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Mateusz Przanowski
Instytut Tomistyczny, Warszawa

AKWINATA O DEFINICJT SAKRAMENTU.
SCRIPTUM SUPER SENTENTIIS,
IV,D.1,Q.1, A. 1 — WPROWADZENIE
I PRZEKEAD*

W Scriptum super Sententiis, d. 1, q. 1, a. 1 Akwinata pyta, czym jest sakrament,
innymi stowy poszukuje definicji sakramentu. Sentencje Piotra Lombarda sa nie-
zwykle dogodnym punktem wyjscia do takich poszukiwan, Magister przedsta-
wit w nich bowiem uporzadkowang i gleboko przemyslang synteze taciriskiej
teologii sakramentéw, skoncentrowang przede wszystkim na recepcji i rozwi-
nigciu nauczania $w. Augustyna. Warto zaznaczy¢, ze Lombard nie jest jedy-
nie mechanicznie kopiujacym kompilatorem, ale twérczo reaguje na toczace si¢
w jego czasach dyskusje i proponuje swoje wlasne rozstrzygnigcia. Komentujac
tekst Lombarda, $w. Tomasz moze wigc skonfrontowac¢ si¢ nie tylko z dawniej-
szg zachodnig tradycja myslenia o sakramentach, ale tez z osiggni¢ciami teologii
XII wieku.

W rozwoju teologii sakramentéw wiek XII ma wielkie znaczenie, w pierw-
szej polowie tego wieku pojawita si¢ bowiem pilna potrzeba — wydaje si¢, ze
pierwszy raz z taka sita w catych dziejach Kosciota Zachodniego — stworzenia
uporzadkowanej i systematycznej teologii sakramentéw, ktéra postugiwataby
sie jasnymi i precyzyjnymi pojeciami'. W pewnej mierze koniecznos¢ poszuki-
wania nowych rozwigzan narzucit kontekst historyczny?, na ktéry sktadaty sie
zaréwno tendencje zapoczatkowane jeszcze w XI wieku, jak i specyficzne dla

wieku XII:

*Publikacja dofinansowana ze $rodkéw budzetu paristwa w ramach programu Ministra
Edukacji i Nauki pod nazwa ,Narodowy Program Rozwoju Humanistyki” nr projektu
NPRH/U22/SN/0177/2023/12 kwota dofinansowania 1 615 717,80 zt catkowita wartos¢ pro-
jektu 1 615 717,80 z1.

! Zob. T. FINN, The Sacramental World in the Sentencesof Peter Lombard, , Theological Studies”,
69 (2008), s. 567-568.

27Zob. M. CouisH, Peter Lombard, t. 2, Leiden — New York — K6ln: Brill, 1994, s. 516-517.
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a. dynamiczny rozwdj prawa kanonicznego, zajmujacego si¢ sakramentami
z wiasciwej sobie perspektywy — konieczne bylo zintegrowanie prawa
kanonicznego i teologii dogmatycznej;

b. reforma gregoriaiiska i pojawienie si¢ pytania o wazno$é sakramentéw
sprawowanych przez ksiezy, znajdujacych si¢ w réznych nieregularnych
sytuacjach;

c. powstanie herezji majacych charakter antysakramentalny;

d. herezja Berengariusza z Tours, ktéry na potwierdzenie swoich tez zgro-
madzit pokazny zbiér §wiadectw patrystycznych — niezb¢dne byto wiec
doktadne przebadanie nauczania ojcéw Kosciota na temat sakramentéw.

W5réd wielu innych podejmujacych to wyzwanie trzech teologéw przedstawi-
to najdojrzalsze rozwiazania: Hugon ze Swigtego Wiktora, anonimowy autor
Summa Sententiarum® i wtasnie Piotr Lombard.

1. DEFINICJA SAKRAMENTU
W SENTENCJ4CH P10TRA LOMBARDA

Opierajac si¢ przede wszystkim na ustaleniach Hugona oraz autora Summa Sen-
tentiarum, Lombard przedstawil uscislone ujgcie nastepujacych zagadnieri, na-
lezacych do sakramentologii:

1. Przede wszystkim jako jeden z pierwszych, a z calag pewnoscia jako ktos posia-
dajacy najwickszy autorytet, podat liczbe sakramentéw Nowego Prawa — sie-
dem.

2. Wielu autoréw nie umieszczato wyktadu o sakramentach w jednym i wyraz-
nie wydzielonym miejscu swoich dziet. Skutkowato to rozproszeniem materiatu,
sprawiajac w czytelniku wrazenie pewnej przypadkowosci. W Sentencjach Lom-
bard zebrat teologie sakramentéw w jednym miejscu, tworzac zwarty traktat
o sakramentach. Poniewaz sakramenty sa znakami (signa), a Lombard uporzad-
kowat Sentencje zgodnie z Augustyniskg koncepcja res et signa (réwniez frui et
uti), wyktad sakramentologii wlaczyt do ostatniej czeéci dzieta wedle nastgpu-
jacego uktadu elementéw: czym jest sakrament (IV, c. 1); chrzest (IV, c. 2-6);

3 Za tworcg Summa Sententiarum uchodzit Hugon ze Swictego Wiktora, dlatego wydanie
Summa umieszczono wéréd jego dziet (PL 176, kol. 41-174). Od kilkudziesieciu lat wyklucza
si¢ to autorstwo. Pochodzenie Summa Sententiarum do dzi§ pozostaje wigc sporne. Summa jest
§cisle powigzana z De sacramentis oraz innymi dzietami Hugona ze Swigtego Wiktora, a takze
z Sentencjami Piotra Lombarda. Obecnie odrzucono hipotezg, ze Summa powstata po Sentencjach
Lombarda, a badacze wciaz si¢ spieraja, czy byla dzietem wezesniejszym, czy pézniejszym od De
sacramentis Hugona. Zob. D.E. LuscoMBE, The School of Peter Abelard. The Influence of Abelard’s
Thought in the Early Scholastic Period, Cambridge: Cambridge University Press, 1970, s. 198-212.
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bierzmowanie (IV, c. 7); Eucharystia (IV, c. 8-13); pokuta (IV, c. 14-22); na-
maszczenie (IV] c. 23); malzenstwo (IV, c. 26-42).

3. Magister ustala, ze termin sacramentum ma byé w pierwszym rzedzie stoso-
wany do oznaczania siedmiu sakramentéw Nowego Prawa. Uzywa wprawdzie
tego terminu w odniesieniu do okreslonych instytucji Starego Prawa, jednak sta-
rannie odréznia znaczenie stowa sacramentum w obydwu przypadkach. Stosowa-
nie terminu sacramentum nie byto bowiem sprecyzowane, méwiono na przyktad
o sacramenta diaboli czy o wcieleniu jako sacramentum incarnationis, méwiono
réwniez o sacramentum deitatis. Stowo sacramentum bylo wigc rozumiane w bar-
dzo wielu znaczeniach. Ten brak precyzji w terminologii zostat odziedziczony
po $w. Augustynie*, ktéry — nieco upraszczajac — uzywal terminu sacramen-
tum w odniesieniu do trzech grup przedmiotéw’; byly to:

a. ryty czy ceremonie Starego i Nowego Prawa (a nawet innych religii), na
przyktad szabat, obrzezanie, Wielkanoc;

b. symbole albo figury, na przyktad arka Noego jako figura Kosciota;
c. tajemnice, czyli objawione dogmaty religii chrzescijariskiej, na przyktad
wcielenie.

W czasach bezposrednio bliskich Lombardowi, u Hugona ze Swictego Wiktora
znajdujemy az pieé znaczen terminu sacramentum®:

a. znak czegos$ $wigtego — znaczenie najogodlniejsze, dotyczace zaréwno Sta-
rego, jak i Nowego Przymierza;

b. Pismo Swiete — sens literalny (historyczny) jest sacramentum, poniewaz
prowadzi do alegorycznego;

c. wydarzenia historii zbawienia — na przyktad wcielenie;

d. tajemnice wiary chrzescijariskiej — na przykiad Tréjca, stworzenie, upa-
dek czy zmartwychwstanie;

e. $rodki zbawienia — przede wszystkim to, co dzisiaj nazywamy sakramen-
tami, a wigc sakramenty Nowego Prawa.

4. Definicje sakramentu opart na pojeciach taski i sakramentu jako przyczyny.
Siedem sakramentéw traktuje jako sprawcze wiasnie dlatego, Ze sg przyczynami

4Zob. E.F. RoGERs, Peter Lombard and the Sacramental System, New York 1917, s. 25-57.

% Zob. W.A. Van Roo, The Christian Sacrament, Roma: Editrice Pontificia Universita Grego-
riana, 1992, s. 39.

¢Zob. D. PorrevL, Sacraments, w: A Companion to the Abbey of Saint Victor in Paris,
red. H. Feiss, J. Mousseau, Leiden: Brill, 2018, s. 277-297; N. Re1BE, ,General Introduction”,
w: On the Sacraments. A Selection of Works of Hugh and Richard of St. Victor, and of Peter of Poitiers,
red. H. Feiss, Turnhout: Brepols, 2020, s. 25-29.
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taski’. Mialo to istotne znaczenie w tamtym okresie. Dzicki przejeciu nauczania
$w. Augustyna dla wszystkich bylo bowiem jasne, ze sakrament jest widzialnym
znakiem (signum) niewidzialnej taski, co niekiedy wyrazano innymi stowami:
»sakrament to znak $wietej rzeczy” albo ,sakrament to widzialna forma niewi-
dzialnej taski”, lub ,niewidzialnej rzeczy”. Wielu teologéw poprzestawalo na
tych Augustyriskich sformutowaniach, inni zauwazyli jednak, ze byty one uzy-
wane przez Berengariusza i jego zwolennikéw do uzasadnienia tezy o czysto
symbolicznym charakterze Eucharystii. Dlatego tak wazne bylo podkreslenie,
ze sakramenty nie tylko co§ oznaczaja, ale takze udzielaja tego, co oznaczaja,
a wicc s prawdziwymi przyczynami®. Rola Piotra Lombarda w wydobyciu te-
go watku jest bardzo istotna, jakkolwiek nie jest ani jedynym, ani pierwszym,
ktéry tego dokonal. Dzietem, ktére najbardziej wptyneto na nauczanie Lom-
barda w tej dziedzinie, byla bez watpienia Summa Sententiarum’.

5. Starannie odréznit sakramenty Nowego Prawa od sakramentéw Starego Pra-
wa, opierajac si¢ na rozumieniu sakramentu jako przyczyny. Te pierwsze — jako
przyczyna — udzielajg zbawienia, te drugie tylko obiecuja, zapowiadaja i ozna-
czaja (duzo miejsca poswiecit Lombard obrzezaniu i jego roli zbawczej)™.

6. Gdy podkredlit juz sprawczy charakter sakramentéw Nowego Prawa, uwaznie
przenalizowat i doprecyzowat uswiecajacy funkcje sakramentsw!?.

7 Zob.]. DE GHELLINCIf, Un chapitre dans Ibistoire de la définition des sacrements au XII¢ siecle,
w: Mélanges Mandonnet. Etudes d’histoire littéraire et doctrinale du Moyen Age, t. 2, Paris: Vrin,
1930, s. 79-96; D.G. VAN SLykE, The Changing Meanings of sacramentum: Historical Sketches,
»2Antiphon. A Journal for Liturgical Renewal”, 11/3 (2007), s. 272.

8 Zob. M. CoLisH, Peter Lombard, t. 2,'s. 519.

° Bezposrednie wplywy Summa Sententiarum na Sententiae Lombarda s3 jasne na przyktad
w tym fragmencie dotyczacym wiasnie definicji sakramentu: ,,contra peccata tam originalia quam
actualia, de quibus iam diximus, inventa sunt sacramentorum remedia [...] Augustinus: Sacra-
mentum est sacrae rei signum. Idem: Sacramentum est invisibilis gratiae visibilis forma, ut in
sacramento baptismatis figuratur ablutio interior per illam exteriorem et visibilem. Unumquod-
que enim sacramentum ejus rei simulitudinem debet habere cuius est sacramentum. Unde Augu-
stinus: Si enim sacramenta quamdam similitudinem earum rerum quarum sacramenta sunt non
haberent, omnino sacramenta non essent. Opponitur quod praedicta diffinitio non solis compe-
tat sacramentis, cum et ante sanctificationem hoc congruat aquae ut sit visibilis forma invisibilis
gratiae; quia, sicut aqua auferuntur sordes corporis, ita per gratiam sordes animae. Sed ut solis
sacramentis competat, sic intelligendum est: Sacramentum est visibilis forma invisibilis gratiae
in eo collatae, quam scilicet confert ipsum sacramentum. Non enim est solummodo sacrae rei
signum, sed etiam efficacia. Et hoc est quod distat inter signum et sacramentum; quia ad hoc
ut sit signum non aliud exigit nisi ut illud significet cuius perhibetur signum, non ut conferat.
Sacramentum vero non solum significat, sed etiam confert illud cuius est signum vel significatio”.
Summa Sententiarum, tr. 4, c. 1 (PL 176, kol. 117).

19 Zob. Pu.W. RoSEMANN, Peter Lombard, Oxford: Oxford University Press, 2004, s. 146.

1 Zob. M. CovisH, Peter Lombard, t. 2, s. 528-531.



AKWINATA O DEFINICJI SAKRAMENTU W SCRIPTUM SUPER SENTENTIIS 11

7. Czerpiac inspiracje od §w. Ambrozego, za sakrament uznat nie tylko element
materialny sakramentu, ale potaczenie elementu materialnego i formuty stowne;

towarzyszacej sprawowaniu rytu'?.

Swoje zasadnicze tezy wlacza do skonstruowanej przez siebie definicji sakra-
mentu, ktérg charakteryzuje jako oznaczajaca sakrament ,w sensie wlasciwym”:

Sacramentum enim proprie dicitur, quod
ita signum est gratiae Dei et invisibilis
gratiae forma, ut ipsius imaginem gerat
et causa exsistat. Non igitur significandi
tantum gratia sacramenta instituta sunt,
sed et sanctificandi®®.

Sakramentem bowiem w sensie wiasci-
wym nazywa si¢ to, co w taki sposéb
jest znakiem taski Bozej i forma niewi-
dzialnej taski, ze niesie z soba jej obraz
i istnieje jako przyczyna. Sakramenty
nie zostaly zatem ustanowione tylko dla

samego oznaczenia laski, ale takze dla
uswiecania.

W tej definicji zawierajg si¢ wszystkie najwazniejsze elementy pojecia sakramen-
tu, pozwalajace réwniez na rozréznienie sakramentéw Starego i Nowego Prawa.
Gdy Lombard podaje, ze mowa jest o ,sakramencie w sensie wlasciwym”, ma
na mysli sakramenty Nowego Prawa. Sg one szczegdlnymi znakami, gdyz nie
tylko obrazujg niewidzialng taske Boza (w tym znaczeniu, ze ryt sakramentu
przez podobienistwo przedstawia rzeczywisto$¢ niewidzialng, na przyktad ob-
mycie woda w chrzcie przedstawia obmycie z grzechu), ale s przyczynami tej
taski. Sakramenty Starego Prawa zostaly ustanowione do tego, by jedynie ozna-
czaé rzeczywisto$¢ niewidzialnej taski, zas sakramenty Nowego Prawa nie tylko
oznaczaja, ale s3 przyczyna uswiecenia. Warto doda¢, ze — jak pisze Lombard
w dalszej czesci'* — bardziej ztozony przypadek przedstawia obrzezanie, po-
niewaz powazne autorytety (Augustyn i Beda) twierdzity, ze jest to skuteczny
srodek przeciwko grzechowi, podobny w tej funkeji do chrztu. Piotr jest gotéw
zgodzi¢ si¢ na to, ale jednoczesnie podkresla, ze pozostaje istotna réznica mie-
dzy obrzezaniem a chrztem: chociaz obrzezanie bylo skuteczne w odpuszczaniu
grzechéw, to jednak nie udzielato Zadnej dodatkowej taski ani nie powodowato
wzrostu cnét™.

