aquin, Créateur de la dispute quodlibétique,” in Revue des sciences philosophiques
et théologiques 16 (1927}, 9 n. 1. (= RSPT henceforward).
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Some Quodlibets, of course, survive in an unpolished state.
A good case is that of Quodlibet III of the Dominican Bernard
of Trilia, who died in 1292. According to Bernard Gui some
twenty or thirty years later, this Quodlibet was in such a
jumbled state on Bernard’s death that his executors were quite
confused: “Sed quia illa [quodlibet] nondum quando obiit
ordinaverat ad votum suum ad plenum, et quaedam quaestiones
particulares et sexterni dispersi manebant, illi qui nimis praeoc-
cupaverunt pro magna parte confuderunt et truncaverunt.”*°
Quodlibet XII of St. Thomas, too, has an unfinished look about
it when compared with his other Quodlibets and clearly had
not had the benefit of “ Ordinatio ” before his death in 1274.
Some questions (e. g., 4, 6, 8-11, 21-24) entirely lack objections
and replies, containing only the corpus (“ Respondeo dicen-
dum ”); others (e.g., 2) carry nothing more than drafts of
replies to objections. Perhaps the truth is that what we now
possess of Quodlibet XIT of St. Thomas is not, as has been
suggested, a student’s “ Reportatio ” of, or St. Thomas’s own
notes towards, the Determination,” but rather, for the most
part, the text of the Determination precisely as it was held in
1270 or 1272 and before he had had time to prepare more than
a few questions for eventual publication. If this is so, then
it may also be true that a Determination did not consist in
much more than the master’s main reply (“ Respondeo dicen-
dum ) to the questions raised at the General Disputation and
that the replies to the objections were not drawn up until the
“ Ordinatio ” stage of the Quodlibet.

* * * * *

The Quodlibets of St. Thomas, of course, present some special
problems of their own. Until Denifle discovered the dates of

1°J. Quétif and J. Echard, Scriptores ordinis praedicatorum, I (Paris, 1719),
p. 432.

See J. Destrez. “Les disputes quodlibétiques de saint Thomas d’aprés la
tradition manuscrite,” in Mélanges Thomistes (Kain, 1928) 61-66; P. Pelster,
“Wann ist das Zwélfte Quodlibet des hl. Thomas von Aquin entstanden?,” in
Gregorianum 5 (1924), 278-286; P. Glorieux, “Le Quodlibetum XII de saint
Thomas,” in RSPT 14 (1925), 20-46.
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two of the Quodlibets (IIT, V) in 1907,** there was very little
interest in the Quodlibets as literary productions or as part of
the Thomistic corpus. Denifle’s discovery enabled Mandonnet
in 1910 to establish for the first time ever a chronology of
Quodlibets I-VI (1269-1272) .** Mandonnet, however, on the
authority of the 14th-century English Dominican, Nicholas
Trivet, continued to assign Quodlibets VII-XT to the “ Italian
period ” of the teaching career of St. Thomas, dating them
vaguely between 1264 and 1268.* In this he was followed by
Destrez (1928) in his catalogue of the manuscripts of the
Quodlibets and by Synave (1924) and Glorieux (1925).

It was not until 1926 that Mandonnet turned his full atten-
tion to Quodlibets VII-X1, proving beyond all doubt (and to
the confusion of Synave and Glorieux, who had just published
an elaborate  Italian’ chronology) that they belonged to the
first teaching period of St. Thomas at Paris (1256-1259) .°
Since then his conclusions about certain individual Quodlibets
within this group have been challenged or refined by scholars
such as Synave, Glorieux, and Isaac. For what it is worth, the
following schema attempts to summarize the twists and turns
of chronological research on the Quodlibets of St. Thomas from
1910, when Mandonnet published the revised edition of his
Siger de Brabant, to the present day, here represented by
Marc’s introduction to an edition of the Summa contra Gentiles
(1967) and by the most recent biography of St. Thomas, that
of Weisheipl (1974). The schema (in which C stands for

2 H.-S. Denifle, “ Die Statuten der Juristen-Universitit Bologna, I,” in Archiv
fiir Literatur und Kirchengeschichte des Mittelalters 3 (1907), 196-347, at p. 320,

12 P. Mandonnet, Siger de Brabant et Uaverroisme latin au 13e siécle, second
ed., I (Paris, 1911), pp. 85-87.

**P. Mandonnet, Les écrits authentiques de saint Thomas d’Aquin, second ed.
(Fribourg, 1910), p. xvi; P. Mandonnet and J. Destrez, Bibliographie Thomiste
(Paris, 1921), p. xvi.

**P. Mandonnet, “ Thomas d’Aquin, créateur de la dispute quodlibétique,” in
RSPT 15 (1926), 477-506, 16 (1927), 5-38. The conclusions about the new
chronology of Quodlibets VII-XT in this article had been stated briefly the previous
year, but without any documentation, in his introduction to the ‘Lethielleux ”
edition of the Quodlibets: S. Thomae Aquinatis Quaestiones Quodlibetales (Paris,
1925), pp. v-viil,
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Christmas and E for Easter) is not exhaustive,® but it does
suggest where the chronology proposed by Mandonnet for in-
dividual Quodlibets in the two series has not met with universal
acceptance.’

1 Some studies of individual Quodlibets are not included, e.g., P. Glorieux,
“Le plus beau Quodlibet de S. Thomas (IX) est-l de lui?*, in Mélanges de
science religieuse 3 (1946), 235-268, answered in the affirmative by Pelster (1946—
see next note) and by J. Isaac, “Le Quodlibet 9 est bien de S, Thomas,” in
Archives d’histoire doctrinale et littéraire du moyen dge 16 (1947-1948), 145-186.
Nor is there any mention of P. Castagnoli, “ Le dispute Quodlibetali VII-XI di
S. Tommaso,” in Divus Thomas (Placenza) 31 (1928), 276-296, who held that
these Quodlibets belonged to the “Italian” period and could be dated as a
block between 1259 and 1268. There are good summaries of the conclusions of
chronological research on the Quodlibets in the appendix by I. T. Eschmann, “A
Catalogue of St. Thomas’s Works,” in E. Gilson, The Christian Philosophy of
8t. Thomas Aquinas (New York, 1956), pp. 381-439, at p. 892,

1" The following abbreviations are used in this table:

Mandonnet I = P. Mandonnet, Siger de Brabant, sec. ed. 1 (Paris, 1911),
85-87.

Mandonnet 2 = P. Mandonnet, “ Chronologie sommaire de la vie et des
écrits de Saint Thomas,” in RSPT 9 (1920), 142-152, at p. 148.

Destrez = J. Destrez, “ Les disputes quodlibétiques de saint Thomas d’aprés
la tradition manuscrite,” in Mélanges Thomistes (Kain, 1928), 49-108,

at p. 51.

Synave 1 = P. Synave, review of Destrez in Bulletin Thomiste 1 (1924)
[82]-[50].

Glorieux 1 = P. Glorieux, La lLittérature quodlibétique I (Kain, 1925), pp.
276-290.

Mandonnet 3 = P. Mandonnet, “S. Thomas d’Aquin, créateur de la dispute
quodlibétique,” in RSPT 15 (1926), 477-506, 16 (1927), 5-38.