Obok przytoczonej autorskiej definicji, ktéra okresla, czym jest sakrament
»w sensie wlasciwym”, Lombard podal réwniez krétka wersje definicji, kté-
ra nazwijmy ,pierwotna’: ,sakrament jest widzialng forma niewidzialnej ta-
ski” (sacramentum est invisibilis gratiae visibilis formalé). Jest to sformutowanie

12 Zob. J. bE GHELLINCK, Un chapitre dans I'bistoire de la définition des sacrements au XII¢ siécle;
D.G. Van Svyke, The Changing Meanings of sacramentum, s. 272.

13 PETRUS LOMBARDUS, Sententiae, IV, d. 1, c. 4, n. 2 (wyd. Ernst, s. 1428).

14 Zob. PETrRUs LOMBARDUS, Sententiae, 1V, d. 1,¢c.617.

15 Zob. Pu.W. ROSEMANN, Peter Lombard, s. 146.

¢ PeTrUS LOMBARDUS, Sententiae, IV, d. 1, c. 2 (wyd. Ernst, s. 1426).
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zaczerpniete przez Lombarda z Summa Sententiarum'’. Powszechnie przypisy-
wano te definicje $w. Augustynowi, cho¢ nie znajduje si¢ ona w jego dzietach'®.
Mozna z duzg dozg prawdopodobienistwa stwierdzié, ze jako pierwszy sformu-
towat ja Berengariusz i Ze to on pierwszy przypisal ja §w. Augustynowi. De-
finicja ta byla niezwykle popularna, w pewnym sensie kanoniczna i w zasadzie
wszyscy teologowie $redniowieczni ja przywotywali. W swojej autorskiej defi-
nicji Lombard przejmuje czgs¢ tej pierwotnej wersji, zachowujac tylko ,forma
niewidzialnej taski”.

2. KOMENTARZ AKWINATY.
STRUKTURA I JEJ SKEADNIKI

Piotr Lombard jasno przedstawia strukture nadang pierwszej dystynkcji ksiggi
IV Sentencji*®, w ktérej znajduje si¢ definicja sakramentu. Dystynkcja zostata
podzielona na cztery czgsci, a do kazdej z nich mozna przypisa¢ poszczegdlne
rozdziaty: 1. ,Czym jest sakrament” (c. 2—4); 2. ,Dlaczego zostat ustanowiony”
(c. 5,n.1-c 5, n.5); 3. ,Na czym polega i z czego si¢ sktada” (c. 5, n. 6);
4. Jaka jest réznica miedzy sakramentami Starego i Nowego Prawa” (c. 6-10).
Tomasz uporzadkowat swéj komentarz do tej dystynkeji, dzielac material na
dwie kwestie, z ktérych pierwsza zostata podzielona na pigé artykutéw, a druga
na sze$é. Zebrany razem uktad Sentencji i komentarza Tomasza jest nastepujacy:

Sent. 1V, d. 1 Sententiae Piotra Lombarda Scriptum super Sententiis
$w. Tomasza, IV, d. 1

1. ,Czym jest sakrament” c. 2.,Czym jest sakrament”  q. 1, a. 1. ,Czym jest sakra-
c. 3. ,Czym jest znak” ment”
c. 4,n. 1. ,Czym rézni sie
znak i sakrament”
c. 4, n. 2. ,Co nazywa si¢

sakramentem w sensie wtasci-

wym’

c. 4, n. 3. ,,0 tym, ze przepi-
sy Prawa nazywa si¢ raczej
znakami niz sakramentami”

17 7.0b. Summa Sententiarum, tr. 4, c. 1 (PL 176, kol. 117).

'8 Inspiracja mégt by¢ przede wszystkim fragment z AucustiNus, Quaestiones in Heptateuchum,
III, LXXXIV. Abelard podaje te definicje, uwazajac, ze znajduje si¢ ona ,w jakims liscie”. PETRUS
ABELARDUS, Sic ef non, q. 117 (PL 178, kol. 1535).

1% Zob. R.F. King, The Origin and Evolution of a Sacramental Formula: sacramentum tantum,
res et sacramentum, res tantum, ,, The Thomist”, 31/1 (1967), s. 22.

20 Zob. PETrUs LoMBARDUS, Sententiae, IV, d. 1,¢. 1, n. 2.
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2. ,Dlaczego zostat ustano-
wiony”

3. ,Na czym polega i z czego
si¢ sktada”

4. ,Jaka jest réznica miedzy
sakramentami Starego i No-
wego Prawa”

c. 4, n. 4., Ktére uczynki
nazywa si¢ uczynkami Prawa”

c. 5, n. 1.,,0 przyczynie usta-
nowienia sakramentéw”

c. 5, n. 2. ,Pierwsza przyczy-
na’

c. 5, n. 3. ,Druga przyczyna”
c. 5, n. 4. Trzecia przyczyna’
c. 5, n. 5. Sakramenty nie
zwiazuja Bozej mocy

¢. 5, n. 6. ,Na czym polega
sakrament”

c. 6. ,Réznica miedzy sakra-
mentami Starego i Nowego
Prawa”

c. 7. ,0 obrzezaniu”

c. 8.,,0 mezach, ktérzy zyli
przed obrzezaniem, i o ko-
bietach, ktére zyty przed
obrzezaniem i po nim”

c. 9. ,0 ustanowieniu i przy-
czynie obrzezania”

c. 10. ,,0 dzieciach zmartych
przed 6smym dniem”

q. 1, a. 2. ,,0 koniecznosci
sakramentéw”

q- 1, a. 3. ,Z czego sktada si¢
sakrament”

q- 1, a. 4. ,,O sprawczosci
sakramentéw Nowego Prawa”
q. 1, a. 5. ,,0 sprawczosci
sakramentéw Starego Prawa”

q. 2. ,Obrzezanie” (a. 1-6)

Pierwszy artykul swojego komentarza Akwinata podzielit na pie¢ ,,matych kwe-

stii” (quaestiuncula):

Mata kwestia 1: oméwienie definicji sakramentu — ,sakrament jest znakiem
$wigtej rzeczy”;

Mata kwestia 2: oméwienie definicji znaku — ,znak jest rzeczg, ktéra sama z sie-
bie sprawia, ze poza formg poznawcza wprowadzang w zmysty co$ innego poja-
wia si¢ w poznaniu”;

Mata kwestia 3: oméwienie definicji sakramentu — ,sakrament jest widzialng
forma niewidzialnej taski, tak ze niesie z sobg obraz i istnieje jako przyczyna”;

Mata kwestia 4: oméwienie definicji sakramentu — ,sakramentem jest to,
w czym pod ostong rzeczy widzialnych moc Boza sekretnie dziata dla zbawie-
nia”;

Mata kwestia 5: oméwienie definicji sakramentu — ,sakrament jest cielesnym
lub materialnym elementem, zewngtrznie ukazanym oczom, oznaczajagcym na
mocy ustanowienia, przedstawiajacym na mocy podobieristwa i zawierajacym
niewidzialng taske na mocy uswigcenia”.

Fundamentem konstrukcji komentarza sg zatem definicje, ktére Tomasz za-
czerpnat czesciowo z samych Sentencji, cz¢Sciowo zas z komentarza do Sentencji
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$w. Alberta Wielkiego®'. Nie wszystkie wiec definicje omawiane przez Akwi-
nate w komentarzu znajduja si¢ w Sentencjach Lombarda, dwie ostatnie (Mata
kwestia 4 1 Mala kwestia 5) sa materialem dodatkowym, przejetym z komen-
tarza Alberta. W artykule 5 Albert pisze, ze w celu wiasciwego zrozumienia
zagadnienia istoty sakramentu (quid sit sacramentum) nalezy zebraé¢ wszystkie
definicje razem, a nastepnie podaje je w kolejnosci doktadnie takiej, jak Tomasz
w swoim komentarzu, z t3 réznica, ze definicji znaku — tej, ktéra u Tomasza
znajduje si¢ w Mafej kwestii 2 — Albert poswigca caly artykut 6. A zatem, Al-
bert definicje sakramentu analizuje w artykule 5, a definicje znaku w artykule 6.
Tomasz czyni inaczej. Wyjasnienie tej zmiany znajduje si¢ w divisio textus dys-
tynkcji I Sentencji, gdzie Akwinata przedstawia swoje spojrzenie na strukture
tej dystynkcji. Tomasz uwaza zatem, ze tekst Lombarda mozna uporzadkowac
nastepujaco:

Dystynkcja 1
1. okreslenie zamiaru®?

1.1. okreslenie przedmiotu®
1.2. cztery rzeczy, o ktérych najpierw bedzie mowa®*
2. realizacja zamiaru (sakramenty w ogélnosci)*
2.1. sakramenty same w sobie*®
2.1.1. czym jest sakrament®’
2.1.1.1. rodzaj (genus) sakramentéw®

2.1.1.1.1. sakrament nalezy do rodzaju znakéw (signum
2.1.1.1.2. definicja znaku (signum)*

2.1.1.2. réznice (differentiae) sakramentéw’"

)29

2.1.1.2.1. réznica dotyczaca wszystkich sakramentéw —
,Ni0sg z sobg obraz™?

21 Zob. ALBERTUS MAGNUS, Inn IV Sent.,d. 1, B, a. 516.
22 PetrUs LoMBARDUS, Sententiae, IV, d. 1, c. 1.
2 Tamze, c. 1, n. 1.

2*Tamze, c. 1, n. 2.

% Tamze, c. 2-10.

26 Tamze, c. 2—¢. 5, n. 5.

27 Tamze, c. 2—4.

28 Tamze, c. 2-3.

2 Tamze, c. 2.

30 Tamze, c. 3.

31 Tamze, c. 4.

2Tamze, c. 4, n. 1.
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2.1.1.2.2. réznica dotyczaca sakramentéw Nowego Prawa —
,$3 przyczynami”>

2.1.2. konieczno$é¢ ustanowienia sakramentéw>*

2.2. podzial sakramentu na czeéci®®

2.2.1. czgdci integralne®®

2.2.2. czgsci podmiotowe®”

2.2.2.1. réznica miedzy sakramentami Starego i Nowego Prawa®®
2.2.2.2. sakrament Starego Prawa (obrzezanie), ktdry jest najblizszy
sakramentom Nowego Prawa*’

W 2.1, gdzie Lombard bada definicj¢ sakramentu samego w sobie, ma si¢ zda-
niem Tomasza znajdowa¢ logiczny porzadek: najpierw ustala si¢ rodzaj (genus),
potem réznice (differentiae), w wyniku czego uzyskuje si¢ gatunek (species) sa-
kramentéw Nowego Prawa. Naturalne jest wigc, ze rozwazania na temat znaku
nie powinny by¢ potraktowane oddzielnie, poniewaz — jako rodzaj (genus) —
naleza do integralnego procesu definiowania sakramentu.

Przyjrzyjmy si¢ teraz definicjom z komentarza Tomasza pod katem ich po-

chodzenia*:

I. ,Sakrament jest znakiem $wigtej rzeczy” (sacramentum est sacrae rei signum,).
Lombard — jak wszyscy teologowie $redniowieczni zreszta — wywodzi t¢ de-
finicje od $w. Augustyna*'. W takim brzmieniu definicja ta nie znajduje sie
jednak w korpusie dziel Augustyna, cho¢ mozna tam znalez¢ sformutowania
pokrewne™®. Jest ona jednak prawdziwie augustyriska, poniewaz wigze pojecie
sakramentu z pojeciem znaku®.

3 Tamze, c. 4, n. 2.

3Tamze, c. 5, n. 1-5.

35 Tamze, c. 5, n. 6—¢. 10.

3¢ Tamze, c. 5, n. 6.

37 Tamze, c. 6-10.

38 Tamze, c. 6.

3 Tamze, c. 7-10.

0 Szczegdtowo analizuja definicje: J. DE GHELLINCK, Un chapitre dans Ihistoire de la définition
des sacrements au XII¢ siécle; D. VAN DEN EYNDE, Les définitions des sacrements pendant la premiére
période de la théologie scolastique (1050—1235), ,Antonianum”, 24 (1950), s. 3-78.

“1 Zob. PETrRUS LOoMBARDUS, Sententiae, IV, d. 1, c. 1.

*2 Zob. AucusTtinus, De civitate Dei, X, 5 (CCSL 47, 277): ,sacrificium ergo uisibile inuisibilis
sacrificii sacramentum, id est sacrum signum est”. Por. tenze, Epistulae, CXXXVIII, 7 (CCSL
31B, 278): ,nimis autem longum est, convenienter disputare de varietate signorum, quae cum ad
res divinas pertinent, sacramenta appellantur”.

* Zob. E.F. RoGErs, Peter Lombard and the Sacramental System, s. 25-28; D.G. VAN SLYKE,
The Changing Meanings of sacramentum, s. 266.
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II. ,Znak jest rzecza, ktéra sama z siebie sprawia, ze poza forma poznawcza
wprowadzang w zmysly, co$ innego pojawia si¢ w poznaniu” (signum est res pra-
eter speciem quam ingerit sensibus, aliud aliquid ex se faciens in cogitationem venire).
Lombard stusznie przypisuje te definicje $w. Augustynowi*. Znajduje si¢ ona
doktadnie w tym brzmieniu w De doctrina christiana®.

III. ,Sakrament jest widzialng forma niewidzialnej taski, tak ze niesie z sobg ob-
raz i istnieje jako przyczyna” (sacramentum est invisibilis gratiae visibilis forma, ut
imaginem gerat, et causa existat). Jakkolwiek Tomasz pisze w swoim komentarzu,
ze ta definicja podana przez Lombarda ,w sposéb najbardziej zupetny wskazuje
na pojecie sakramentu™, to przeciez w tej formie nie znajduje si¢ ona w Senten-
¢jach. Jest ona ztozeniem definicji ,pierwotne;j” i autorskiej definicji Lombarda.
Tomasz przejat t¢ definicje od Alberta Wielkiego (wydaje sig, ze autora tej de-
finicji), ktéry w doktadnie takiej formie ja podaje*’. Akwinata zna oczywiscie
takze autorska wersje Lombarda (iza signum est gratiae Dei et invisibilis gratiae
Jforma, ut ipsius imaginem gerat et causa existat) i cytuje ja w divisio textus do dys-

tynkeji pierwszej ksiegi IV.

IV. ,Sakramentem jest to, w czym pod ostong rzeczy widzialnych moc Boza
sekretnie dziata dla zbawienia” (sacramentum est in quo sub tegumento rerum visi-
bilium divina virtus secretius operatur salutem). Albert Wielki, od ktérego Akwi-
nata przejat te definicje, przypisuje ja $w. Augustynowi i w Proemium do calej
ksiegi réowniez Tomasz identyfikuje ja jako pochodzaca od Augustyna, cho¢ po-
watpiewa, czy Augustyn rzeczywiscie chciat w tych stowach poda¢ definicje sa-
kramentu®. Jednakze nie znajduje si¢ ona u §w. Augustyna, lecz w Etymologiach
Izydora z Sewilli, choé¢ w troche innej formie*; powtarza ja Gracjan®.

V. ,Sakrament jest cielesnym lub materialnym elementem, zewnetrznie ukaza-
nym oczom, 0znaczajacym na mocy ustanowienia, przedstawiajacym na mo-
cy podobienistwa i zawierajacym niewidzialng taske na mocy uswigcenia” (sa-
cramentum est corporale vel materiale elementum, extrinsecus oculis suppositum, ex

4 Zob. PETrUS LoMBARDUS, Sententiae, IV, d. 1, c. 3.

4 AucusTINuUS, De doctrina christiana, 11,1, 1 (CCSL 32, 32).

* InIV Sent.,d. 1, a. 1, qL. 3, resp.

47 Zob. ALBERTUS MAGNUS, In IV Sent., d. 1, B, a. 5.

48 Zob. InIV Sent., d. 1, a. 1, ql. 4, resp.

*? Zob. Isiporus HispaLensis, Etymologiarum, V1, XIX, 40-41 (wyd. Lindsay, t. 1, s. 250):
»quae ob id sacramenta dicuntur, quia sub tegumento corporalium rerum virtus divina secretius
salutem eorundem sacramentorum operatur; unde et a secretis virtutibus vel a sacris sacramenta
dicuntur”.