Synave 2 = P. Synave, “ L'ordre des Quodlibets VII & XI de S. Thomas
d’Aquin,” in Revue Thomiste, n. s., 9 (1926), 48-47.

Pelster 1 = F. Pelster, “ Beitriige zur Chronologie der Quodlibeta des HI,
Thomas von Aquin,” in Gregorianum 8 (1927), 508-538; 10 (1929), 52-71,
387-408, on which see Synave, Bull. Thomiste 2 (1930) [114].

Glorieux 2 == P. Glorieux, La Lttérature, II (Paris, 1935), p. 272.

Van Steenberghen = F. Van Steenberghen, Siger de Brabant dans Uhistoire
de UAristotelisme, 11 (Louvain, 1942), p. 541.

Glorieux 8 = P. Glorieux, “Les Quodlibets VII-XI de S, Thomas d’Aquin.
Etude critique,” in Recherches de théologie ancienne et médiévale 13 (1946),
282-303.

Pelster 2 = F. Pelster, “ Literarische Probleme der Quodlibeta des hl. Thomas
von Aquin,” in Gregorianum 28 (1947), 78-100; 29 (1948), 62-87.

Isaac = J. Isaac, review of Pelster 2 in Bull. Thomiste 8 (1947-1953), 169-172,
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In spite of some uncertainties of chronology these Quodlibets
of St. Thomas have a fascination all their own in comparison
with his other works. This fascination is not peculiar to the
Quodlibets of St. Thomas but is rather something that flows
from the nature of a Quodlibet. For even in its final, polished
state at some distance removed from the excitement of the orig-
inal General Disputation, a Quodlibet reflects the interests of
the audience that attended the General Disputation and not
those of the master. The question that then came from the floor
are the questions that the master answers, the pragmatic
(“ Utrum melius sit facere phlebotomiam in novilunio quam in
plenilunio ”) with the deeply theological (“ Utrum emanatio
Filii sit ratio emanationis creaturarum ) ®

The type of question asked at the General Disputation seems
to have depended very much on the reputation or speciality of
the master. The Quodlibets of the Augustinian Giles of Rome
(1286-1291) are quite “speculative” from start to finish
whereas the Quodlibet (5 March 1282) of Berthaud of Saint
Denis, canon of Paris, is severely practical: “ Utrum clerici
teneantur solvere pedagia vel tributa. . . . Utrum molere
dominicis diebus sit peccatum mortale.” ** By and large, how-
ever, the extant Quodlibets from Paris and Oxford are a mixed
bag of speculative and practical questions, ranging from the
heavily practical Quodlibets (1262-1272) of Gerard of Abbe-
ville to the long and rather contorted Quodlibets attributed
to Peter John Olivi from the end of the 18th century.?* The
audience, clearly, was a mixed one, too. A master with a reputa-
tion for practicality would attract a different audience from
that of a master known for a speculative approach. All the
same, the presence of a number of practical questions in most

Mare = P. Marc, C. Pera, F. Caramello, 8. Thomae Aquinatis Summa contra
Gentiles, I (Turin, 1947), p. 412.

Weisheipl = J. A. Weisheipl, Friar Thomas d’Aquino (New York, 1974), p. 367.

1® Henry of Liibeck, Qdl 1. 33 (1323) in Glorieux, Littérature II, p. 186; Giles
of Rome, Qdl. 1.3 (1286), ¢bid., I, p. 141.

1® See the list of Giles’ quodlibetal questions in Glorvieux, Littérature, I, pp.

141-147, and that of those of Berthaud, ibid., pp. 105-106.
2% For Gerard’s see ¢bid., I, pp. 112-117; for those of Olivi, ibid., IT, pp. 205-211.
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of the Quodlibets suggests that there really was no hard and
fast rule about what questions might be asked.

An air of immediacy is rarely absent. A Quodlibet gave the
students a chance to take the floor for a change, and they made
the most of the moment. Some questions are somewhat pointed,
like that in the Quodlibet of an anonymous (English?) Francis-
can about 1300 (“Utrum frater minor peccat mortaliter
portando pecuniam alicuius ) ,** or that in an Oxford Quodlibet
of Thomas Wylton about 1312: “Utrum sit magis licitum
magistro in theologia tenere plura beneficia quam alteri.” *
Others have all the openended quality of a High School debate
of “The Pen is Mightier than the Sword ” type: “Utrum
melius sit regi ab optimo viro quam ab optimis legibus.” ?* And
if there are questions which sound a tired, perfunctory note,
being repeated from Quodlibet to Quodlibet, there are others
which bear upon burning issues or events of the day. The ques-
tion of where to bury the body of Philip IIT of France, who
died on 5 October 1285, was the subject of a question in a
Quodlibet of Geoffrey of Fontaines the following Christmas.**
The resignation of Celestine V in December 1294 came up in a
Quodlibet of Peter of Auvergne some two years later: “ Utrum
summus pontifex possit cedere vel renuntiare officio suo in
aliquo casu.” *® The implications of Boniface VIII’s Clericis
laicos, issued in February 1296, were considered at a Quodlibet
of Eustace of Grandecourt at Paris the following Christmas
or Spring.*® A prevailing conviction that the end of the world
was at hand in 1300 is present in a Quodlibet of Peter of
Auvergne in that same year.””

From time to time the students were moved to question
the teaching methods. Some clearly felt that the Universities

2t Listed ibid., II, p. 217.

* Ipid,, 11, p. 279.

® Ibid., II, p. 147.

2Qdl I 11, ed. M. de Wulf and A. Pelzer, Les quatre premiers Quodlibets
de Godefroid de Fontaines (Louvain, 1904), pp. 27-81.

25 Qdl. 1.15, listed in Glorieux, Littérature, I, p. 259.

= Qdl. II. 5, ibid., II, p. 82.
7Qdl. V. 15, ibid, I, p. 262.
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and the teachers should be doing more for the ordinary clergy
and for their education (“ Utrum ignorantia sacerdotum doc-
toribus imputetur in peccatum ”);* others that too much
emphasis was being placed on advancement and on academic
honors and not enough on the pastoral care (*Utrum melius
est manere in studio seu scholis, spe plus proficiendi, quam ire
ad animas, intentione salutem eis procurandi”).” Although
Henry of Ghent, in another context, furnished a classic answer
to the latter question (“Audientiam intelligo non tam prae-
sentium quam etiam illorum ad quos per audientes doctrina illa
poterit pervenire ) ,*° there were many students who were less
than enchanted with the teaching. If one may judge from a
question that occurs in at least three different Quodlibets, there
were masters who were reluctant to answer any and every
question at a Quodlibet: “ Utrum magister in theologia dis-
putans de quolibet, qui renuit accipere quaestionem sibi pro-
positam quia tangit aliquos quos timet offendere, peccat in hoc
mortaliter.” ®* There were others, too, who were more adept
at parrying questions than facing up to them squarely: “Utrum
doctor sive magister determinans quaestiones sive exponens
scripturas publice, peccet mortaliter non explicando veritatem
quam novit.”®? Still others devoted too much time to exotic
questions at the expense of those of greater import: “ Utrum
magistri tractantes quaestiones curiosas, dimittentes utiles ad
salutem, peccent mortaliter.” **

* * * * *

“ Utiles ad salutem ™ : most strikingly of all, the Quodlibets
reflect an abiding interest among the students in the cura

28 William de Falegar, Qdl. 1. 15 (1280-1281), ibid., II, p. 126.

2°Henry of Ghent, Qdl. 1.5, (1276C) in Henrici Gandavensis Quaestiones
Quodlibetales (Paris, 1518), f. 28 v.