%0 Zob. Decretum Gratiani, p. 11, causa 1, q. 1, can. 84 (wyd. Friedberg, kol. 388): ,,sunt autem
sacramenta: baptisma, crisma, corpus et sanguis, que ob id sacramenta dicuntur, quia sub tegu-
mento corporalium rerum diuina uirtus secretius salutem eorundem sacramentorum operatur”.
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institutione signans, ex similitudine repraesentans, et ex sanctificatione invisibilem
gratiam continens). Jest to definicja Hugona ze Swigtego Wiktora, cho¢ w jego
De sacramentis christiane fidei ma nieco inng forme®'.

Obok tych gtéwnych definicji Tomasz — réwniez za Albertem®* — dotgcza do
gltéwnego korpusu definicji jeszcze jedno krétkie okreslenie sakramentu: ,stowo
dochodzi do elementu [w znaczeniu ,zywiotu”] i staje si¢ sakrament” (accedit
verbum ad elementum, et fit sacramentum)>. To okreslenie pochodzi od $w. Au-
gustyna®® i Piotr Lombard je przytacza, jednak nie w dystynkcji pierwszej, ale
trzeciej5 s,

3. KomENTARZ AKWINATY. TRESC

To krétkie omdéwienie tresci komentarza Akwinaty do nauczania Lombarda
o definicji sakramentu najlepiej rozpocza¢ od przyjrzenia si¢ sakramentom No-
wego Prawa, by nastepnie uchwyci¢ réznice w stosunku do sakramentéw Stare-
go Prawa. Zatem sakramenty Nowego Prawa sa:

1. ,Znakami $wictej rzeczy” (sacrae rei signum). Chodzi przede wszystkim o to,
ze s3 znakami u§wiecajacymi, juz bowiem sama nazwa sacramentum wskazuje na
aspekt dziataniowy: ,,co$, dzigki czemu co$ jest uswiecone”. To wlasnie dziatanie
uswiecajace czy, innymi stowy, dziatanie zbawcze jest specyfika sakramentéw,
gdyz znak rozpatrywany sam w sobie nie musi spetnia¢ takiej funkeji. Dziatanie
uswigcajace sakramentu to innymi stowy jego sprawczo$¢ (efficientia), czyli bycie
przyczyng. To ,bycie przyczyng swigtosci” (causare sanctitatem) jest w pojeciu
sakramentu czyms$ gtéwnym i zasadniczym.

2. Sakramenty nie sg jednak pierwszymi przyczynami uswigcenia, lecz przyczy-
nami ,jakby drugorzednymi i narzedziowymi” (guasi causae secundariae et instru-
mentales). Moga wigc by¢ definiowane jako ,narzedzia uswiecenia” (instrumenta
sanctificationis). Jak w przypadku wszystkich przyczyn narzedziowych, dziatania
nie przypisuje si¢ narzedziu, ale gléwnemu czynnikowi sprawczemu, narzedzia
za$ zastosowujg moc gléwnego czynnika do dziatania, zgodnie z tym, jak zostaty

*! Zob. Huco Dk S. VIcTORE, De sacramentis christianae fidei, 1, IX, 2 (PL 176, 317): ,sa-
cramentum est corporale vel materiale elementum foris sensibiliter propositum ex similitudine
repraesentans, et ex institutione significans, et ex sanctificatione continens aliquam invisibilem
et spiritalem gratiam”. Zob. D.G. VAN Svyke, The Changing Meanings of sacramentum’, s. 271.

52 Zob. ALsErTUS MAGNUS, Inn IV Sent.,d. 1, B, a. 5.

%3 In IV Sent., proem., d. 1, a. 1, ql. 5, ad 5.

54 Zob. AucusTiNus, In Iohannis Evangelium, LXXX, 3 (CCSL 36, 529).

55 Zob. PETrUs LoMBARDUS, Sententiae, IV, d. 3, c. 1, n. 1.
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poruszone przez gtéwny czynnik®®, ktérego moc ukrycie dziata w przyczynie
narze¢dziowej. Bég zatem dziata w sakramentach jak w narzedziach, za ktérych
posrednictwem dziata dla zbawienia, natomiast w ludziach jako w podmiotach
zbawienia.

3. Znak to taka rzecz, ktéra poza swoja wtasng zmystowo poznawalna forma po-
znawczg pozwala poznad jeszcze co$ innego. Znak zawiera co$ znanego, dzigki
czemu mozna dojs$¢ do poznania czegos innego, czego$ poza ta rzecza. Znak stu-
zy zatem do ujawnienia tego, co ukryte. Rzeczy za$, ktére jako pierwsze sg zna-
ne czlowiekowi, to rzeczy podpadajace pod zmysly, od ktérych wszelkie ludzkie
poznanie bierze poczatek. I dlatego w najbardziej fundamentalnym sensie znak
oznacza rzecz poznawalng zmystowo: w przypadku terminologii sakramental-
nej bedzie to ,widzialna forma” (visibilis forma) lub ,cielesny lub materialny ele-
ment, zewnetrznie ukazany oczom” (corporale vel materiale elementum exterius
oculis suppositum); dzigki rzeczy poznawalnej zmystowo jest si¢ doprowadzonym
do poznania czego$ ukrytego: w przypadku sakramentu b¢dzie to ,,niewidzialna
taska” (invisibilis gratia). Dla cztowieka postugiwanie si¢ znakami jest czyms
naturalnym, poniewaz jako istota rozumna si¢ga do tego, co wykracza ponad
zmystowos¢, ale jego poznanie rozpoczyna si¢ od poznania zmystowego. Tak
wigce to, ze sakramenty Nowego Prawa w swoim dziataniu u$wigcajacym postu-
guja si¢ tym, co widzialne, jest czyms$ odpowiednim dla natury cztowieka.

4. Jesli przyjrzed si¢ blizej samej ,$wietej rzeczy” (res sacra), to sakrament ozna-
cza trzy rzeczywistosci: a. pierwszg przyczyne uswiecajacg (na przyktad chrzest
oznacza $mier¢ Chrystusa), w tym aspekcie sakrament jest znakiem upamigtnia-
jacym (signum rememorativum); b. skutek uswiecenia, w tym aspekcie sakrament
jest znakiem wskazujacym (signum demonstrativum); c. cel uswigcenia, w tym
aspekcie sakrament jest znakiem zapowiadajacym (signum prognosticum).

5. Pomigdzy znakiem sakramentalnym a $wieta rzecza istnieje podobiefistwo
(similitudo). Innymi stowy, sakrament jest widzialnym obrazem (imago), ktéry
przedstawia (repraesentare) co$ niewidzialnego, duchowego. Nie moze chodzi¢
tu o podobienistwo polegajace na uczestnictwie w jednej jakosci, ale o podobieni-
stwo oparte na proporcjonalnosci, tak jak podobne sa do siebie rzeczy bedace
w proporcji (jak woda ma si¢ do usuwania plam cielesnych, tak taska do obmycia

plam duchowych).

6. Sakramenty oznaczajg na mocy ustanowienia (institutio). Jest tak z tej racji, ze
jedna rzecz poznawalna zmystowo moze na mocy swoich naturalnych wtasciwo-

% Warto zauwazy¢, ze w tym punkcie komentarz do Sentencii Tomasza zawiera jego weze-
sng teologie sakramentéw. Zob. B. BLANKENHORN, The Instrumental Causality of the Sacraments.
Thomas Aquinas and Louis-Marie Chauvet, ,Nova et Vetera”, English Edition, 4/2 (2006), s. 260—
269.
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$ci wskazywad na wiele rzeczy, czyli wiele rzeczy moze by¢ do niej podobnych.
Moze wigc w réwnym stopniu oznacza¢ kazda z nich. Ustanowienie okresla
doktadnie, ktérg rzecz oznacza. Ustanowienie jest wigc ,okresleniem i dopet-
nieniem oznaczania” (determinatio et complementum signﬁcationis).

Jaka zas jest réznica w stosunku do sakramentéw Starego Prawa?

1. Sakramenty Starego Prawa sg znakami $wietych rzeczy, ale w spos6b zawezo-
ny, mianowicie wytacznie jako znaki zapowiadajace (signum prognosticum), ozna-
czajace zbawcze czyny Chrystusa i sakramenty Nowego Prawa.

2. Sg sakramentami tylko w sensie analogicznym. Nie tworzy si¢ bowiem po-
dzialu: rodzaj — sakrament i gatunki — sakramenty Starego i Nowego Prawa,
lecz w odniesieniu do sakramentéw Starego Prawa traktuje si¢ termin ,sakra-
ment” jako termin tylko analogicznie spetniajacy pojecie sakramentu. Podobnie
jak wtedy, gdy ,zdrowe” dzieli si¢ na majace zdrowie i na oznaczajace je. Sakra-
mentem ,w sensie bezwzglednym” (simpliciter) jest to, co jest przyczyna $wie-
tosci (sakrament Nowego Prawa), to za$, co tylko oznacza (sakrament Starego
Prawa), jest sakramentem ,,pod pewnym wzgledem” (secundum quid).

Te kilka punktéw stanowi streszczenie zaledwie pierwszego artykutu. Wiele
istotnych uzupelnien znajduje si¢ w dalszej czesci komentarza do IV ksiegi Sen-
tencgi. Warto jednak pamigtad, ze fundamenty pod budowe catej sakramentolo-
gii komentarza zostaly potozone wiasnie w artykule pierwszym.

SCRIPTUM SUPER SENTENTTIIS

d.1,q.1,a.1
ARTICULUS I ARTYKUE I
Quid sit sacramentum® Czym jest sakrament
QUAESTIUNCULA 1 MALA KWESTIA 1
Videtur quod inconvenienter definiatur | Wydaje si¢, ze nicodpowiednio definiuje
sacramentum per hoc quod dicitur: sacra- | si¢ sakrament w stowach: ,sakrament jest
mentum est sacrae rei signum. znakiem $wigtej rzeczy™®.

*7 Tekst taciniski opiera si¢ na wydaniu: S. THomaz Aguinaris Doctoris Communis Ecclesiae Scrip-
tum super Sententiis magistri Petri Lombardi, t. 4, wyd. MLF. Moos, Parisiis: sumptibus P. Le-
thielleux, 1947, w wersji poprawionej przez Aquinas Institute i skonsultowanej z prowizoryczng
Edycja Leoniriskg (PLE).

*8 Lombard — jak wszyscy teologowie $redniowieczni — wywodzi t¢ definicje od $w. Augu-
styna. W takim brzmieniu definicja ta nie znajduje si¢ jednak w korpusie dziet Augustyna, cho¢
mozna tam znalez¢ sformutowania pokrewne. AucusTiNus, De civitate Dei, X, 5 (CCSL 47,
277): ,sacrificium ergo uisibile inuisibilis sacrificii sacramentum, id est sacrum signum est”. Zob.
tenze, Epistulae, CXXXVIII, 7 (CCSL 31B, 278): ,nimis autem longum est, convenienter di-
sputare de varietate signorum, quae cum ad res divinas pertinent, sacramenta appellantur”.
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Sacramenta enim sunt alligamenta
sanitatis, ut dicitur in Glossa super illud
Psalm. 146,3: qui sanat contritos corde.
Sed de ratione medicamenti non est ut
aliquid significet, sed solum ut efliciat
sanitatem. Ergo sacramentum non est
signum.

Praeterea, omnes creaturae sensibiles
sunt signa invisibilium divinorum, ut pa-
tet Rom. 1, nec tamen dici possunt sacra-
menta. Ergo male definitur sacramentum
sacrae rei signum.

Praeterea, serpens aeneus, de quo di-
citur Num. 21, signum fuit sacrae rei,
scilicet crucis Christi: nec tamen fuit sa-
cramentum. Ergo definitio praedicta est
male data.

Praeterea, triplex est signum,; scilicet
demonstrativum, quod est de praesenti;
rememorativum, quod est de praeterito;
prognosticum, quod est de futuro. Sed
nullum istorum competit sacramento,
cum quandoque recipiens sacramentum,
gratiam non habeat, nec habuit, nec in
posterum habiturus sit. Ergo non omne
sacramentum est signum.

Praeterea, signum contra causam di-
viditur. Sed aliquod sacramentum est
causa. Ergo non omne sacramentum est
signum.

QUAESTIUNCULA 2

Videtur quod male definiatur signum,
cum dicitur: signum est res praeter speciem
quam ingerit sensibus, aliquid aliud ex se
faciens in cognitionem venire.

1. Sakramenty bowiem s3 to ,przewia-
zania zdrowia”, jak powiada Glossa® na
temat Ps 147(146),3: ,ktéry uzdrawia
skruszonych w sercu™. Lecz do pojecia
lekarstwa nie nalezy, by co§ oznaczalo,
lecz tylko by sprawialo zdrowie. A zatem
sakrament nie jest znakiem.

2. Chociaz wszystkie stworzenia po-
znawalne zmystowo sa znakami niewi-
dzialnych przymiotéw Boga, jak jasno
wida¢ w Rz 1,20, to jednak nie moz-
na ich nazwaé sakramentami. A zatem
biednie definiuje si¢ sakrament, ze jest
yznakiem $wietej rzeczy”.

3. Chociaz waz z brazu, o ktérym
jest mowa w Lb 21, byt znakiem $wicte;
rzeczy, a mianowicie krzyza Chrystusa,
to jednak nie byt sakramentem. A zatem
wspomniana powyzej definicja zostala
biednie podana.

4. Sg trzy rodzaje znakéw: wskazujace,
ktére dotycza terazniejszoéci; upamigtnia-
jace, ktére dotycza przesztosci; zapowia-
dajace, ktére dotycza przysztosci. Lecz
nic z tego nie przystuguje sakramentowi,
skoro przyjmujacy sakrament niekiedy
nie ma taski, ani nie mial, ani nie bedzie
miat w przysztosci. A zatem nie kazdy
sakrament jest znakiem.

5. Znak wydziela si¢ w opozycji do
przyczyny. Lecz niektére sakramenty sa
przyczynami. A zatem nie kazdy sakra-
ment jest znakiem.

MAEA KWESTIA 2

Wydaje sie, ze btednie definiuje si¢ znak
w stowach: ,znak jest rzecza, ktéra sama
z siebie sprawia, ze poza formg poznaw-
cza wprowadzang w zmysly, co$ innego
pojawia si¢ w poznaniu”®'.

59 Glossa ordinaria, Ps. 143, 3 (PL 113, kol. 1073).

¢ Chodzi o ,przewigzanie” w sensie ,,zawigzania” ran. W tym Psalmie w dalszej czesci czytamy:
»qui sanat contritos corde, et alligat contritiones eorum”. Por. takze Lk 10,34.

¢ AucusTiNus, De doctrina christiana, 11,1, 1 (CCSL 32, 32).
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Unum enim oppositorum non debet
poni in definitione alterius. Sed res et
signa ex opposito dividuntur, ut patuit
in 1 dist. primi libri. Ergo res non debet
poni in definitione signi.

Praeterea, secundum Philosophum in
libro Priorum, omnis effectus suae causae
signum esse potest. Sed quidam eftectus
sunt spirituales, qui nullam speciem in-
gerunt sensibus. Ergo non omne signum
aliquam speciem sensibus ingerit.

Praeterea, omnis locutio fit per aliqua
signa. Sed angeli loquuntur non prola-
to aliquo sensibili sermone, ut in 2 Lib.,
dist. 2, dictum est. Ergo non omne si-
gnum est sensibile.

QUAESTIUNCULA 3

Videtur quod haec definitio male detur:
sacramentum est invisibilis gratiae visibilis
forma, ut imaginem gerat, et causa existat.

1. Sicut enim in littera dicitur, in duo-
bus sacramenta consistunt, scilicet in
rebus et verbis. Sed sicut res sunt visibi-
les, ita verba sunt audibilia. Ergo debuit
dicere: visibilis et audibilis forma.

2. Praeterea, omnis forma est intrin-
seca vel exemplaris. Sed sacramenta non
sunt formae intrinsecae invisibilis gratiae,
ut per se patet: nec iterum formae exem-
plares, cum gratia invisibilis non imitetur
rem visibilem, sed e converso. Ergo sacra-
mentum nullo modo est forma invisibilis
gratiae.

1. Jednej z rzeczy przeciwstawionych
nie powinno umieszczaé si¢ w definicji
drugiej. Lecz rzeczy i znaki wydziela si¢
przez przeciwstawienie, jak bylo jasno
widaé w pierwszej dystynkcji I ksiegi.

A zatem nie powinno si¢ umieszczaé
yrzeczy’ w definicji znaku.

2. Filozof pisze w Analitykach pierw-
szych®?, ze kazdy skutek moze by¢ zna-
kiem swojej przyczyny. Lecz niektére
skutki sg duchowe i nie wprowadza-
ja w zmysly zadnej formy poznawczej.
A zatem nie kazdy znak wprowadza
w zmysly jaka$ forme¢ poznawcza.

3. Kazda mowa dokonuje si¢ przez
jakie$ znaki. Lecz aniotowie méwig bez
wypowiadania jakich§ zmystowo pozna-
walnych stéw, jak powiedziano w drugiej
dystynkeji IT ksiegi. A zatem nie kazdy

znak jest zmystowo poznawalny.

MALA KWESTIA 3

Wydaje sig, ze nastepujaca definicja jest
btednie podana: ,sakrament jest widzialng
forma niewidzialnej taski, tak ze niesie

z sobg obraz i istnieje jako przyczyna®.

1. Jak jest powiedziane w tekscie Sen-
tengji, sakramenty sktadaja sie z dwéch
elementéw, a mianowicie z rzeczy i stéw.
Lecz jak rzeczy sa widzialne, tak stowa sg
styszalne. A zatem nalezalo powiedzieé:
widzialng i styszalng forma.

2. Kazda forma jest albo wewngtrzna,
albo wzorcza. Lecz sakramenty nie sg we-
wnetrznymi formami niewidzialnej aski,
co jest jasne samo przez si¢. Z drugiej
strony nie sg formami wzorczymi, skoro
taska niewidzialna nie nasladuje rzeczy
widzialnej, lecz jest na odwrét. A zatem
sakrament w zaden sposéb nie jest ,for-
mg niewidzialnej taski”.

62 Zob. ArYSTOTELES, Analytica priora, 11, 27 (702 7-14).
© Zob. ALBErRTUS MAGNUS, In IV Sent., d. 1, B, a. 5 (wyd. Borgnet, s. 14); Summa Sententia-

rum, tr. 4, c. 1 (PL 176, 117).
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3. Practerea, character baptismalis
est sacramentum et res, ut infra, dist. 4,
quaest. 1, dicetur, et similiter corpus
Christi verum existens in altari. Sed neu-
trum istorum est forma visibilis. Ergo
definitio non est bene data.

Praeterea, imago est quod ad imitatio-
nem alterius fit; forma autem exemplaris
est ad cujus imitationem aliquid fit. Ergo
non est idem forma et imago respectu
ejusdem. Sed sacramentum est forma
invisibilis gratiae. Ergo non est imago
respectu ejusdem.

Practerea, in definitione generis non
debet poni differentia constitutiva ali-
cujus specierum in quas dividitur genus.
Sed esse causam ejus quod figurat, est
differentia sacramentorum novae legis.
Ergo non debet poni in definitione com-
muni sacramenti.

QUAESTIUNCULA 4

Videtur quod definitio quam ponit Au-
gustinus, sit incompetens; scilicet: sacra-
mentum est in quo sub tegumento rerum
visibilium divina virtus secretius operatur
salutem.

Occultatio enim manifestationi op-
ponitur. Sed signum instituitur ad ma-
nifestandum. Cum ergo tegumentum
occultationem importet, videtur quod
male ponatur in definitione sacramenti.

Practerea, frequenter accipientes sa-
cramenta, salutem non consequuntur.

3. Charakter chrzcielny jest ,sakra-
mentem i rzeczywistoscig’, jak zostanie
powiedziane ponizej w pierwszej kwe-
stii dystynkcji czwartej. Podobnie jest
w przypadku Prawdziwego Ciata Chry-
stusa, istniejacego na oltarzu. Lecz zadne
z nich nie jest formg widzialna. A zatem
definicja nie jest prawidtlowo podana.

4. Obrazem jest to, co powstaje przez
nasladowanie czego$ innego. Forma
wzorcza za$ jest tym, na czego podo-
biefistwo co$ powstaje. Zatem forma
i obraz nie s3 tym samym w odniesieniu
do tej samej rzeczy. Lecz sakrament jest
Jformg niewidzialnej taski”. A zatem nie
jest obrazem w odniesieniu do tej same;
rzeczy.

5. W definicji rodzaju nie powinno
umieszczad si¢ réznicy ustanawiajacej
ktérys z gatunkéw, na ktére dzieli sig
rodzaj. Lecz bycie przyczyna tego, co
przedstawia jako figura, jest r6znica usta-
nawiajacg sakramentéw Nowego Prawa.
A zatem nie powinno si¢ umieszczaé
tego we wspélnej definicji sakramentu.

MARA KWESTIA 4

Wydaje sie, ze definicja, ktéra podaje
Augustyn, jest wadliwa: ,sakramentem
jest to, w czym pod ostong rzeczy wi-
dzialnych moc Boza sekretnie dziata dla
zbawienia”*.

1. Ukrycie przeciwstawia si¢ byciu jaw-
nym. Lecz znak ustanawia si¢ dla ujaw-
nienia czego$. Skoro zatem ostona wiaze
si¢ z ukryciem, to wydaje si¢, ze blednie
umieszcza si¢ ,,pod ostona” w definicji
sakramentu.

2. Otrzymujacy sakramenty czesto nie
osiagaja zbawienia. A zatem ,dziala dla

% Powszechnie przypisywana $w. Augustynowi, nie znajduje sic w jego dzietach. W troche
innej formie w: Istborus HispaLENsts, Efymologiarum, V1, XIX, 4041 (wyd. Lindsay, t. 1,
s. 250). Powtérzona jest ona tez w: Decretum Gratiani, p. 11, causa 1, q. 1, can. 84.
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Ergo operatio salutis non debet poni in
definitione sacramenti.

Praeterea, in sanctis hominibus divi-
na virtus operatur ad salutem ipsorum,
ut dicitur Isai. 26, 12: omnia opera nostra
operatus es in nobis, nec tamen sancti ho-
mines dicuntur sacramenta. Ergo idem

quod prius.

QUAESTIUNCULA §

Videtur quod definitio Hugonis a sanc-
to Victore, sit incompetens, quae talis
est: sacramentum est corporale vel materiale
elementum, extrinsecus oculis suppositum,

ex institutione signans, ex similitudine re-
praesentans, et ex sanctificatione invisibilem
gratiam continens.

1. Materia enim non praedicatur de
toto. Sed materiale elementum est ma-
teria sacramenti. Ergo male ponitur in
definitione sacramenti ut genus.

Praeterea, in quibusdam sacramentis
non est elementum, sed elementatum,
sicut in extrema unctione est oleum. Er-
go definitio non est communis omnibus
sacramentis.

Praeterea, similitudo est rerum diffe-
rentium eadem qualitas. Sed non potest
esse eadem qualitas rerum spiritualium
ad corporalia. Ergo nec similitudo; ergo
male dicitur: ex similitudine repraesentans.

Practerea, si est aliqua similitudo, il-
la est ex naturali proprietate materialis
elementi. Si ergo ex similitudine reprae-
sentat, et idem est repraesentare quod
significare, ut potest patere per definitio-

zbawienia” nie powinno by¢ umieszczone
w definicji sakramentu.

3. W $wietych ludziach Boza moc
dziata dla ich zbawienia, jak jest powie-
dziane w Iz 26,12: ,zdziatale$§ w nas, Pa-
nie, wszystkie nasze dzieta”. Ale §wigtych
ludzi nie nazywa si¢ sakramentami. A za-
tem wniosek ten sam, co poprzednio.

MaArA KWESTIA §

Wydaje sig, ze definicja podana przez
Hugona ze Swigtego Wiktora nie jest
trafna. Jest ona nastgpujaca: ,sakrament
jest cielesnym lub materialnym elemen-
tem, zewnetrznie ukazanym oczom,
oznaczajacym na mocy ustanowienia,
przedstawiajagcym na mocy podobieri-
stwa i zawierajacym niewidzialng taske
na mocy uswiecenia’®.

1. Nie orzeka si¢ bowiem materii
w odniesieniu do catodci. Lecz element
materialny jest materig sakramentu. A za-
tem blednie umieszcza sig ja jako rodzaj
w definicji sakramentu.

2. W niektérych sakramentach nie ma
elementu, lecz co$ ztozonego z elemen-
téw. Na przyktad w ostatnim namaszcze-
niu uzywa si¢ oleju. A zatem ta definicja
nie jest wspdlng definicja sakramentéw.

3. Podobienistwo jest wystepowaniem
tej samej jako$ci w réznych rzeczach.
Lecz nie moze by¢ tej samej jakosci
w rzeczach duchowych i cielesnych. Za-
tem, nie moze by¢ réwniez podobieri-
stwa. A zatem blednie jest powiedziane:
»przedstawiajacym na mocy podobien-
stwa’”.

4. Jesli wystepuje jakies podobieristwo,
to zachodzi ono na mocy naturalnej wia-
$§ciwosci elementu materialnego. Jesli
zatem sakrament przedstawia ,na mocy
podobienistwa”, a przedstawia¢ jest tym

65 Zob. Huco DE S. VICTORE, De sacramentis christianae fidei, 1, IX, 2 (PL 176, 317). Definicja

jest tu podana w troche innej formie.
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nem signi in littera positam; ergo sacra-
mentum non significat ex institutione.

samym, co oznacza¢ (jak mozna wyraznie
dostrzec w definicji znaku podanej w tek-
$cie Sentencyi), to sakrament nie oznacza
na mocy ustanowienia.

ODPOWIEDZ

QUAESTIUNCULA 1

Respondeo dicendum ad primam quae-
stionem, quod sacramentum secundum
proprietatem vocabuli videtur impor-
tare sanctitatem active, ut dicatur sa-
cramentum quo aliquid sacratur, sicut
ornamentum quo aliquid ornatur. Sed
quia actiones activorum dicuntur esse
proportionatae conditionibus passivo-
rum, ideo in sanctificatione qua homo
sanctificatur, debet esse talis sanctificandi
modus qui homini competat secundum
quod rationalis est, quia ex hoc est homo.
Inquantum autem est rationalis, habet
cognitionem a sensibilibus ortam; un-

de oportet quod sanctificetur hoc modo
quod sua sanctificatio sibi innotescat per
similitudines sensibilium rerum; et se-
cundum hoc invenitur diversa acceptio
sacramenti. Aliquando enim sacramen-
tum importat rem qua fit consecratio; et
sic passio Christi dicitur sacramentum; et
haec est prima acceptio quam Magister
ponit.

Aliquando vero includit modum conse-
crationis, qui homini competit secundum
quod causae sanctificantes et sua sanc-
tificatio per similitudines sensibilium
sibi notificantur; et sic sacramenta novae
legis sacramenta dicuntur: quia et con-
secrant, et sanctitatem significant modo
praedicto, et etiam primas sanctificationis
causas significant; sicut baptismus et®

% PLE: baptismus sanctificat ef.

MARA KWESTIA 1

Odpowiedz. Ze wzgledu na wlasciwos¢
stowa, ,sakrament” wydaje si¢ wyrazaé
§wigto$¢ w znaczeniu dziataniowym, jak-
by méwito si¢: ,,sakrament, ktérym co$
jest uswiecone”, podobnie jak ,0zdoba,
ktérg co$ jest ozdobione”. Lecz ponie-
waz dzialania rzeczy dziatajacych sa pro-
porcjonalne do uwarunkowan rzeczy
doznajacych, przeto w uswieceniu, kté-
rym czlowiek zostaje uswiecony, powi-
nien wystepowaé taki sposéb uswigcenia,
ktéry przystuguje cztowiekowi zgodnie

z tym, ze cztowiek jest rozumny. Na pod-
stawie tego bowiem jest cztowiekiem.
Bedac za$ rozumnym, ma poznanie bio-
race poczatek od rzeczy poznawalnych
zmystowo. Dlatego trzeba, aby byl uswie-
cany w taki sposéb, by swoje uswiecenie
rozpoznawal dzigki podobieristwom rze-
czy poznawalnych zmystowo. I zgodnie
z tym spotyka si¢ rézne rozumienie sa-
kramentu. Niekiedy bowiem sakrament
zawiera rzecz, przez ktéra dokonuje si¢
konsekracja. W ten sposéb Me¢ke Chry-
stusa nazywa si¢ sakramentem. To jest
pierwsze rozumienie, ktére przyjmuje
Magister.

Innym razem wiacza si¢ sposéb kon-
sekracji, ktéry przystuguje cztowiekowi
w tej mierze, w jakiej przyczyny uswigca-
jace i swoje uswiecenie rozpoznaje dzigki
podobiedstwom rzeczy poznawalnych
zmystowo. I w ten sposéb sakramenty
Nowego Prawa nazywa si¢ sakramenta-
mi: po pierwsze konsekruja; po drugie
oznaczaja §wigto$¢ we wspomniany spo-
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puritatem designat, et mortis Christi
signum est.

Aliquando etiam includit tantum si-
gnificationem praedictarum consecra-
tionum, sicut signum sanitatis dicitur
sanum; et hoc modo sacramenta veteris
legis, sacramenta dicuntur, inquantum
significant ea quae in Christo sunt gesta,
et etiam sacramenta novae legis.

Relicto ergo primo modo dicendi sa-
cramentum (quia de hujusmodi sacra-
mentis dictum est in 3 libro), de sacra-
mentis secundo et tertio modo dictis non
poterit alia communis definitio assigna-
ri nisi dicatur: sacramentum est sacrae rei
signum; nisi quod oportet ut subintelli-
gatur talis modus significandi, qui est
per similitudinem rei sensibilis quod Ma-
gister addit quod est id ut scilicet ejus
similitudinem gerat.

Ad primum ergo dicendum, quod
quamvis significatio non sit de ratione cu-
rationis simpliciter, est tamen de ratione
curationis talis quae fit per sacramenta,
ut ex dictis patet.

Ad secundum dicendum, quod res
sensibiles non sunt signa divinorum ut
sunt sacrantia, sed ut sunt in seipsis sa-
cra. Sacramentum autem debet intelligi
signum rei sacrae ut est sacrans; et ideo
non oportet quod omnes res sensibiles
sint sacramenta.

Ad tertium dicendum, quod quamvis
serpens aeneus esset signum rei sacrae
sacrantis, non tamen inquantum sacrans
est actu: quia non ad hoc adhibebatur
ut aliquis sanctificationis effectus per-

s6b; po trzecie, oznaczajg réwniez pierw-
sze przyczyny uswiecenia. Na przyktad
chrzest zaréwno wskazuje na czystos¢,
jak 1jest znakiem $mierci Chrystusa.

Jeszcze innym razem wiacza sie tylko
znaczenie wspomnianych konsekracji. Na
przyktad znak zdrowia nazywa si¢ ,zdro-
wym”. I w ten sposéb sakramenty Starego
Prawa nazywa si¢ sakramentami, o ile
oznaczajg czyny dokonane w Chrystusie,
a takze sakramenty Nowego Prawa.

Pomijajac zatem pierwszy sposéb
moéwienia o sakramencie (o tego rodza-
ju sakramentach byta bowiem mowa
w 111 ksiedze), sakramentom rozumia-
nym w drugi i trzeci sposéb nie mozna
wyznaczy¢ innej wspélnej definicji jak tyl-
ko taka: ,sakrament jest znakiem $wigtej
rzeczy”. Z tym zastrzezeniem, aby ro-
zumie¢ ja wedtug takiego sposobu ozna-
czania, ktéry polega na podobieristwie
rzeczy poznawalnej zmystowo, co tez
Magister dodaje, gdy méwi, ze ,niesie
7z sobg obraz™®’.