3 Henry of Ghent, Qdl. X. 16 (1286 C), ed. cit., f. 487.

31 Q. 55 of Quodlibet of Gervase of Mont Saint-Eloi (1282-1291) in Glorieux,
Littérature, 1, p. 187. See also Qdl. III. 28 (1287) of Richard of Middleton
(ibid., I. p. 270), and Qdl. XTI. 6 (1295) of Geoffrey of Fontaines (ibid., I, p. 270).

%2 Henry of Ghent, Qdl. X. 16 (1286 C), ed. cit.,, f. 437.

33 Qdl II. 16 (1308) of Hervé Nédellec, in Glorieux, Littérature, I. 202.
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animaruwm. This is only natural. For a large proportion of the
students in the theological faculties of Paris, Oxford, and else-
where, was engaged in or destined for pastoral care at one level
or another. What the proportion exactly was is not ascer-
tainable, but until the constitution Licet canon of the second
council of Lyons disrupted the practice, many of the clergy
were able to take leave from their curae animarum for a few
year’s study at Universities. Certainly after 1298, when Boni-
face VIII’s educational constitution, Cum ex eo, was issued,
the number of parochial clergy attending the Universities must
have been appreciable.*

The preoccupations of these students are reflected in ques-
tions about residence and study, benefices and beneficial ob-
ligations, the sacraments and pastoral responsibilities. The
imposition on rectors of personal residence in their livings at
the second council of Lyons naturally occasioned a number of
questions, for example, concerning the obligation of becoming
a priest within a year of taking possession of a rectory.®® And
when the constitution Cum ex eo of Boniface had relaxed the
Lyons legislation in 1298, allowing rectors to be supported
from the revenues of their parishes while studying at a Uni-
versity, there were rectors who were not too scrupulous about
observing the conditions of their licences to study, as may be
gathered from a question in a Quodlibet of James of Ascoli in
1311-1812: “Utrum clericus beneficiatus qui habet Licentiam
standi in studio, si stet in studio sine spe proficiendi ita quod
studio non vacet sed potius ludat, discurrat et sit vagabundus,
utrum teneatur ad restitutionem fructuum perceptorum tem-
pore intermedio pro quo debuit vacare studio.” ¢

3¢ See L. E. Boyle, “ The Constitution Cum ex eo of Pope Boniface VIIL,” in
Mediaeval Studies 24 (1962), 263-302.

35 Thus Qdl. III. 18 of the Franciscan Roger Marston at Oxford in 1283:
“ Utrum aliquis legitime institutus in beneficio habente curam animarum si non
fuerit ordinatus infra annum possit illud beneficium licite retinere post concilium
Lugdunense,” ed. G. F. Etzkorn and I. C. Brady, Fr. Rogerus Marston: Quodlibeta
Quatuor (Quaracchi, 1968), p. 846.

%¢ Bibliotheca Apostolica Vaticana, MS. Vat. lat. 932, f. 68r-v (Qdl. I. 16);
Glorieux, La littérature, II, p. 142.
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If a certain distaste for the way of life of the Parisian clergy
may be detected in a question about the size of the stipends
demanded by the “rich curates* of Paris,*” a distinct pride in
the quality of the parochial clergy vis-a-vis the privileged friars
is to be noticed in a question put to Henry of Ghent in 1287
about preaching: “ Si sacerdos curatus in parochia sua paratus
sit et velit praedicare, et similiter frater habens privilegium ut
possit praedicare, nullo eum impediente, uter eorum potior sit
in iure, et utri cedere debeat alter?”** The friars and their
privileges, particularly those of hearing confessions and preach-
ing, were, of course, very sore points, and provoked a number
of queries, as in this question in a Quodlibet of Geoffrey of
Fontaines four or five years after Martin IV had endowed
the friars with some unpopular privileges: “ Utrum confessus
ab aliquo habente potestatem audiendi confessiones et ab-
solvendi confitentes virtute privilegii Martini VI, teneatur
eadem peccata proprio sacerdoti iterum confiteri.”

On the whole, the practical questions, such as one from a
Quodlibet of John of Naples at the beginning of the 14th

87 See q. 8 of Quodlibet (1282-1291) of Gervase of Mont Saint-Eloi in Glorieux,
La littérature, 1, p. 184: “ Utrum divites curati peccent in accipiendo quando ad-
ministrant sacramenta, ut in ista villa, scilicet Parisius, quando accipiunt duodecim
denarios in administratione sacramenti extremae unctionis, duos solidos vel tres
in desponsatione coniugum.”

38 Qdl. VIL 21, ed. Paris, 1518, f. 272.

#Qdl. HI. 7. ed. de Wulf and Pelzer, Les quatre premiers Qoodlibets de
Godefroid de Fontaines (Louvain, 1904), p. 214. A similar question was put in
1283 to Roger Marston at Oxford (Qdl III. 25): “Si ex privilegio nobis concesso
possumus audire confessiones si praelati prohibeant” (ed. Etzkorn and Brady, Fr.
Rogerus Marston: Quodlibete Quatuor, pp. 359-388). In one form or another the
question crops up time and again over the next centuries, e.g., in the late 14th
century when the Irish Cistercian Henry Crump was arraigned at London on
seven charges involving confessional jurisdiction, one of which was that he held
that those were “ damned for eternity ” who did not confess to their own parish
priest after confessing to a friar. Obviously it was possible to approach the question
from all sorts of angles, as in this version in Quodlibet IV. 24 (c. 1286) of the
English Dominican Thomas Sutton at Oxford: “Posito quod sacerdos parochialis
sit sufficiens in scientia et moribus ad curam animarum, quaeritur utrum debeat
licentiare subditum si petat ut possit confiteri sacerdoti alieno, nisi exprimat
causam rationabilem et evidentem suae petitionis.””: Thomas wvon Sutton
Quodlibeta, ed. M. Schmaus and M. Gonzélez-Haba (Munich, 1969), pp. 655-658.
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century, are as vital and pertinent as those with which the
pastoral clergy in any age is faced: “Utrum medicus debeat
dare medicinam mulieri praegnanti ex qua sequeretur mors
filii, et si non daret eam, sequeretur mors utriusque.”** At
times, indeed, the questions in some Quodlibets have more
the look of casus in moral theology than that of classic quaes-

tiones.
* * * * *

The casus-type question appears in Quodlibets as early as
those of Guerric of Saint-Quentin (1238-1242) .** It was, of
course, a very common method of teaching in the law schools.
of the late 12th century, from which, in fact, the schools of
theology borrowed the technique of both the Disputed Question
and the Quodlibet. Here in the theological Quodlibets from
Paris and Oxford in the second half of the 13th century the
presence of these casus is quite striking. Though there is little
evidence of practical “ moral” theology in the works of the
main scholastic writers of the 12th, 18th, and 14th centuries,
there is plenty of evidence in these Quodlibets that a discussion
of practical casus was not left entirely to authors of Summae de
casibus like Raymund of Pefiafort (1234) or to writers of
Summae confessorum such as John of Freiburg (1298) . Indeed,
as will be suggested later, it was precisely because of these
casus and practical moral conclusions that the Quodlibets of
some of the greater scholastics of the 13th century were almost
as well-known to the manualists and summists as the Summa
of St. Thomas or the Repertorium of Durandus.