Ad 1. Jakkolwiek oznaczanie nie na-
lezy do pojecia leczenia w sensie bez-
wzglednym, to jednak nalezy do pojecia
leczenia takiego, jakie dokonuje si¢ przez
sakramenty, co jest jasne na podstawie
tego, co powiedziano.

Ad 2. Rzeczy poznawalne zmysto-
wo sg znakami nie rzeczy boskich jako
uswiecajacych, ale jako samych w sobie
$wigtych. Sakrament za$ powinien by¢
rozumiany jako ,znak rzeczy swictej”
jako uswigcajacej. I dlatego wszystkie rze-
czy poznawalne zmystowo nie muszg by¢
sakramentami.

Ad 3. Chociaz waz z brazu byt zna-
kiem rzeczy $wietej uswiecajacej, to jed-
nak nie jako uswigcajacej w akcie. Nie
do tego bowiem byt uzyty, by kto$ przy-
jat skutek uswiecenia, lecz tylko skutek

¢ By¢ moze w tekscie oryginalnym jest blad: zamiast similitudo powinno by¢ imago, jak w de-

finicji podanej powyzej.
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ciperetur; sed solum effectus exterioris
curationis; et similis est ratio de imagine
crucis, quae ponitur tantum ad repraesen-
tandum.

Ad quartum dicendum, quod sacra-
menta novae legis tria significant; scilicet
causam primam sanctificantem, sicut
baptismus mortem Christi; et quantum
ad hoc sunt signa rememorativa. Item si-
gnificant effectum sanctificationis quam
faciunt; et haec significatio est eis prin-
cipalis; et sic sunt signa demonstrativa.
Nec obstat, si aliquis sanctitatem non
recipit: quia non est ex defectu sacra-
menti, quod, quantum in se est, natum
est gratiam conferre. Item significant fi-
nem sanctificationis, scilicet aeternam
gloriam; et quantum ad hoc sunt signa
prognostica. Sacramenta vero veteris le-
gis erant totaliter signa prognostica.

Ad quintum dicendum, quod signum,
quantum est in se, importat aliquid ma-
nifestum quo ad nos, quo manuducimur
in cognitionem alicujus occulti. Et quia
ut frequentius effectus sunt nobis mani-
festiores causis; ideo signum quandoque
contra causam dividitur, sicut demonstra-
tio quia est quae dicitur esse per signum
a communi, ut in 1 Physicor. dicitur; de-
monstratio autem propter quid est per
causam. Quandoque autem causa est
manifesta quo ad nos, utpote cadens
sub sensu; effectus autem occultus, ut
si expectatur in futurum; et tunc nihil
prohibet causam signum sui effectus dici.

zewngetrznego leczenia. I podobnie jest
w przypadku obrazu krzyza, ktéry jest
wystawiony jedynie do przedstawiania.

Ad 4. Sakramenty Nowego Prawa
oznaczajg trzy rzeczy. Po pierwsze,
pierwsza przyczyne uswiecajaca, na przy-
ktad chrzest oznacza $mieré Chrystusa.

I w odniesieniu do tego sg to znaki upa-
mie¢tniajace. Po drugie, oznaczajg skutek
uswiecenia, ktére powoduja. To ozna-
czanie jest dla nich zasadnicze. W ten
spos6b sg znakami wskazujacymi. I nie
stanowi to przeszkody, ze kto§ nie przyj-
muje §wietosci, poniewaz nie pochodzi to
z braku w sakramencie, ktéry — rozpa-
trywany sam w sobie — z natury udziela
taski. Po trzecie, oznaczajg cel uswie-
cenia, a mianowicie wieczng chwale.

W odniesieniu do tego sa znakami za-
powiadajacymi. Sakramenty Starego
Prawa byty zas catkowicie znakami za-
powiadajacymi.

Ad 5. Znak, rozpatrywany sam w so-
bie, zawiera co$ jawnego dla nas, dzigki
czemu jestesmy prowadzeni do pozna-
nia czego$ ukrytego. A poniewaz skutki
sa dla nas czg$ciej jawne niz przyczy-
ny, to dlatego znak czasami wydziela si¢
w opozycji do przyczyny. Na przyktad
»dowodzenie guia™*® to dowodzenie przez
znak pochodzacy od tego, co powszech-
ne, jak jest powiedziane w I ksiedze Fi-
zyki®. ,Dowodzenie propter quid” za$ to
dowodzenie przez przyczyng. Niekiedy
przyczyna jest dla nas jawna, jako podpa-
dajaca pod zmysty, skutek zas jest ukry-
ty, tak jakby oczekiwany w przysztosci.

I wtedy nic nie zabrania, by przyczyne
nazwaé znakiem jej skutku.

%8 Pozostawiam laciniskie wyrazenie ze wzgledu na jego techniczny charakter: demonstratio quia
(»poniewaz”) i w dalszej cze¢sci demonstratio propter quid (,ze wzgledu na co”; ,z racji czego”;

ydlaczego”).

% Zob. ARISTOTELES, Physica, 1, 1 (184a 17-21).
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ODPOWIEDZ

QUAESTIUNCULA 2

Ad secundam quaestionem dicendum,
quod, sicut dictum est, signum importat
aliquod notum quo ad nos, quo manudu-
cimur in alterius cognitionem. Res autem
primo notae nobis, sunt res cadentes

sub sensu, a quo omnis nostra cognitio
ortum habet; et ideo signum quantum

ad primam sui institutionem significat
aliquam rem sensibilem, prout per eam
manuducimur in cognitionem alicujus oc-
culti; et sic Magister accipit hic signum.
Contingit autem aliquando quod aliquod
magis notum quo ad nos, etiam si non
sit res cadens sub sensu, quasi secunda-
ria significatione dicatur signum; sicut
dicit Philosophus in 2 Ethic., quod si-
gnum generati habitus in nobis oportet
accipere fientem in opere delectationem,
quae non est delectatio sensibilis, cum sit
rationis.

Ad primum ergo dicendum, quod
definitio” illa non est per oppositas res,
sed per oppositas rationes; unde etiam
ibidem dictum est, quod omne signum
est res.

Ad secundum dicendum, quod in re-
bus intelligibilibus fit processus ab his
quae sunt notiora simpliciter, sicut patet
in mathematicis; unde ibi effectus non
sunt signa causarum; sed in rebus sensibi-

libus.

Ad tertium dicendum similiter de lo-
cutione angelorum, quod fit per ea quae
sunt notiora simpliciter: unde non pos-
sunt proprie dici signa, sed quasi tran-
sumptive.

MALA KWESTIA 2

Odpowiedz. Jak powiedziano, znak za-
wiera co$ znanego dla nas, dzigki cze-
mu jestesmy prowadzeni do poznania
czego$ innego. Rzeczy za$, ktére jako
pierwsze sg nam znane, to rzeczy podpa-
dajace pod zmysty, od ktérych wszelkie
nasze poznanie bierze poczatek. I dlate-
go w odniesieniu do pierwszego swojego
ustanowienia znak oznacza jaka$ rzecz
poznawalng zmystowo, o ile przez nig
jestesmy prowadzeni do poznania czego$
ukrytego. W taki sposéb Magister rozu-
mie tutaj znak. Zdarza si¢ za$ niekiedy,
ze co$ bardziej znanego dla nas (réwniez
wtedy, gdy nie jest rzecza podpadajaca
pod zmysty), nazywa si¢ znakiem jakby
w drugorzednym znaczeniu. Tak po-
wiada Filozof w II ksiedze Ezyki: ,jako
znak powstaltej w nas sprawnosci nale-
zy rozumie¢ przyjemnos$¢ towarzyszacg
dziataniu™. A nie jest to przyjemno$¢
zmystowa, skoro nalezy do rozumu.

Ad 1. Ta definicja nie jest sformutowa-
na za pomocs rzeczy przeciwstawionych,
lecz przez przeciwstawione pojecia. Dla-
tego w tym samym miejscu powiedziano,
ze kazdy znak jest rzecza.

Ad 2. W rzeczach poznawalnych in-
telektualnie dokonuje sie przechodzenie
od tych, ktére sg znane bezwzglednie, jak
jasno wida¢ w przedmiotach matematycz-
nych. Dlatego w tym przypadku skutki
nie sg znakami przyczyn, lecz sa nimi
w rzeczach poznawalnych zmystowo.

Ad 3. Podobnie nalezy powiedzie¢
o mowie aniotéw, ktéra dokonuje si¢
przez to, co jest znane bezwzglednie. Stad
nie mozna nazwa¢ ich znakami w sensie
wiasciwym, lecz jakby przenosnie.

7 ARISTOTELES, Ethica Nicomachea, 11, 3 (1104b 4).

L PLE: divisio.
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ODPOWIEDZ

QUAESTIUNCULA 3

Ad tertiam quaestionem dicendum, quod
illa definitio Magistri completissime ra-
tionem sacramenti designat, prout nunc
de sacramentis loquimur. Ponitur enim
efficientia sanctitatis in hoc quod dicitur:
ut causa existat; et modus competens ho-
mini quantum ad cognitionem, in hoc
quod dicitur: invisibilis gratiae visibilis
forma; et modus significationis homi-

ni connaturalis, scilicet ex similitudine
sensibilium, in hoc quod dicitur: u# ima-
ginem gerat.

Ad primum ergo dicendum, quod quia
visus est nobilior inter alios sensus, et
plures differentias rerum ostendit, ut dici-
tur in 1 Metaphysica; ideo, ut Augustinus
dicit, nomen visus ad omnes alios sensus
extenditur; et ideo visibilis ponitur hic
pro sensibili communiter.

Ad secundum dicendum, quod for-
ma sumitur hic communiter pro figura,
secundum quod est in quarta specie qua-
litatis, et non pro forma exemplari: quia
per mutationem figurae imaginibus ali-
quid repraesentamus. Vel si sumatur pro
forma exemplari, hoc est inquantum
sacramenta sunt quodammodo causae in-
visibilis gratiae; et ita in via generationis
praecedunt, quamvis quantum ad institu-
tionem imitentur.

MALA KWESTIA 3

Odpowiedz. Ta definicja podana przez
Magistra w sposéb najbardziej zupeiny
wskazuje na pojecie sakramentu (w zna-
czeniu, w ktérym teraz méwimy o sakra-
mentach). Umieszczona bowiem zostaje
W niej: po pierwsze, sprawczosé §wie-
tosci’, w stowach: ,istnieje jako przy-
czyna”; po drugie, sposéb przystugujacy
cztowiekowi w odniesieniu do poznania,
w stowach: ,widzialng formg niewidzial-
nej taski”; po trzecie, sposéb oznaczania
odpowiadajacy naturze czlowieka, a mia-
nowicie, wychodzacy od podobieristwa
rzeczy poznawalnych zmystowo — w sto-
wach: ,niesie z sobg obraz”.

Ad 1. Wzrok jest szlachetniejszy od
innych zmystéw i ukazuje wigcej réznic
pomig¢dzy rzeczami, jak jest powiedzia-
ne w I ksiedze Metafizyki”. Dlatego, jak
powiada Augustyn, nazwe wzroku roz-
cigga si¢ na inne zmysty™. I z tej racji
stowo ,widzialng” umieszcza si¢ tu na
oznaczenie ogélnie rozumianej rzeczy
poznawalnej zmystowo.

Ad 2. Stowo ,formg” nalezy tu rozu-
mie¢ jako oznaczajace ogélnie ksztalt,
zgodnie z tym, ze ksztalt nalezy do
czwartego gatunku jakosci, nie za$ jako
oznaczajace forme wzorcza. Przedsta-
wiamy bowiem co$ za pomocg obrazéw
dzigki zmienianiu ksztattéw. Albo: jezeli
rozumie si¢ stowo ,forma” jako ozna-
czajace forme wzorczg, to dlatego, ze
sakramenty sg w jaki$ sposéb przyczyna-
mi niewidzialnej faski. I tak na drodze
pochodzenia taski sg uprzednie, cho¢ co
do ustanowienia nasladujace.

>W sensie ,uswiecenia”, jak wynika z dalszego kontekstu.
73 Zob. ARISTOTELES, Metaphysica, 1, 1 (980a 26-27).
7 Zob. AucusTinus, Confessiones, X, XXXV, 54 (CCSL 27, 184).
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Ad tertium dicendum, quod character
baptismalis et corpus Christi verum non
dicuntur sacramenta nisi secundum quod
conjunguntur” signis sensibilibus.

Ad quartum dicendum, sicut ad secun-
dum, quod forma quae est figura, non
habet oppositionem ad imaginem, cum
figura imago dicatur.

Ad quintum dicendum, quod sacra-
mentum non dividitur per sacramenta
veteris et novae legis sicut genus per spe-
cies, sed sicut analogum in suas partes, ut
sanum in habens sanitatem, et significans
eam. Sacramentum autem simpliciter est
quod causat sanctitatem. Quod autem
significat tantum, non est sacramentum
nisi secundum quid. Et ideo esse causam
potest poni in definitione sacramenti, si-
cut habens sanitatem in definitione sani.

Ad 3. Charakteru chrzcielnego i Praw-
dziwego Ciata Chrystusa nie nazywa si¢
sakramentami inaczej, jak tylko w tej
mierze, w jakiej tacza si¢ z zewngetrznymi
znakami zmystowo poznawalnymi.

Ad 4. Jak powiedziano w odpowiedzi
na 2 zarzut, forma, ktéra jest ksztattem,
nie jest przeciwstawiona obrazowi, ponie-
waz ksztalt nazywa si¢ obrazem.

Ad 5. Sakrament6w nie dzieli si¢ na
sakramenty Starego i Nowego Prawa we-
dtug podziatu rodzaju na gatunki, lecz
jak termin analogiczny na jego czeéci. Na
przyktad ,zdrowe” dzieli si¢ na majace
zdrowie i na oznaczajace je. Sakramen-
tem za$ w sensie bezwzglednym jest to,
co jest przyczyng swigtosci. Natomiast
to, co tylko oznacza, jest sakramentem
wylacznie pod pewnym wzgledem. I dla-
tego bycie przyczyna mozna umiesci¢
w definicji sakramentu, tak jak majacego
zdrowie w definicji zdrowego.

ODPOWIEDZ

QUAESTIUNCULA 4

Ad quartam quaestionem dicendum,
quod definitio illa Augustini, si tamen in
verbis illis sacramentum definire intendit,
datur de sacramento quantum ad id quod
est principale in ratione ipsius, scilicet
causare sanctitatem. Et quia sacramen-
ta non sunt primae’® causae sanctitatis,
sed quasi causae secundariae et instru-
mentales; ideo definiuntur sacramenta,
sanctificationis instrumenta. Actio autem
non attribuitur instrumento, sed prin-
cipali agenti, cujus virtute instrumenta
ad opus applicantur, prout sunt mota

ab ipso; et ideo sacramenta non dicit es-
se sanctificantia, sed quod in eis divina
virtus occulta existens sanctificat.

75 PLE: coniunguntur exterioribus signis.

76 PLE: propriae.

MALA KWESTIA 4

Odpowiedz. W tej definicji podanej przez
Augustyna — jesli w ogéle zamierzal

w tych stowach definiowa¢ sakrament —
jest mowa o sakramencie w odniesieniu
do tego, co jest zasadnicze w pojeciu sa-
kramentu, a mianowicie do bycia przy-
czyng $wigtosci. A poniewaz sakramenty
nie s3 pierwszymi przyczynami $wietosci,
lecz jakby przyczynami drugorzednymi

i narzedziowymi, dlatego definiuje si¢
sakramenty jako narzedzia uswiecenia.
Dziatania za$ przypisuje si¢ nie narze-
dziu, lecz gtéwnemu czynnikowi spraw-
czemu, a narz¢dzia stosujg jego moc do
dziatania wedtug tego, jak zostaly przez
niego poruszone. I dlatego Augustyn nie
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Ad primum ergo dicendum, quod sa-
cramentum est causa et signum. Est qui-
dem causa instrumentalis; et ideo virtus
agentis principalis occulte in ipso opera-
tur, sicut virtus artis vel artificis in serra.
Sed inquantum est signum, est ad mani-
festandum hujusmodi occultationem; ut
sic ante significationem sit occultum; sed
postquam significatio facta est actu, sit
manifestum.