A typical casus s to be found in Qdl. III, 49 (1277) of the
Franciscan John Pecham: “ Posito quod Titius promisit locare
seu ad firmam dare concedere Gaio fundum usque ad quin-
quennium pro decem aureis, sed non fecit quod promisit, pro
quo Gaius dicit se lucra plurima perdidisse, quaeritur an Titius
teneatur aliquid dare pro damno ipsi Gaio.” ** Variants on this

*Qdl. X. 27 in Glorieux, Littérature, II, p. 170.
“.Qdl. IV. 18, ibid,, p. 109.
2 Ibid., p. 179.
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“ Posito quod ” statements of a casus are to be found in many
Quodlibets, for example, in those of John de Pouilly.** On
many occasions, however, the casus is presented with all the
terseness of a “ problem ” in mathematics (to which, in any
case, legal and theological casus and quaestiones reach back
in origin), thus: “Ponatur: Aliquis commisit decem peccata.
Confitetur novem non recolendo de decimo. Sufficienter est
contritus et bene confiteretur decimum si recoleret. Absolvitur
a sacerdote. Post aliquod tempus recordatur. Utrum teneatur
confiteri? ” **; or again, “Item, ponitur talis casus: Iste scholas-
ticus habet conferre scholas grammaticales. Quidam clericus
dat ei argentum hac intentione ut possit eas obtinere. Obtinet.
Utrum sit stmonia? >.*

* * * * *

Although there are none of these casus-quaestiones in the
Quodlibets of St. Thomas, there is the usual quota of practical
questions. In fact, there is scarcely one of his Quodlibets that
does not carry a question or two bearing directly on the cura
antmarum. As is common in quodlibetal literature, the prac-
tical questions generally come at the end of each Quodlibet,
where they were placed when the questions from the General
Disputation were being sorted out for the Determination. After
the questions “ De Deo ” and De angelis,” to take the simplest
division of a Thomistic Quodlibet, there are those “De homine.”

The very first Quodlibet of St. Thomas (VII) is devoid of
practical questions, apart from two very long questions on
manual work (VIL. 7 and 8) which appear to be Disputed
Questions and to have been tacked on to this Quodlibet when
the first Parisian group of Quodlibets were put in circulation
long after the death of St. Thomas.*

£ Qdl. III. 12 (1309): “ Ponamus quod aliquis sit excommunicatus pluribus
excommunicationibus et quod absolvatur ab una illarum. . . .”: Glorieux, Littéra-
ture, 1, p. 227.

#Qdl. I 4 (1287-1288) of John de Weerde: bid., II, p. 188.

Qdl. II. 8 (1300-1301) of Renier of Clajrmarais: ibid., II, 255.

48 See P. Glorieux, “ Les Quodlibets VII-XI de S. Thomas d’Aquin,” in Recherches
de théologie ancienne et médidvale 13 (1946), 286-289; C. Molari, “I luoghi
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From the next Quodlibet (VIII) onwards, however, matters
of practical morals become more prominent, e. g., “ Utrum ille
qui vadit ad ecclesiam propter distributiones, alias non iturus,
peccet.” (VIIL.1,1) There is also a brief reply to a question
about pluralism (VIIL.6,3) where there is a discussion of the
difficulty pluralists encounter in forming their consciences be-
cause of the varying opinions of masters. The same point about
a pluralist’s conscience is made at much greater length in the
next Quodlibet (IX.7,2: “Utrum habere plures praebendas
sine cura animarum absque dispensatione sit peccatum mor-
tale ).

Prebends, according to some authorities, are so many apples
to be plucked at will; according to others, a plurality of pre-
bends offends against the natural law, and a dispensation is
impossible. So far as St. Thomas is concerned, it is an extremely
dangerous thing to give a straightforward decision about mortal
sin in a question such as this where the truth of the matter is
not clear and unambiguous and where jurist contradicts jurist
and theologian is at odds with theologian: “inveniuntur enim
theologi theologis et juristae juristis contrarie sentire.” The
controversy over whether the ancient laws prohibiting pluralism
have been abrogated or not is, he feels, something that “ should
be left to the jurists.” If the laws still hold, then, customs
to the contrary notwithstanding, it is his view as a theologian
that several benefices cannot be held without a dispensation.
But if, on the other hand, it is certain that these laws have
been abrogated by custom, then there is no question of having
to seek a dispensation.

* * * ¥ *

On the whole, however, practical questions are not as thick
on the ground in these Quodlibets (VII-XI) from St. Thomas’s
first Parisian period of teaching (1256-1259) as they are in
those (I-VI, and possibly XII) from his second (1269-1272).

paralleli nelle opere di S. Tommaso e la loro cronologia (un esempio di analisi:
il lavoro manuale dei religiosi),” in Euntes Docete 11 (1958), 371-891.



248 LEONARD E. BOYLE

The audience, perhaps, was a little more varied then than in
the first period; and the presence of influential * practical ™
theologians such as Gerard of Abbeville has also to be taken
into account. When St. Thomas arrived in Paris in 1269,
Gerard had been teaching for some seven or eight years and
had a wide following.*” His nineteen Quodlibets (1262-1272)
are probably the most pastoral of the Quodlibets of the 18th
century and include a splendid example of a casus-quaestio:
“Quoddam cimiterium a praelato loci fuit benedictum. Per
multa vehicula illi terrae benedictae addita et adiecta et super-
posita fuit terra non benedicta usque ad altitudinem unius
stagii vel duorum, in qua terra non benedicta sepeliuntur funera
quae in parte tangit terram prius benedictam. Utrum illa
corpora sunt sepulta in cimiterio benedicto, vel utrum tale
cimiterium iterum sit benedicendum? ».*

None of the questions in the Quodlibets I-VI of St. Thomas
are quite as “casuistic” as this, but there are a few which
are not as innocent as they seem. If, in answer to a straight
question, there is a reply (later repeated ad litteram in his
Summa: II-11, q. 10, a. 12) that calmly and firmly establishes
that Jewish children should not be baptized behind their par-
ents’ backs (IT.4, 2), there is a long and over-emphatic defence
(with answers to twenty-three objections) of the admission of
“callow youths” to religious orders (IV.12, 1). St. Thomas
clearly regarded the question and the objections as mischievous,
since he begins his reply rather testily: “ Respondeo dicendum
quod hoc quod pro quaestione hic inducitur, dubitationem non
habet, nisi quod quidam contentioni studentes veritatem ob-
nubilare conantur.” * This is almost the only occasion on which

*7 Gerard headed a group of very vocal anti-mendicant masters at Paris. Some
of the questions in the Quodlibets of St. Thomas (especially QdL I. 14; IMI. 11-12,
17; IV. 23-24) were inspired by or aimed at the “ Geraldine” circle: see P.
Glorieux, “Les polémiques ‘contra Geraldinos’,” in Reherches de théologie
ancienne et médiévale 6 (1934), 5-41.

8 Qdl. IV. 12 (1265) listed in Glorieux, Littérature, I, p. 115.

“® Probably he had some of the “ Geraldines” in mind, since this question in
Qdl. IV and that following (IV. 12, 1-2) are noted in MS. Vat. lat. 799 in the
Vatican Library as follows: “Isti duo articuli fuerunt disputati a fratre Thoma
contra Geroldum in principio quadragesimae [1271]1”: Glorieuz, art. ¢if., pp. 34-36.
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he drops his guard a little, though a question in Quodlibet I
(9, 4) on whether monks who eat meat sin mortally, moves
him to make comparisons between the rules of various religious
orders and to blow a trumpet for the admirably balanced
legislation of his own Dominican Order: “in ordine fratrum
praedicatorum est cautissima et securissima forma profitendi
qua non promittit [frater] servare regulam sed obedientiam
secundum regulam.” *°

At events, this second Parisian group of Quodlibets is full
of good, practical, everyday questions covering many aspects
of the pastoral care: almsgiving (IIL.6, 1; VI.7; VL8, 1), bap-
tism (I1.4, 2), benefices and beneficial practice (1.7, 1; IV .8,
4; 1V.12, 1; V.11, 8; VL5, 3), bigamy (IV.8, 2), buying and
selling (II.5, 2), conscience (II1.12, 1-2), crusades and in-
dulgences (I1.8, 2; IV.7, 2; V.7, 2), death (IIL.9, 2), the
Eucharist (V.6, 1-2), excommunication (IV.8, 8), fasting (V.9,
2), hell (IIL.10, 2), ignorance (1.9, 8), lies (VL.9, 8), loans
and restitution (V.9, 1), martyrdom (IV.10, 1-2), matrimony
(ITL.7; IV.8, 2; V.8, 1-2), penance and confessional practice
(L.5; 1.6, 1-8; I11.13, 1-2; IV.7, 1; V.7, 1), perjury (1.9, 2),
precepts (V.10, 1-2), priests and their obligations (1.7, 1; IIIL.
13, 2; V.14; VL5, 2), purgatory (I1.8, 2), study and teaching
(17, 2; 1114, 1-2), tithes (I1.4, 8; VL5, 4), usury (IIL.7, 2),
vows (II1.5, 1-8), wills and executors’ responsibilities (VL.8,
1-2).

Generally these questions are answered with courtesy and
learning and out of a conviction (echoed later by Henry of
Ghent) that teachers of theology have no mean place in the
salvation of souls: ®* “ Theologiae doctores sunt quasi prin-
cipales artifices [aedificii spiritualis] qui inquirent et docent

50 The edition of the Quodlibets used here is “ Marietti ” edition: S. Thomae
Aquinatis Quaestiones Quodlibetales, ed. R. Spiazzi (Marietti: Rome-Turin, 1956),
where parallel passages in other works of St. Thomas are clearly indicated and
where the alternative methods of citing the Quodlibets (by question and article
within the question, as in the present essay, or by the consecutive number of the
article in the Quodlibet) are used side by side, most conveniently.

51See J. Leclercq, “L’idéal du théologien au moyen #ge,” in Recherches de
science religieuse 21 (1947), 121-148.
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qualiter alii debeant salutem animarum procurare” (1.7, 2).
Teaching was so important, in fact, that, given a proper dis-
position on the part of the teacher, it was a higher and better
occupation than pastoral care: “Ipsa enim ratio demonstrat
quod melius est erudire de pertinentibus ad salutem eos qui et
in se et in aliis proficere possunt quam simplices qui in se
tantum proficere possunt” (ibid.). And to those who were of
the opinion that study was a waste of time and should take
second place to the cura animarum, he answered drily, “ nullam
iacturam temporis patitur qui quid est melius operatur docendo
vel qui ad hoc per studium se disponit” (:bid.). St, Thomas
took his teaching very seriously indeed. Certainly he had no
time for those who in a “ Disputatio magistralis ” (presumably
he is speaking here of the Determination stage of the Quodlibet)
answer questions with a battery of authorities and leave the
hearers dazed and no wiser than they were before. The duty
of a teacher is to instruct and not to send his students away
empty, as he says in this interesting passage in Quodlibet IV
(9, 8):

Quaedam vero disputatio est magistralis in scholis, non ad re-
movendum errorem sed ad instruendum auditores ut inducantur
ad intellectum veritatis quam intendit: et tunc oportet rationibus
inniti investigantibus veritatis radicem et facientibus scire quomodo
sit verum quod dicitur; alioquin si nudis auctoritatibus magister
quaestionem determinet, certificabitur quidem auditor quod ita
est, sed nichil scientiae vel intellectus acquiret et vacuus abscedet.

True to the conviction expressed in Quodlibet 1V, St. Thomas
never answers questions, however simplistic, with anything ap-
proaching glibness, from “ Utrum sufficiat confiteri seripto ”
(1.6, 1) to “ Utrum habens duas ecclesias teneatur utriusque
officium dicere” (I1.7). And he rarely lets slip an opportunity
to instruct, as in the question, “ Utrum sacerdos parochialis
teneatur credere suo subdito dicenti se alteri esse confessum ”

(1.6, 8), where he nicely sets the confessional off from civil
courts and combats a tendency in confessional practice to turn
confessionals into tribunals: “In foro iudiciali creditur homini
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contra se sed non pro se. In foro autem poenitentiae creditur
homini pro se et contra se.” In some of the replies there is a
down-to-earth realism that allows that matins may be antici-
pated “ propter necessitatem et licitarum honestarum occupa-
tionum, puta si clericus vel magister debet videre lectiones suas
de nocte” (V.14), and that it is not a sin for a preacher “to
have an eye on earthly things,” provided he is simply looking
to the necessities of life, “sicut ad stipendia pro necessitate
sustentationis vitae ” (I1.6 2). On the question of the support
of the clergy, indeed, he is uncompromising, arguing that to
support the clergy is of divine and natural law (IL.4, 8) and
that the question of tithes has nothing to do with whether a
priest 1s poor or rich (VL5, 4).