Ad secundum dicendum, quod hoc
contingit per accidens ex defectu reci-
pientium. Definitiones autem respiciunt
hoc quod per se est, sicut quod ignis cale-
facit, quantum in se est, quamvis ex parte
passivi impediri posset.

Ad tertium dicendum, quod in sacra-
mentis Deus operatur salutem sicut in
instrumentis, quibus mediantibus salus
causatur; sed in hominibus sicut in sub-
jectis recipientibus salutem; et ideo ratio
non sequitur.

méwi o sakramentach, ze sg ,rzeczami
uswiecajacymi”, lecz ze uswigea istniejaca
w nich ukryta moc Boza.

Ad 1. Sakrament jest przyczynag i zna-
kiem. Jest mianowicie przyczyna narze-
dziows. I dlatego moc gtéwnego czyn-
nika sprawczego dziala w nim ukrycie,
podobnie jak moc sztuki lub twérey w pi-
le. Lecz poniewaz jest znakiem, stuzy
ujawnieniu tego, co ukryte. W ten spo-
s6b przed byciem oznaczonym jest czyms
ukrytym, lecz po tym, jak oznaczenie do-
kona si¢ w akcie, staje si¢ czyms§ jawnym.

Ad 2. Zdarza si¢ to przypadtosciowo
z powodu braku w przyjmujacym. Defini-
cje za$ dotyczg tego, co jest przez si¢. Na
przyktad ogieri — tak jak jest sam w so-
bie — ogrzewa, chociaz po stronie tego,
co doznaje, moze wystapi¢ przeszkoda.

Ad 3. Bég ,dziata dla zbawienia”

w sakramentach, jako w narzedziach,

za ktérych posrednictwem jest przyczyng
zbawienia, natomiast w ludziach, jako

w podmiotach przyjmujacych zbawienie.

I dlatego wniosek nie wynika z rozumo-

wania.

ODPOWIEDZ

QUAESTIUNCULA §

Ad quintam quaestionem dicendum,
quod definitio Hugonis de sancto Vic-
tore eadem est cum definitione quam
Magister in littera ponit, hoc excepto
quod addit causam significationis, quae
est institutio, et causam efficientiae, quae
est sanctificatio: idem enim est dictum
materiale elementum exterius oculis suppo-
situm, et ex institutione signy%zms, quod
invisibilis gratiae visibilis forma; et ex si-
militudine repraesentans, idem est ei quod
dicitur, ut imaginem gerat; et ex sanctifica-
tione invisibilem gratiam continens, idem
est ei quod dicitur: u# causa existat.

MaArA KWESTIA §

Odpowiedz. Definicja Hugona ze Swig-
tego Wiktora jest taka sama jak definicja,
ktéra Magister podaje w tekscie Senten-
¢fi, z tym wyjatkiem, ze Hugon dodaje
przyczyne oznaczania, ktérg jest usta-
nowienie, oraz przyczyne sprawiajaca,
ktéra jest uswigcanie. Tym samym jest
bowiem powiedzie¢ ,materialnym ele-
mentem, zewnetrznie ukazanym oczom,
0znaczajacym na mocy ustanowienia’,

co ,widzialng forma niewidzialnej faski”.
I powiedzieé: ,przedstawiajacym na mo-
cy podobieristwa” jest tym samym, co
powiedzie¢ o czyms, ze ,niesie z sobg ob-
raz”. I powiedzieé: ,niewidzialng taske
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Ad primum ergo dicendum, quod si-
cut formae artificiales sunt accidentales,
tamen in artificialibus tota substantia est
materia, et propter hoc praedicatur, ut
dicatur, phiala est aurum; ita etiam cum
in sacramentis forma non det esse sub-
stantiale, sed accidentale in genere causae
et signi, non est inconveniens ut mate-
ria sacramenti de ipso praedicetur, et in
ejus definitione sicut genus ponatur; hoc
enim etiam in aliis accidentibus contin-
git, ut dicitur in 7 Metaphysica, ut cum
dicitur: simum est nasus curvus.

Ad secundum dicendum, quod ele-
mentum accipitur communiter pro quoli-
bet corporali visibili, sive sit elementum
simplex, sive elementatum; et utimur tali
modo loquendi propter verbum Augusti-
ni, qui dicit: accedit verbum ad elementum,
et fit sacramentum. In baptismo enim, qui
est sacramentorum janua, materia est
elementum simplex.

Ad tertium dicendum, quod inter cor-
poralia et spiritualia non attenditur si-
militudo per participationem ejusdem
qualitatis, sed per proportionalitatem,
quae est similitudo proportionatorum;
ut sicut se habet aqua ad delendas macu-
las corporales, ita gratia ad abluendum
spirituales; et secundum hunc modum
similitudinis transferuntur etiam corpora-
lia ad spiritualia.

Ad quartum dicendum, quod res sen-
sibilis secundum praedictam similitu-
dinem ex naturali proprietate pluribus

na mocy uswigcenia” jest tym samym,
co powiedzie¢ o czyms, ze ,istnieje jako
przyczyna’.

Ad 1. Jak formy sztuki sa przypadto-
$ciowe, tak tez w wytworach sztuki cala
substancja jest materia, i ze wzgledu na
to si¢ ja orzeka, jak w stowach: ,czara
jest ztota”. W ten sposéb, skoro réwniez
w sakramentach forma nie udziela istnie-
nia substancjalnego, lecz przypadtoscio-
we w rodzaju przyczyny i znaku, to nie
jest czyms$ nieodpowiednim, by orzekad
o sakramencie jego materi¢ oraz w jego
definicji umieszczac ja jako rodzaj. To bo-
wiem réwniez ma miejsce w przypadku
innych przypadlosci, jak jest powiedziane
w VII ksiedze Metafizyki’": krzywonos
ma krzywy nos”.

Ad 2. Stowo ,elementem” jest tu rozu-
miane w spos6b ogdlny, jako oznaczajace
kazdg widzialng rzecz cielesna, czy jest
ona elementem prostym, czy czyms§ zto-
zonym z elementéw. I postugujemy sie
takim sposobem moéwienia z powodu
stéw Augustyna, ktéry powiada: ,stowo
dochodzi do elementu i staje si¢ sakra-
ment””®. We chrzcie bowiem, ktéry jest
brama sakramentéw, materig jest ele-
ment prosty.

Ad 3. Podobieristwa rzeczy ciele-
snych do duchowych nie ujmuje si¢ przez
uczestnictwo w tej samej jakosci, lecz
przez proporcjonalno$é, ktéra jest podo-
biedstwem rzeczy bedacych w proporcji.
Na przyktad: tak jak woda ma si¢ do usu-
wania plam cielesnych, tak taska do ob-
mycia plam duchowych. I zgodnie z tym
rodzajem podobieristwa przenosi si¢ r6w-
niez to, co dotyczy rzeczy cielesnych na
rzeczy duchowe.

Ad 4. Rzecz poznawalna zmystowo,
zgodnie ze wspomnianym podobien-
stwem, jest upodobniona do licznych

77 ARISTOTELES, Metaphysica, V11, 5 (1030b 14).
78 AucusTINUS, In Iohannis Evangelium, LXXX, 3 (CCSL 36, 529).
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est conformis; et ideo quantum est de se
aequaliter potest quodlibet illorum signi-
ficare. Ad hoc ergo quod ad unum deter-
minetur, et sic sua significatio sit certa,
oportet quod accedat institutio, quae ad
unum determinet; quia etsi repraesen-
tatio quae est ex similitudine naturalis
proprietatis, importet aptitudinem quam-
dam ad significandum, attamen determi-
natio et complementum significationis ex
institutione est.

rzeczy na mocy naturalnej wiasciwosci.

I dlatego, sama z siebie, w réwnym stop-
niu moze oznaczaé kazdg z nich. Do
tego zatem, aby zostata okre$lona do jed-
nej z nich, i w ten sposéb jej oznaczanie
bylo pewne, musi dotgczyé si¢ ustanowie-
nie, ktére okresla do jednego. Chociaz
bowiem przedstawianie, ktére zacho-

dzi na mocy podobieristwa naturalne;
wlasciwosci, zawiera jaka$ zdatnosé¢ do
oznaczania, to jednak okreslenie i dopet-
nienie oznaczania dokonuje si¢ na mocy
ustanowienia.
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INTRODUCTION AND TRANSLATION

SUMMARY

'The excerpt from the Scriptum super Sententiis is a crucial element in the de-
velopment of St. Thomas Aquinas’ sacramentology. In this passage, Aquinas
addresses the definition of a sacrament of the New Law. In doing so, he ana-
lyzes the most important definitions of the sacrament available at the time, not
only those presented by Peter Lombard but also later ones. This fragment of the
Scriptum is therefore significant for determining the fundamental components
of the theology of the sacrament and may also help clarify key terminological
and conceptual issues. By studying this text, we have the opportunity to access
Aquinas’ earliest reflection on the foundations of sacramentology, which will
later serve as the starting point for the formulation of more mature interpreta-
tions.
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For more than a century, contemporary debate concerning the so-called “prob-
lem of love” in the Middle Ages has typically been framed and approached in
the terms set out by Pierre Rousselot in 1908. As it is well known, Rousselot
identified two major conceptions of love in the writings of medieval authors:
a conception he labels “ecstatic”, which requires the lover to entirely forget his
own good in the pursuit of the loved object, and a “physical” conception of
love that highlights the natural — hence the name — inclination of creatures
to seek their own good." As Rousselot himself explained, Aquinas stands out
in this medieval landscape as a staunch defender of this second “physical” con-
ception of love, and in his work he tried to show, albeit briefly, the manner in
which Aquinas attempted to reconcile the two seemingly opposing claims that
(1) disinterested love, correctly understood, is not only possible, but also deeply
natural, and that (ii) a purely ecstatic love — i.e., a love that demands from the
lover the complete oblivion of self — is in principle metaphysically impossible.”

* Research for this article was made possible by Chile’s National Fund for Scientific and Tech-
nological Development (Fondecyt), research project nr. 11230648.

! See P. RousseLoT, Pour ['bistoire du probléme de I'amour au Moyen Age, (Beitrige zur Ge-
schichte der Philosophie und Theologie des Mittelalters, 6/6), Minster: Aschendorff Verlag,
1908, p. 3—-4.

2 See P. RousSELOT, Pour Ibistoire du probleme de I'amour au Moyen Age, p. 14. He references
two passages of Aquinas as particularly suggestive: (i) $7; 1, q. 60, a. 5, ad 2 (ed. Leon., vol. s,
p- 104-105): “Ad secundum dicendum quod, cum dicitur quod Deus diligitur ab angelo inquan-
tum est ei bonus, si ly inguantum dicat finem, sic falsum est: non enim diligit naturaliter Deum
propter bonum suum, sed propter ipsum Deum. Si vero dicat rationem amoris ex parte amantis,
sic verum est: non enim esset in natura alicuius quod amaret Deum, nisi ex eo quod unumquo-
dque dependet a bono quod est Deus;” and (ii) 87, II-1I, q. 26, a. 13, ad 3 (ed. Leon., vol. 8,
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In the world of Thomistic studies, the various works that have addressed this
issue have focused either on the particularities of Aquinas’s understanding of
love — particularly on the cause of love — or on the more ethical and psycho-
logical aspects of a genuinely disinterested love.? The shared overall goal seems
to have been to flesh out in more detail Aquinas’s account of the cause of love
and to determine how to rightly understand the relationship between the amor
concupiscentia and the amor benevolentiae — which comes as no surprise, for this
was, as Rousselot correctly observed, at the center of attention of how medieval
thinkers themselves addressed the problem of love in their writings.

In this paper, instead of addressing the more psychological or ethical aspects
of this debate, I will focus rather on Aquinas’s underlying metaphysics of the
natural love of God. If, as Rousselot noticed, Aquinas stands out among his
scholastic peers as the main proponent of a physical conception of love, then he
must have worked out, to some degree, the corresponding metaphysical frame-
work that allowed him to simultaneously maintain the primacy of the natural
love of God in each creature — including, clearly, rational creatures — and the
fact that all creatures naturally and inevitably seek their own good. My goal in
this paper is, first, to show how Aquinas accounts for the metaphysical condi-
tions required for all creatures to both strive after their own good and yet also
naturally love God above all else, and then to lay out his understanding of the
uniquely human manner of operating, which allows us to not only strive after
the divine resemblance found in the goods to which we are naturally inclined,
but also, and more fundamentally, to strive after God Himself and be united to
Him in knowledge and love.

p- 223): “Ad tertium dicendum quod unicuique erit Deus tota ratio diligendi eo quod Deus est
totum hominis bonum: dato enim, per impossibile, quod Deus non esset hominis bonum, non
esset ei ratio diligendi. Et ideo in ordine dilectionis oportet quod post Deum homo maxime
diligat seipsum.”

> Among the secondary literature, particularly important contributions to the debate in
Aquinas are: V. HEr1s, “C'amour naturel de Dieu d’aprés saint Thomas,” Meélanges thomistes,
(Bibliothéque thomiste, 3), Le Saulchoir: Revues des sciences philosophiques et théologiques,
1923, p. 289-310; H.-D. SimoniN, “Autour de la solution thomiste du probléme de 'amour,” Ar-
chives d’histoire doctrinale et littéraire du Moyen Age, vol. 6 (1931), p. 174-276; M.-R. GAGNEBET,
“L’amour naturel de Dieu chez saint Thomas et ses contemporains,” Revue Thomiste, vol. 48, no.
1-2 (1948), p. 394-446; vol. 49, no. 1-2 (1949), p. 31-102; L.-B. GEIGER, Le probléme de I'amour
chez saint Thomas d’Aquin, Montréal — Paris: Institut d'Etudes Médiévales — Libraire J. Vrin, 1952;
G. Stevens, “The Disinterested Love of God According to St. Thomas and Some of His Mod-
ern Interpreters,” The Thomist, vol. 26, no. 3—4 (1953), p. 307-333, 497-541; J.-H. NicoLas,
“Amour de soi, amour de Dieu, amour des autres,” Revue Thomiste, vol. 56, no. 1 (1956), p. 5-42;
and T. OsBORNE, Love of Self and Love of God in Thirteenth-Century Ethics, Notre Dame: Univer-
sity of Notre Dame Press, 2005, especially p. 69-112. The most recent study is: CH. MaLLoyY,
Aguinas on Beatific Charity and the Problem of Love, Steubenville: Emmaus Academic, 2019.
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In order to show how Aquinas’s metaphysics seamlessly allows for all of these
truths, we will first study how Aquinas conceives of natural appetites and what it
means for all creatures, living or otherwise, to be endowed with them. The pres-
ence in all of creation of natural appetites is ultimately explained, for Aquinas,
by the fact that every being exists for the sake of its own operation [omne ens
est propter suam operationem]. Every creature is naturally constituted so as to act
in pursuit of the good that is its perfection, for everything that exists is chiefly
ordered to be perfected and actualized by the good to which it is naturally in-
clined. A closer examination of this doctrine will reveal that, by pursuing their
own perfection — i.e., by performing their own operations — all creatures si-
multaneously and inescapably pursue God too. To seek its own perfection is
for any given creature nothing else than to seek the kind and degree of divine
similitude that will complete and fully actualize its potencies. No creature could
possibly seek its own perfection, by performing its proper operations, if it were
not primarily and more radically and fundamentally ordered to the divine good.*

Having laid out the groundwork of Aquinas’s metaphysics of creaturely move-
ment, we will next focus on the particularities of human operation. Besides pri-
marily and more fundamentally seeking God by pursuing their own perfection,
human beings can actively make God the explicit end of their actions. This
means that human beings not only love God above all else by a natural love, but
that they are also capable of freely choosing to love God in this manner. The
root of this possibility lies in their intellectual nature: by being universally open
to the knowledge of all being, humans can determine their actions by freely
directing themselves to particular goods. An adequate explanation of this last
point will require us to study the nature of intellectuality and the distinctive
character of the properly rational mode of human happiness or beatitude. This
analysis will show that the distinctively human operation for the sake of which
human nature exists allows for the possibility of dividing up, though only on
a purely psychological level, our natural love of God above all else from the
desire of our own good or perfection. In other words, the same intellectual na-
ture that requires us to freely direct our actions to God in order to achieve the
distinctive kind of perfection or beatitude proper to rational creatures, allows
too for the possibility of freely noz directing our actions to God — and thus
for the possibility of convincing ourselves that we can somehow be exempted
from the metaphysical necessity of naturally desiring God as our happiness.