But for all his humanity and his sympathetic understanding
of the problems of pastoral care, St. Thomas made no attempt
to court the favor of the parochial clergy in his audience. He
was totally convinced of the relative superiority of the teaching
office over the pastoral, and he said so more than once. In his
opinion the pastoral clergy are simply the “ manual workers ”
in the spiritual edifice, where the doctors of theology are the
“ skilled workers” showing how things should be done: “In
aedificio autem spirituali sunt quasi manuales operarii qui par-
ticulariter insistunt curae animarum. . . . Sed quasi principales
artifices sunt et episcopi. . . . Et similiter theologiae doctores
sunt quasi principales artifices, qui inquirunt et docent qualiter
alii debeant salutem animarum procurare.” (1.7, 2) He was
no less adamant on the point that the parochial clergy belonged
to a lower grade of perfection than religious (1.7, 2; ITIL.6, 3).
Which is why, he explains rather finely, religious and not parish
priests become bishops (1.7, 2) .°2

* * * * *

52Qdl. III. 6, 3 is explicitly devoted to this question of relative perfection:
“Utrum presbiteri parochiales et archidiaconi sint maioris perfectionis quam
religiosi.”” The Quodlibet was held towards Easter of 1270, some four or five
months after a similar question (“ Utrum sacerdotes curati sint in statu perfectiori
quam religiosi ”: Glorieux, Littérature, I, p. 122) had been answered rather
differently by Gerard of Abbeville. Some of the objections put to St. Thomas echo
Gerard’s position.
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At least 127 manusecripts of the Quodlibets of St. Thomas
are extant from the Middle Ages, and they mostly come from
college libraries, monasteries, and Dominican houses.®® What
possible impact, then, could these Quodlibets have had on
pastoral care at large from which so many of the questions were
drawn and to which the replies were of some interest? Oddly,
an appreciable impact, albeit indirectly. For, although there
is nothing to indicate that the first Parisian Quodlibets (VII-
XI) or Quodlibet XII were ever known outside a small, narrow-
ly professional circle, it is otherwise with the second Parisian
block, Quodlibets I-VI. The pastoral teaching in these Quod-
libets of 1269-1272 was known and quoted all over Europe from
about 1300, finding its way into all sorts of small pastoral
manuals, from the Oculus sacerdotis of William of Pagula in
England about 1320 ** to the Manipulus curatorum of Guido de
Monte Rocherii in Spain about the same time,*® and into more
authoritative works such as the Confessionale of Antoninus of
Florence in the middle of the 15th century *® and the Summa
of Sylvester Prierias at the beginning of the 15th.*’

This, as it happens, was not because these Quodlibets I-VI
of St. Thomas were widely known as such, but because of the
industry if not the perceptiveness of a German Dominican
called John of Freiburg or John the Lector.”® A pupil at one

53 J. Destrez, “ Les disputes quodlibétiques de saint Thomas d’aprés la tradition
manuscrite,” in Mélanges Thomistes (Kain, 1923), pp. 49-108, who lists 96 MSS.
Another 31 are listed by S. Axters, “ Ol en est I'état des manuscrits des questions
quodlibétiques de saint Thomas d’Aquin?,” in Revue Thomiste 41 (1936), 505-
530.

5¢ New College, Oxford, MS. 292, f. 76r, etc.

55 Manipulus curatorum, ed. Louvain, 1552, e. g., f. 128r: “Sanctus Thomas in
quadam quaestione de quolibet ponit casus in quibus tenetur existens in peccato
mortali confiteri.”

58 Confessionale, ed. Paris, 1516, f. 21v: “Item secundum Thomam in quolibet
et Innocentium contritus debet magis diligere Deum quam seipsum.”

57 Summa summarum quae Sylvestring dicitur, ed. Cologne, 1518, ff. 35v, 165v,
ete.

5% For a more specific discussion of John of Freiburg, his Summa confessorum
and the place of St. Thomas in popular theology, see L. E. Boyle, “ The Summa
confessorum of John of Freiburg and the popularization of the moral teaching
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time of Ulrich Engelbrecht of Strasbourg, John of Freiburg
accompanied Albert the Great to Mecklenberg in 1269 and
may, indeed, have attended some of the Quodlibets of St.
Thomas at Paris in 1279-1272, when Albert went there to assist
St. Thomas. After his appointment as Lector in the Dominican
house at Freiburg-im-Breisgau about 1280, John decided to
bring his textbook of practical theology, the Summa de casibus
of Raymund of Pefiafort, up to date and supplemented it with
excerpts from the Secunda secundae, Quodlibets I-VI, and other
works of St. Thomas, and from other theological and canonical
sources that had appeared in the interval of some fifty years
since the Summa de casitbus was published in its final edition
(1234) . In a Summa confessorum of his own which he pub-
lished in 1298 *® John incorporated most of the material from
St. Thomas and others which he had collected in this way,
including the corpus of at least 22 quaestiones from Quodlibets
I-VI. If Quodlibets VII-XT and Quodlibet XII seem to be un-
known to him (thus, incidentally, confirming the view of many
scholars that these Quodlibets were not put into circulation
until sometime after 1800), John was thoroughly familiar with
all of Quodlibets I-VI and had searched them thoroughly (to-
gether with another Quodlibet which he thought was by
Thomas but which really was by John Pecham) ¢ for moral
teaching.®* Hardly one of the “ pastoral ” questions in these

of St. Thomas and some of his contemporaries,” in St. Thomas Aquinas, 1274-1974:
Commemorative Studies, ed. A, A. Maurer (Toronto, 1974) II, pp. 245-268.

5 There are various editions of the work, e.g., that at Nuremberg, 1517. In-
cunabula of the Summa are in L. Hain, Repertorium. bibliographicum (Stuttgart-
Paris, 1826-1838), nn. 7865 (1476) and 7366 (1498).

8¢ Pecham’s Quodlibet occurs in at least 2 MSS. of the Quodlibets of St. Thomas
but is attributed to St. Thomas in only one of these MSS: see Destrez, art. cit.
in 53 above, pp. 59-81. It is interesting to note that the 14th-century English
Dominican Robert Holcot, when quoting one of these Pecham questions attributed
to St. Thomas by the Summa confessorum, suspected that there was something
wrong: “. . . sicut dicitur in Summa confessorum et imponitur sancto Thomae
in quodam quaestione de quolibet. Sed puto quod non est suum. . . .”’: In IV
libros Sententiarum, ed. Lyons, 1518, I D. 7, casus XVIL.

®t John of Freiburg also uses Quodlibets of Peter of Tarentaise (Summa con-
fessorum 3.33, 8 and 3.34, 254) and Ulrich of Strasbourg (¢bid., 3. 34, 272). He
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Quodlibets has been missed, and no one quotation is repeated
twice, as may be seen from the following summary table of
borrowings (which does not claim to be exhaustive):

Quodlibet Summa C.

I 5 3.34.26
6 2 3.34.69

6 3 3.3448

71 1.719

72 3.5 4

92 1.923

I 42 1.4 4
NI 41 8.5. 5
4 2 83218
6 2 38.34.249

92 1.11.23
13 1 8.34.110

IV. 72 1.8.62

Utrum contritus debeat magis velle esse in
inferno quam peccare

Utrum confessio differri possit usque ad
quadragesimam

Utrum sacerdos parochialis teneatur credere
suo subdito dicenti se alteri esse confessum
Utrum habens duas ecclesias teneatur utrius-
que officium dicere

Utrum vacans saluti animarum peccet, si
cirea studium tempus occupat

Utrum periurium sit gravius peccatum quam
homicidium

Utrum pueri Iudaeorum sint baptizandi in-
vitis parentibus

Utrum liceat alicui petere licentiam pro se
docendi in theologia

Utrum discipuli sequentes diversas opiniones
magistrorum excusentur a peccato erroris
Utrum religiosus possit egredi claustram
absque licentia sui praelati ut patri subveniat
in necessitate existenti

Utrum liceat requirere ab aliquo moriente ut
statum suum post mortem revelet

Utrum satisfactio universaliter iniuncta a
sacerdote sit sacramentalis

Utrum vir possit accipere crucem uxore
nolente, si de eius incontinentia timeatur

8 3 38.33.194 Utrum debeant vitari illi excommunicati

circa quorum excommunicationem est apud
peritos diversa sententia

V 72 3384192 Utrum melius moriatur crucesignatus qui

moritur in via eundi ultra mare quam qui
moritur redeundo

was not the only one of the manualists to comb the Quodlibets for practical
doctrine. The Franciscan Summa astesana (1817) uses Quodlibets of Henry of
Ghent: Summa astesana, ed. Regensburg, 1480, f. 20 r, etc. Guido de Monte
Rocherrii used Quodlibets of Geoffrey of Fontaines: Manipulus curatorum, ed.
Louvain, 1522, f. 142 v, etc.
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11 3 8.34.237 Utrum praelatus qui dat beneficium alicui
suo consanguineo ut exaltetur, simoniam com-
mittat

14 1. 720 Utrum liceat clerico qui tenetur ad horas
canonicas dicere matutinas sequentis diei de
sero

VI 52 1.721 Utrum clericus beneficiatus teneatur in

scholis existens dicere officium mortuorum

53 334236 Utrum episcopus peccet dans beneficium
bono si praetermittet meliorem

81 2. 5113 Utrum mortuus aliquod detrimentum sentiat
ex hoc quod eleemosynas quas mandavit dari
retardantur

8 2 2. 5114 Utrum executor debeat tardare distributiones
eleemoysynarum ad hoe quod res defuncti
melius vendantur

93 1.10. 5 Utrum maius peccatum sit cum aliquis
mentitur facto quam cum aliquis mentitur
verbo

Armed with the corpus of these quaestions, each introduced
by the phrase, * secundum Thomam in quadam quaestione de
quolibet,” the Summa confessorum spread all over Europe and
was the dominant summa for confessors over the next two
centuries. It was copied, abbreviated, arranged in alphabetical
order, translated into German and (partly) into French. And
it became a prime source for the moral teaching of St. Thomas
(especially as found in the Secunda secundae and these Quod-
libets) in scholastic as well as in unprofessional circles—so
much so, indeed, that, if one finds in a scholastic writer or
confessor’s manual a quotation from St. Thomas, “in quadam
quaestione de quolibet,” the source almost invariably proves
to be John of Freiburg’s Summa confessorum or a derivative
and not the Quodlibets of St. Thomas themselves. Thus when
Ranulph Higden, monk of Chester and author of the well-
known Polychronicon, states in his Speculum curatorum
(1848), “Sanctus Thomas in quadam quaestione de quolibet
dicit quod in foro contentioso creditur homini pro se et contra
se et sine probationibus,” the source, if a little garbled in this
particular manuscript of the Speculum, is not St. Thomas but
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John of Freiburg (Summa 3.34.48) .°* The same is true when
the English canonist and parish priest, William of Pagula,
writes in his Summa summarum in about 1820, “An clericus
praebendatus in scholis existens tenetur dicere officium mor-
tuorum? . . .. Sciendum . . . secundum Thomam in quadam
quaestione de quolibet.” ¢

These and a host of other manuals of the 14th and 15th
centuries were written for and generally circulated among those
engaged in the cura animarum. It is surely not inappropriate
that the replies furnished so carefully by St. Thomas in De-
terminations at Paris in 1269-1272 to chance questions from
pastoral care should have reached, however indirectly, over the
next two centuries and more, that very milieu from which
these practical questions had come in the first instance.

Leonarp E. Boyrg, O.P.
Pontifical Institute of Mediaeval Studies
Toronto, Canada

%2 Cambridge University Library, MS. Mm. i. 20, f. 188 v.
% Oxford, Bodleian Library, MS. Bodley 293, f. 140 v, from Summa confessorum
I.7.19.



THE HEDONISM OF AQUINAS

(o

—“ Now of all human. pursuits, that of
wisdom is the most perfect the most
sublime, the most profitable, the most
delightful.” *

—“ No one can live without some sen-
stble and bodily pleasure.” ®

—“ The abundance of pleasure in a well-
ordered sex-act is not intmical to right
reason.” ®

to be a pleasure-seeking world. Against such a judg-

ment and its implications many reply just as vehe-
mently with the question: why should it not seek pleasure?
has it not a fundamental right to pleasure? is not in fact
pleasure the only thing that makes life worth living, and pre-
cisely in a world of stress and strain is it not pleasure that
gives hope and courage and ultimately brings peace to people
and nations? Now, the simple fact is that pleasure and the
seeking after it do play a most important role in present-day
Western civilization, in Europe and America and all the cul-
tures dependent upon them or influenced by their way of life
and living. It is at times maintained that the ancients and
the medievals, and in a special way the thinkers, the philoso-
phers, and theologians of ancient and medieval times, had very
little notion of man’s fundamental right to pleasure. Either
they never even examined the nature of such a human right,
it is asserted, or they flatly denied its existence. In any event,
it is further contended, they certainly looked askance at

THE MODERN WORLD is sometimes censoriously said

1] Cont. Gent., c. 2, no. 8.
® Summa Theol., I-11, q. 34, a. 1.
® Ibid., 1111, q. 158, a. 2 ad 2.

257
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pleasure and pleasure-seeking in every form and were at no
pains to assign it an honorable place in human life and living.
In view of such global assertions it would appear useful to
examine the place pleasure took in the teaching (and life) of
those who were responsible for the making of Western culture—
the ancient Greeks—and in a special way in the moral the-
ological synthesis of Aquinas. It will then be seen that, far
from neglecting or even ignoring the phenomenon of pleasure
in human life, they offer us a finely nuanced analysis of its
structure and, while not holding for a man’s right to pleasure,
they insist most categorically on its pre-eminent importance
in the serious business of human living. It is in that very sense
that the Greeks held the ideal man to be the ‘anér spoudo-
géloios— a term that is well-nigh untranslatable but might be
rendered by: the lighthearted-earnest man—or the eutrapelos,
the man for all seasons and situations, who struck a happy
mean between the bomolochos, the jester or buffoon, and the
agroikos, the boor devoid of all wit and humor. In a word, the
ideal and full human being was he who could relax from his
toils (as statesman, as scholar or as peasant) and, whilst taking
legitimate satisfaction in his achievement,* could devote him-
self to distractions and amusements with his fellows ® in order
the better to be able to continue the task begun with re-created

¢ This idea, as we shall see in the course of the present study, is fundamental
to the authentic notion and reality of pleasure. The less it is thought about or
consciously sought after the purer and deeper it is. Jean Lacroix puts this very
well when he writes: “ En quelque sorte il faut gofiter au plaisir, sans I'avoir
voulu, parce qu’on le trouve sur sa route et sans s’y arréter. La conscience méme
qu'on en prend ne va pas sans un golt d’amertume. Le plaisir n’est pur qu’in-
conscient. Aussi la poursuite consciente du plaisir engendre-t-elle la pire tristesse ”
(Les sentiments et la vie morale [Paris: PUF, 1952], p. 42). Or, as A. C. Ewing
puts it, “in order to get pleasure we must be interested in other things besides
pleasure for their own sake ” (Ethics [London, 1962], p. 27).