* As Aquinas himself says in Contra gentiles, I11, c. 24, creatures tend to their own good precisely
because they seek the divine similitude, and not the other way around [¢# non ¢ converso]; see Contra
gentiles, 111, c. 24, n. 2051 (ed. Marietti, vol. 3, p. 31): “Propter hoc igitur tendit [unumquodque]
in proprium bonum, quia tendit in divinam similitudinem, et non e converso. Unde patet quod
omnia appetunt divinam similitudinem quasi ultimum finem.”



38 DANIEL CONTRERAS

1. APPETITUS

All things, even non-living creatures, pursue their own perfection. All things, in
other words, are inclined to the good, specifically to that good which completes
and perfects their natures. To desire [appesere], says Aquinas, is nothing else
than to seek something by tending toward that to which one is ordered.” Ap-
petites can only be defined, then, in reference to the good towards which they
are ordered and which they seek.® Creatures, although complete in terms of the
degree of actuality that belongs to them on account of the kind of things they
are, are all nonetheless permeated with some degree of potentiality, precisely
inasmuch as they are creatures, and so they move and act in order to possess
the good that completes and perfect their natures. The good they strive after
actualizes their potentialities and allows them to achieve that state of comple-
tion that is distinctive and suitable to their natures. Now, since this inclination
or tendency whereby they pursue their completion and perfection is something
that belongs to all things on account of their very natures, we refer to this ap-
petite as a natural appetite. All creatures are endowed with natural appetites
that incline them to the good that perfects their natures. To speak of a natural
appetite, therefore, is nothing but to speak of a creature’s inborn inclination or
tendency toward the good that perfects it.” Each and every thing has a natural
aptitude or proportion [connaturalitas] to that which is good for it according to
its nature.®

* See De wveritate, q. 22, a. 1, corp. (ed. Leon., vol. 22/3, p. 613-614, 1. 191-198): “Appetere
autem nihil aliud est quam aliquid petere, quasi tendere in aliquid ad ipsum ordinatum. Unde cum
omnia sint ordinata et directa a Deo in bonum, et hoc modo quod unicuique insit principium
per quod ipsummet tendit in bonum quasi petens ipsum bonum, oportet dicere quod omnia
naturaliter bonum appetant.”

®See 87, 1, q. 59, a. 1, corp. (ed. Leon., vol. 5, p. 92): “Ad cuius evidentiam [i.e., quod
necesse est ponere in angelis voluntatem], considerandum est quod, cum omnia procedant ex vo-
luntate divina, omnia suo modo per appetitum inclinantur in bonum, sed diversimode.” This text
is particularly revealing of Aquinas’s understanding of creaturely tendencies and operations, by
highlighting the ultimate cause behind the presence in all things of natural appetites: it is because
all things proceed from the divine will that they are all inclined by an appetite toward the good,
even if each thing pursues it in the manner proper to its nature.

7 See 8T, 1, q. 60, a. 1, corp. (ed. Leon., vol. 5, p. 98): “Est autem hoc commune omni naturae,
ut habeat aliquam inclinationem, quae est appetitus naturalis vel amor. Quae tamen inclinatio
diversimode invenitur in diversis naturis, in unaquaque secundum modum eius.”

8 See 8T, I-11, q. 26, a. 1, ad 3 (ed. Leon., vol. 6, p. 188): “Ad tertium dicendum quod amor
naturalis non solum est in viribus animae vegetativae, sed in omnibus potentiis animae, et etiam
in omnibus partibus corporis, et universaliter in omnibus rebus: quia, ut Dionysius dicit, 1v cap.
De divinis nominibus : »Omnibus est pulchrum et bonum amabile« cum unaquaeque res habeat
connaturalitatem ad id quod est sibi conveniens secundum suam naturam.”
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Aquinas speaks of this natural appetite in three different, yet connected, ways:
(a) in the broadest sense, already seen, he uses it to speak of a thing’s inclina-
tion to something that proceeds from that thing’s very nature; in this sense, he
speaks of the natural appetite not only of a thing’s nature as a whole, but also of
each of its potencies or faculties;’ (b) in a more restricted sense, the expression
natural appetite is used to designate all appetites that are not rational, i.e., the
sensitive appetite of animals and the appetites of plants, minerals and the basic
elements;'® and (c) in the most restricted sense, he speaks of natural appetite
to refer exclusively to the inclination proper to things that lack knowledge; this
sense of natural appetite excludes both sensitive and rational appetites and is,
Aquinas thinks, the best case to examine in order to determine what natural
appetites are.™

? See, besides the text quoted in the previos note, S7; I, q. 78, a. 1, ad 3 (ed. Leon., vol. 5,
p- 251): “Ad tertium dicendum quod appetitus naturalis est inclinatio cuiuslibet rei in aliquid ex
natura sua: unde naturali appetitu quaelibet potentia desiderat sibi conveniens;” and In Phys., I,
c.9,1.15,n.10 (ed. Leon., vol. 2, p. 53): “Nihil est igitur aliud appetitus naturalis quam ordinatio
aliquorum secundum propriam naturam in suum finem.”

19 See, for example, ST, I-11, q. 1, a. 2, corp. (ed. Leon., vol. 6, p. 9): “Si enim agens non
esset determinatum ad aliquem effectum, non magis ageret hoc quam illud: ad hoc ergo quod
determinatum effectum producat, necesse est quod determinetur ad aliquid certum, quod habet
rationem finis. Haec autem determinatio, sicut in rationali natura fit per rationalem appetitum,
qui dicitur voluntas; ita in aliis fit per inclinationem naturalem, quae dicitur appetitus naturalis;”
Contra gentiles, 111, c. 3, n. 1884 (ed. Marietti, vol. 3, p. 5): “Agens per intellectum agit propter
finem sicut determinans sibi finem: agens autem per naturam, licet agat propter finem, ut pro-
batum est, non tamen determinat sibi finem, cum non cognoscat rationem finis, sed movetur in
finem determinatum sibi ab alio;” and Super IT Sent., d. 38, q. 1, a. 3, ad 2 (ed. Mandonnet, vol. 2,
p- 975): “Ad secundum dicendum, quod naturalia quamvis non habeant voluntatem, tamen in-
tendunt aliquid per appetitum naturalem, secundum quod diriguntur in finem suum ab intellectu
divino naturae attribuente inclinationem in finem, quae inclinatio appetitus naturalis dicitur.”

! See, for example, ST, 1, q. 59, a. 1, corp. (ed. Leon., vol. 5, p. 92): “Quaedam enim incli-
nantur in bonum per solam naturalem habitudinem, absque cognitione, sicut plantae et corpora
inanimata. Et talis inclinatio ad bonum vocatur appetitus naturalis;” Super II Sent., d. 24, q. 3, a. 1,
corp. (ed. Mandonnet, vol. 2, p. 617): “Est autem in nobis triplex appetitus, scilicet naturalis, sen-
sitivus et rationalis. Naturalis quidem appetitus, puta cibi, est quem non imaginatio gignit, sed
ipsa qualitatum naturalium dispositio, quibus naturales vires suas actiones exercent;” §7, 1, q. 19,
a. 1, corp. (ed. Leon., vol. 4, p. 231): “Et haec habitudo ad bonum, in rebus carentibus cogni-
tione vocatur appetitus naturalis;” ST, 1, q. 44, a. 4, ad 3 (ed. Leon., vol. 4, p. 462): “Ad tertium
dicendum quod omnia appetunt Deum ut finem, appetendo quodcumque bonum, sive appetitu
intelligibili, sive sensibili, sive naturali, qui est sine cognitione quia nihil habet rationem boni et
appetibilis, nisi secundum quod participat Dei similitudinem;” and Quodlibet I, q. 4, a. 3 [8], corp.
(ed. Leon, vol. 25/2, p. 188, 1. 62—66): “Inclinationes enim naturales maxime cognosci possunt in
hiis quae naturaliter aguntur absque rationis deliberatione: »sic« enim »agitur unumquodque« in
natura »sic aptum natum est« agi [Phys. 199a10].” For a closer examination of natural appetites
restrictively understood, see A. Prevosti, “El apetito natural y la estructura esencial del ente
mévil,” Espiritu, vol. 65, no. 151 (2016), p. 11-39.
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One of Aquinas’s clearest accounts of this threefold sense of natural appetite
appears in his treatment of angels in the Summa Theologiae, particularly in his
discussion of whether angels have a will or not:

It is necessary to posit a will in the angels. As evidence of this it must be consid-
ered that, since all things proceed from the divine will, all things are in their own
way inclined towards the good, but in different ways. Some things are inclined
to the good by their natural inclination [Aabitudo], without knowledge, as <is the
case with> plants and inanimate bodies. Such inclination to the good is called
“a natural appetite”. Other things are inclined to the good with some knowledge,
but not because they know the notion of goodness [ratio boni], but because they
know some particular good — as <it happens with> the senses, which know the
sweet, the white, and so on. The inclination which follows this knowledge is
called “a sensitive appetite”. Other things are inclined to the good with a knowl-
edge whereby they grasp the <very> notion of goodness; this belongs <solely>
to the intellect. These things are most perfectly inclined to the good, since they
are not only directed towards the good by another, as <with> those things that
lack knowledge, nor <are they inclined> solely to a particular good, as <with>
those things that only have sensitive knowledge, but <they act> as if inclined
to the universal good itself. This inclination is called “will”. Accordingly, since
angels know the very universal notion of goodness, it is manifest that there is
a will in them."?

Aquinas thinks it is crucial to assert the existence of actual, real appetites in the
things themselves and not to view a creature’s movements as a merely passive
event that just happens in it. If things were so inclined to the good so as to not
have in themselves a principle of inclination, then they could be said to be led
or guided towards the good, but not to have an appetite for the good. To say that
something desires or tends to the good is to acknowledge that there is within

2 See 8T, 1, q. 59, a. 1, corp. (ed. Leon., vol. 5, p. 92): “Respondeo dicendum quod necesse est
ponere in angelis voluntatem. Ad cuius evidentiam, considerandum est quod, cum omnia proce-
dant ex voluntate divina, omnia suo modo per appetitum inclinantur in bonum, sed diversimode.
Quaedam enim inclinantur in bonum per solam naturalem habitudinem, absque cognitione, si-
cut plantae et corpora inanimata. Et talis inclinatio ad bonum vocatur appetitus naturalis. Quae-
dam vero ad bonum inclinantur cum aliqua cognitione non quidem sic quod cognoscant ipsam
rationem boni, sed cognoscunt aliquod bonum particulare; sicut sensus, qui cognoscit dulce et
album et aliquid huiusmodi. Inclinatio autem hanc cognitionem sequens, dicitur appetitus sensiti-
vus. Quaedam vero inclinantur ad bonum cum cognitione qua cognoscunt ipsam boni rationem;
quod est proprium intellectus. Et haec perfectissime inclinantur in bonum; non quidem quasi ab
alio solummodo directa in bonum, sicut ea quae cognitione carent; neque in bonum particulari-
ter tantum, sicut ea in quibus est sola sensitiva cognitio; sed quasi inclinata in ipsum universale
bonum. Et haec inclinatio dicitur vo/untas. Unde, cum angeli per intellectum cognoscant ipsam
universalem rationem boni, manifestum est quod in eis sit voluntas.”
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the thing itself a principle whereby it tends towards the good.” God desires
not only that creatures exist, but also that they operate themselves by means of
their own God-given capacities; as Aquinas says, it would diminish the dignity
of creation, as intended by God, if they did not really act themselves in their
operations, but were merely acted upon by God.™*

Now, all appetites, as mentioned above, are explained with reference to the
end towards which they are ordered. That end is, for that appetite, its good.
In the case of natural appetites, restrictively understood, the agent does not
know the reason of the end’s appetibility, but that reason is known by the Au-
thor of that agent’s nature, who has imprinted on the creature a certain form
whereby to seek and tend toward the perfection befitting to it. What is it, then,
that things desire in pursuing the ends that are, for them, their good, from nat-
ural to rational agents? Aquinas usually gives two different, though related, re-
sponses: sometimes he simply says that things seck their perfection and comple-
tion, and other times he says that things seek the good that is suited, similar or
proportionate to them." This similarity or proportionality between the agent’s
form or nature and the end to which it naturally tends, is sometimes framed by
Aquinas as a certain affinity or connaturality, from which the natural appetite
proceeds. This connaturality between the appezens and the object he desires or

3 See De weritate, q. 22, a. 1, corp. (ed. Leon., vol. 22/3, p. 614, 1. 198-207): “Si enim essent
omnia inclinata in bonum sine hoc quod haberent in se aliquod inclinationis principium, pos-
sent dici ducta in bonum sed non appetentia bonum; sed ratione inditi principii dicuntur omnia
appetere bonum quasi sponte tendentia in bonum; propter quod etiam dicitur Sapient., VII, 1,
quod divina sapientia »disponit omnia suaviter,« quia unumquodque ex suo motu tendit in id
in quod est divinitus ordinatum.”

*See ST, 1, q. 105, a. 5, corp. (ed. Leon., vol. 5, p. 475): “Hoc [i.e., quod nulla virtus creata
aliquid operaretur in rebus, sed solus Deus immediate omnia operaretur] autem est impossibile.
Primo quidem, quia sic subtraheretur ordo causae et causati a rebus creatis. Quod pertinet ad
impotentiam creantis; ex virtute enim agentis est, quod suo effectui det virtutem agendi. Secun-
do, quia virtutes operativae quae in rebus inveniuntur, frustra essent rebus attributae, si per eas
nihil operarentur. Quinimmo omnes res creatae viderentur quodammodo esse frustra, si propria
operatione destituerentur: cum omnis res sit propter suam operationem;” see also Contra gen-
tiles, 111, c. 69, n. 2445 (ed. Marietti, vol. 3, p. 96): “Detrahere ergo perfectioni creaturarum est
detrahere perfectioni divinae virtutis. Sed si nulla creatura habet aliquam actionem ad aliquem ef-
fectum producendum, multum detrahitur perfectioni creaturae: ex abundantia enim perfectionis
est quod perfectionem quam aliquid habet, possit alteri communicare.”

> In some passages Aquinas brings both accounts together; see, for example, ST, 1, q. 6, a. 1,
corp. (ed. Leon., vol. 4, p. 66): “Respondeo dicendum quod bonum esse praecipue Deo convenit.
Bonum enim aliquid est, secundum quod est appetibile. Unumquodque autem appetit suam per-
fectionem. Perfectio autem et forma effectus est quaedam similitudo agentis: cum omne agens
agat sibi simile. Unde ipsum agens est appetibile, et habet rationem boni: hoc enim est quod de
ipso appetitur, ut eius similitudo participetur. Cum ergo Deus sit prima causa effectiva omnium,
manifestum est quod sibi competit ratio boni et appetibilis.”
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seeks is what Aquinas understands as natural love [amor], from which, again,
natural appetites proceed:

It is evident that whatever tends to a certain end, has, in the first place, an ap-
titude or proportion to that end, for nothing tends to an end that is not pro-
portionate <to itself>; secondly, it is moved to that end; thirdly, it rests in the
end, after having attained it. And this very aptitude or proportion of the ap-
petite to the good is love [amor], which is nothing but complacency in the good,;
while movement towards good is desire or concupiscence; and rest in good is
joy or pleasure. Thus, according to this order, love precedes desire, and desire
precedes pleasure.'