5This is the authentic Latin notion of “ play "—“ludus” in all its forms as
a remedy for the fatigue of the mind. The notion was taken up later most
felicitously by St. Thomas and its human value duly emphasized in Summa Theol.,
II-I1, q. 168. In a. 2 he has this to say: “ oportet remedium contra fatigationem
animalem adhibere per aliqguam delectationem, intermissa intentione ad insistendum
studio rationis.”
See Hugo Rahner’s valuable little book: Man at Play (London, 1965).
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energy. This will all become much clearer if we examine briefly
their philosophical analysis of the pleasure-phenomenon.
Both the Greeks and the Latins had a very keen sense of
language, and in a very much more pronounced degree than
modern writers, on philosophical and theological matters; they
cultivated a very refined understanding of and attention to the
precise meaning of words. This they did in the conviction that
words are meant to be the expression of concepts, and through
words and concepts we are brought into contact with truth
and reality. Pleasure is anything but a simple reality. It is
highly complex both in its psychological and physiological or
somatic structure. Now, the Greeks were fully aware of this
complexity, and they were also, it must be added, especially
attentive to the moral or ethical values involved in the many
distinct forms of pleasure and pleasure-seeking. They had one
term—hedoné—that could apply to all types of pleasure and
pleasure-seeking.® It was a kind of common denominator. But
they also had a whole series of expressions to express almost
every possible shade of hedonic experience, from the acherontic
movements of the psychically informed soma to the heights
of the delights of the spirit." Thus they had precise terms re-
ferring to the experience of coition and its attendant turbulent
pleasure on the part of the human male (lagneia) and another
separate word to express the vehement lustful and sexual com-
portment and experience of the human female (machlosyne).
Then there were terms to express the reality of sense experience

®It is of interest to note that the English terms “ hedonism ” and “ hedonist ”
were first used towards the middle of the last century (1856 = earliest known
occurrence). And then they were used or at least generally understood in a
negative and pejorative sense. The OED quotes a word of G. G. Finlay:
“ Hedonism, or the pleasure theory of life. . . . is the greatest heresy in morals.
Hedonism is usually taken to mean the same thing as Utilitarianism. On the
contrary the adjective ‘ hedonic’ and the substantive ¢ hedonics * were used already
in the 17th century and had not a pejorative meaning. ‘ Hedonics’ meant quite
simply that part of ethics that treats of pleasure.”

7 Freud prefaced his treatise on the interpretation of dreams (Traumdeutung)
with the well-known word of Vergil, den. VII, 312:

“ Flectere si nequeo superos, acheronta movebo.”
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of all kinds up to the level of man’s sense of the beautiful, in
which there is obviously a reflection of the spirit (tryphé, chlidé,
asélgeia, akrasia—and many others). And lastly there were
Greek terms to express characteristic experiences of the human
psyché going from simple merriment and cheerfulness up to
the delights found only in the higher spheres of the spirit
(euthymia, euphrosyne, thymedra, right up to térpis and
chara) .

The Latins, too, for their part, were vividly aware of im-
mense variety of delectable experience in human life and, while
perhaps not with the same semantic ingenuity of the Hellenes,
they sought to bring this awareness out in their speech. Almost
all their expressions have passed, in one form or another, into
the romance languages and through them into English usage.
Like the Greeks, they also had one general term that could
refer to pleasure on every level, the term delectatio. Then they
had a large number of terms to express the different shades of
the delectation-phenomenon, beginning with the effervescence
of passionate (sensual or sexual) pleasure and desire (libido,
voluptas) and attaining to the heights of the profound and
suave pleasures of the human spirit (gaudium, fruitio, laetitia).®
Semasiologically, then, it would be completely wrong to speak
of man’s right to pleasure without first of all explaining the
precise meaning of the pleasure-phenomenon and at the same
time making quite clear the type and quality of pleasure re-
ferred to.? It would, then obviously be fatal and most mislead-

® A somewhat similar variety of expression and meaning is to be found in all
Furopean languages: jole, agrément, délice, délectation, jouissance, plaisir, voluptsé;
Freude, Wonne, Vergniigen, Gliick, Beseligung, Entziicken, Lust, Wollust; joy,
gladness, delight, bliss, cheer, enjoyment, transport, pleasure, sensuality, voluptuous-
ness.—All these terms (and there are many others) refer to quite distinct physical,
psychological, and moral realities.

® The publishing firm, Herder of Vienna-Freiburg-Basel, brought out (1970)
a collection of essays devoted to the general theme of man’s right to pleasure.
It carries the significant title: Recht auf Lust (ed. by Anton Grabner-Haider).
True, the German expression Lust does not at all mean the same thing as the
English “lust.” But neither is it in any way the same thing as, for instance,
Freude, Wonne, Gliick. The contributors to the volume are a varied group:
clerics, psychologists, lawyers, sexologists. The central theme of the book is in fact
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ing to limit a discussion or theory or practice of hedoné or
delectatio to the sphere of voluptuousness or even libidinous
activity.*

The problem of pleasure has, it can be safely maintained,
occupied the minds of men since men began reflecting on the
structure and meaning of human existence. The pre-Socratic
philosophers devoted their attention to the question and have
left us in a fragmentary fashion the fruit of their ruminations.
Democritus of Abdera taught that

The chief necessity, if one is to achieve well-being, is to do nothing
to excess. To overstep due measure makes the most pleasant things
unpleasant, while moderation multiplies pleasures and magnifies
pleasure. The animals are wiser than Man in this regard as in
others: they know how much they need, and their self-control is
instinctive. Man’s bodily needs are available to all without trouble;
things acquired with trouble are desired not by the body but by
the ill-regulated mind. Enjoyment derived from (excessive) eating,
drinking, and love-making is brief, and the painful consequences
are many; moreover the desire is no sooner satisfied than it recurs.
In attaining such pleasures, men sacrifice health, and then pray
to the gods to restore it, not knowing that the attainment of health

professedly sexual, even orgastic pleasure and man’s right to it! The book is
neither enlightened nor enlightening It is, in the full sense of the term, a sad
book. A puerile effort in the aristotelian and thomistic sense of the word (see:
Summa Theol.,, TI-I1, q. 142, a. 2).

1° One thinks here of Sigmund Freud’s rather one-sided emphasis and his some-
what limited approach to the question of pleasure. That was due to his discovery
of the eminent importance of the subconscious, of the subconscious acheronta of
man. And there he located the libido (in the narrow sexual sense of the term,
which is the impression given in all his writings) and its repression. His mission
in life was to set it free and thus permit the full man to breathe freely again,
uninhibited in his deep vital urges and unrepressed. The libido is, by all means,
eminently important in the life of all men, non-celibate and celibate. But it is
not of prime or supreme importance in human life, unless, indeed, one wishes
to extend its meaning to include the deepest urges of the whole man, body and
spirit, towards the fulness of its proper body-in-spirit being. And this is an aspect
of human reality that another eminent psychologist, Victor E. Frankl, accentuates
in many of his works. He has pointed out, as a corrective to the freudian approach,
that the repression of the spirit of man, that is, of religion or openness for the
eternal and the divine, may well be more fatal and destructive of human per-
sonality than the repression of the libido. The libido can be sublimated into the
spirit; the spirit can only be suffocated by the libido let loose.







































































































































































































































































































































































































