Since love is the aptitude or proportion to the good suited to a thing’s nature,
love is also the first motion of the appetitive power, whether it be the will, a sen-
sible appetite or a natural appetite.'” To speak of a natural love, then, is to recog-
nize the existence of a natural correspondence between the good that is loved or
desired and the thing that strives after it. This correspondence, when built into
the very being of a creature, belongs to it on account of its very nature, and is
thus a natural love. From this aptitude or proportion there arises in the very na-
ture of the creature an inclination or tendency towards that good, an inclination

16 87, 1-11, q. 25, 2.2, corp. (ed. Leon., vol. 6, p. 184-185): “Manifestum est autem quod omne
quod tendit ad finem aliquem, primo quidem habet aptitudinem seu proportionem ad finem, nihil
enim tendit in finem non proportionatum; secundo, movetur ad finem; tertio, quiescit in fine post
eius consecutionem. Ipsa enim aptitudo sive proportio appetitus ad bonum est amor, qui nihil
aliud est quam complacentia boni; motus autem ad bonum est desiderium vel concupiscentia;
quies autem in bono est gaudium vel delectatio. Et ideo secundum hunc ordinem, amor praecedit
desiderium, et desiderium praecedit delectationem.”

71n 8T, I-11, g. 26, a. 1 Aquinas distinguishes between three kinds of love, corresponding to
the three kinds of appetite he there (and elsewhere) distinguishes — i.e., natural, sensitive and
rational —, and says that “in each of these appetites, love is the principle of the movement that
tends to the loved end.” See 87, I-11, q. 26, a. 1, corp. (ed. Leon., vol. 6, p. 188): “Respondeo di-
cendum quod amor est aliquid ad appetitum pertinens: cum utriusque obiectum sit bonum. Unde
secundum differentiam appetitus, est differentia amoris. Est enim quidam appetitus non conse-
quens apprehensionem ipsius appetentis, sed alterius: et huiusmodi dicitur appetitus naturalis. Res
enim naturales appetunt quod eis convenit secundum suam naturam, non per apprehensionem
propriam, sed per apprehensionem instituentis naturam, ut in I libro dictum est [I, q. 6, a. 1].
Alius autem est appetitus consequens apprehensionem ipsius appetentis, sed ex necessitate, non
ex iudicio libero. Et talis est appetitus sensitivus in brutis: qui tamen in hominibus aliquid liberta-
tis participat, inquantum obedit rationi. Alius autem est appetitus consequens apprehensionem
appetentis secundum liberum iudicium. Et talis est appetitus rationalis sive intellectivus, qui di-
citur voluntas. In unoquoque autem horum appetituum, amor dicitur illud quod est principium
motus tendentis in finem amatum. In appetitu autem naturali, principium huiusmodi motus est
connaturalitas appetentis ad id in quod tendit, quae dici potest amor naturalis: sicut ipsa conna-
turalitas corporis gravis ad locum medium est per gravitatem, et potest dici amor naturalis. Et
similiter coaptatio appetitus sensitivi, vel voluntatis, ad aliquod bonum, idest ipsa complacentia
boni, dicitur amor sensitivus, vel intellectivus seu rationalis.”
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that has been placed there by the author of that nature.'® In other words, both
appetite and love have the good as their object, but love, for Aquinas, refers more
precisely to the correspondence or proportion between the good something de-
sires and the nature of the thing that desires it, while appetite refers rather to
the inclination or tendency that presupposes that proportion.” If something
has a natural appetite for the good that perfects its nature, it is only because
there is already, in its nature, a proportion between that good and the type of
thing it is. To speak, then, of a natural love of God means affirming that there
is an inborn aptitude or proportion between all creatures and God as the good
they spontaneously strive after, as their perfection and completion.

2. OMNE ENS EST PROPTER SUAM OPERATIONEM

All creatures, then, are endowed with natural appetites that incline them to the
good that is required for them to achieve the kind and degree of perfection
that is proper to their natures. In the case of living beings, this need or drive
for completion is more easily recognizable than in non-living things: all living
creatures are born in a certain state of deficiency, certainly not with regard to the
type of being they are — they can obviously lack nothing of the nature they each
are — but rather with regard to what they can become. They are able, through
their operations, to achieving the state of being where the potentialities encoded
into their very natures are fully and completely actualized; they are capable, in
other words, of becoming mature, developed exemplars of their own species. But
regardless of whether they are living or not, all things act or operate, and thus
manifest a certain basic thrust toward motion. No created thing is merely static
or ‘settled’; they all act precisely in virtue of being inclined by natural appetites
towards certain goods. What is the reason behind this universal drive for action,
behind the need for operating? Why are creatures not already complete from the
outset, simply by being created as God intended them to be?

8 See ST, 1, q. 20, a. 1, corp. (ed. Leon., vol. 4, p. 252): “Primus enim motus voluntatis, et
cuiuslibet appetitivae virtutis, est amor;” also 87, 1, q. 60, a. 1, ad 3 (ed. Leon., vol. 5, p. 98): “Ad
tertium dicendum, quod, sicut cognitio naturalis semper est vera, ita dilectio naturalis semper est
recta: cum amor naturalis nihil aliud sit quam inclinatio naturae indita ab Auctore naturae.”

'? As Simonin shows, there is a distinct evolution in Aquinas’s thought regarding the psycho-
logical place loves occupies in the actualization of creatures’ potencies. Whereas in the Senzences
love seems to be either the end term of the motion caused by an appetite — i.e., the union pro-
duced by the formatio or informatio of the lover by the loved object — or is simply confused with
desire broadly understood — so that it stands at the beginning of motions alongside desire —,
already in the De veritate Aquinas clearly identifies love as the primal motor of all appetites, as
that which originates the motion of all appetites. See H.-D. Simon1N, ,,Autour de la solution
thomiste du probléme de 'amour”, p. 176-198.
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Appealing to a much-quoted passage from Aristotle’s De caelo, Aquinas
claims that the underlying fact behind the unyielding drive for action exhib-
ited in creaturely movement is that everything exists for the sake of its opera-
tion.”® Everything that exists has the fundamental ontological perfection that
belongs to it by reason of its specific nature or essence, but despite having the
radical actuality of being [esse], its being is, as Aquinas sometimes phrases it,
narrowed or limited, precisely because it is created.”" Because their very being
is received ab alio, all creatures are metaphysically constituted in such a way that
they are necessarily open to receiving other acts not yet possessed.”” Every single
created entity differs from its quiddity or essence by virtue of everything that
befalls to it and that does not pertain to its ratio, first and foremost its very act
of being. This basic metaphysical composition is the ultimate reason behind the
fact that all creatures are radically and thoroughly mutable.?? To be mutable, as

20 Aquinas refers to this principle — omne ens or omnis res (sometimes omnis substantia) est
propter suam operationem — throughout his entire corpus. In the widely circulated Auctoritates
Aristoteles, the axiom appears differently, though the same truth is adequately conveyed (Les
Auctoritates Aristotelis. Un florilege médiéval. Etude historique et édition critique, ed. J. Hamesse,
[Philosophes Médiévaux, 17], Louvain: Publications Universitaires, 1974, p. 163): “cuiuscum-
que rei est aliqua operatio, illa est finaliter propter ipsam.” The text behind the scholastic axiom
is De caelo et mundo, 11, a. 9-10 where Aristotle says [ed. W.K.C. Guthrie, (The Loeb Classical
Library, 338), Cambridge: Harvard University Press, 1939, p. 148-149] that “everything which
has a function exists for the sake of that function [V éotiv Epyov, Eveka ToD Epyov].”

2 See, for example, ST} 1, q. 14, a. 1, corp. (ed. Leon., vol. 4, p. 166), where Aquinas speaks of
the natures of creatures incapable of knowledge as being more narrowed and limited than those
of creatures who are capable of knowledge, i.e., their being too is narrowed or limited, though
less than their nescient counterparts: “Unde manifestum est quod natura rei non cognoscentis est
magis coarctata et limitata: natura autem rerum cognoscentium habet maiorem amplitudinem et
extensionem.”

2 See Super I Sent., d. 3, div. text. (ed. Mandonnet, vol. 1, p. 88): “Sed omnes creaturae habent
esse ex nihilo: quod manifestatur ex earum imperfectione et potentialitate;” also Super I Sent., d. 8,
Q- 2, a. 3, exp. text. (ed. Mandonnet, vol. 1, p. 210): “Item esse creaturae est causatum [*acqui-
situm] ab alio, et habet, quantum in se est, potentialitatem et mutabilitatem; sed esse divinum
est causa omnis esse, inmutabiliter permanens.” For a detailed exposition of Aquinas’s reason-
ing behind the idea that all creatures, precisely inasmuch as they are creatures, are permeated
with potentiality and are thus inescapably mutable, see E. PERRIER, L'attrait divin. La doctrine
de lopération et le gouvernement des créatures chez Thomas d’Aquin, Paris: Parole et Silence, 2019,
p. 162-210.

2 It is worthwhile mentioning, for the sake of avoiding possible misunderstandings, that to
affirm the radical dependence of all creatures on God, and therefore their intrinsic mutability, in
no way amounts to saying that creatures are for that reason fragile, unaccomplished or drastically
deficient. As a matter of fact, their radical dependence on the power of God is actually the very
reason of their consistency and autonomy, since their participated esse is something they each
possess on their own, as their very own act. For a slightly different view of creaturely being,
with perhaps a stronger emphasis on the vanitas of created being and on creature’s vertibilitas in
nihilo, see BONAVENTURE, I Sent., proem. (ed. Quaracchi, vol. 1, p. 3): “Profundum creationis est
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Perrier has recently rightly emphasized, is nothing else than being in potency
with respect to the acts that a thing’s entitative composition fundamentally ren-
ders possible.** In other words, since all creatures are not of themselves the very
act whereby they exist, to become actualized by their actions or operations is
constitutive and distinctive of their very condition as creatures.?®

That all creatures are metaphysically constituted in such a way that funda-
mentally renders possible the reception of additional acts that complete and
perfect their being, implies that all creatures are radically capable of becoming,
through their own operations, more perfectly actual than what they already are.
Everything seeks to become further actualized. This process of increasing ac-
tualizations points, in the end, to the fact that all creatures seek to resemble
God by becoming as actualized as they possibly can. All things aspire to the
good — all things, in other words, strive after the perfection their own opera-
tions bring forth — because they, as Aquinas says, participate in God according
to a mode of assimilation or resemblance:* they all seek to resemble God by be-
coming increasingly more actualized. As Aquinas notes in his Commentary on
the Sentences when asking whether creatures exist for the sake of God’s good-
ness, there is no problem in saying that, besides existing propter bonitatem Dei,
they also exist for the sake of their own operation. The apparent problem with
this last assertion is its apparent incompatibility with affirming that all things
exist for the sake of God’s goodness, because the divine goodness is something
extrinsic to creatures, since it is found formally in God, but their operations
are clearly something of the creatures themselves, intrinsic to them. Thomas
sees no problem in considering both claims to be true, because, as he remarks,
a thing’s operation is the very final perfection in which that thing exists or sub-
sists. A thing’s operation, in other words, is the very same act whereby it exists,
but fully actualized by its own activities. By performing the operations that are
distinctive to its nature, a thing is doing nothing but perfecting and completing
its being precisely inasmuch as it is the specific kind of thing it is. Now, what

vanitas esse creati.” For further references, see D. CAsTILLO, Trascendencia e inmanencia de Dios en
8. Buenaventura, Salamanca: Naturaleza y Gracia — Imprenta del Monasterio de Benedictinas,
1974, p. 48-65; and V. SaLas, “Bonaventure on the Vanity of Being. Towards a Metaphysic
of Ecclesiastes,” American Catholic Philosophical Quarterly, vol. 90, n. 4 (2016), p. 635-663. For
a recent reappraisal of Bonaventure’s thought on these matters, see L. SoLieNac, “La nature
dans la pensée de saint Bonaventure ou la physique du salut,” Revue Thomiste, vol. 122 (2022),
p. 297-325.

** See E. PERRIER, Lattrait divin, p. 183.

% See E. PERRIER, Lattrait divin, p. 86.

26 See 8T, 1, q. 6, a. 4, corp. (ed. Leon., vol. 4, p. 70): “A primo igitur per suam essentiam ente et
bono, unumquodque potest dici bonum et ens, inquantum participat ipsum per modum cuiusdam
assimilationis, licet remote et deficienter, ut ex superioribus patet. Sic ergo unumquodque dicitur
bonum bonitate divina, sicut primo principio exemplari, effectivo et finali totius bonitatis.”
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a thing is, is that which God intended it to be, not in a merely static fashion,
but precisely inasmuch as God endowed it with natural appetites and the re-
quired faculties whereby it can achieve the good toward which those appetites
naturally incline it. This means, then, that achieving its perfection by means
of its operation is for every creature nothing else than approaching as much as
it possibly can the perfection of being that makes it not only exist as the kind
of thing it is, but also, and just as fundamentally, to intensify its actuality by
its own activity. The more actualized a thing is by means of its operation, the
more it resembles the divine goodness that it naturally strives to imitate by seek-
ing its own perfection. As Thomas boldly states, it is the very same to say that
a thing exists for the sake of its operation as to say it exists for the sake of the
divine goodness.?’

'This means, then, that all creatures are metaphysically equipped to perform
the kinds of operations that will bring their being to the highest possible degree
of actuality, according in each case to their particular mode of being or essence.
If all creatures act because they are metaphysically open to the reception of fur-
ther acts that complete their being, and thus establish in them a more perfect
resemblance of God — who is the unrestricted and unparticipated actuality of
being — then the very God who so created them has endowed them not only
with their very own act of being, but also with all that is necessary to perform the
operations whereby they can achieve that further perfection and completion.?®
It should be no surprise, then, that Aquinas considers a creature’s operation as
its final or definitive perfection, or — said another way — that the good of any
creature consists precisely in its operation.”” All creatures are in need of perfec-
tion or completion, and so they all have God-given natural appetites whereby
they are inclined to act in order to attain the good that is proportionate or suited
to their natures. That the act or operation they perform is their good as creatures
means, then, that it is in and through their operations that creatures acquire the

% See Super II Sent., d. 1, q. 2, a. 2, ad 2 (ed. Mandonnet, vol. 2, p. 48): “Ad secundum dicen-
dum, quod ipsa operatio est ultima perfectio in qua res existit: habitus enim et potentia imperfec-
tionem dicunt: et ideo idem est rei esse propter suam operationem et propter divinam bonitatem,
ad quam maxime accedit secundum quod maxime est in actu perfecto.”

8 See 87,1, q. 94, a. 3, corp. (ed. Leon., vol. 5, p. 416): “Respondeo dicendum quod naturali
ordine perfectum praecedit imperfectum, sicut et actus potentiam: quia ea quae sunt in poten-
tia, non reducuntur ad actum nisi per aliquod ens actu. Et quia res primitus a Deo institutae
sunt, non solum ut in seipsis essent, sed etiam ut essent aliorum principia; ideo productae sunt
in statu perfecto, in quo possent esse principia aliorum.”

** See Contra gentiles, I11, c. 113, n. 2869 (ed. Marietti, vol. 3, p. 172): “Omnis enim res prop-
ter suam operationem esse videtur: operatio enim est ultima perfectio rei;” and In Ethic., 1, 1. 10
(ed. Leon., vol. 47/1, p. 35, 1. 24-26): “Cuiuslibet enim rei habentis propriam operationem, bo-
num suum et hoc quod bene est ei consistit in eius operatione.”
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completion they strive after. It is through its operations that a creature is able
to resemble God more perfectly.

2.1. Non propter hoc amat natura, quia suum est, sed quia bonum est

'The notion in Aquinas’s metaphysics that picks up both the grounding actuality
of being and the added richness or plenitude that is acquired through operation,
is the notion of the good.*® Things are good by virtue of being in act. This means
that creatures are good, firstly, already as they are — inasmuch as they possess
the fundamental actuality of being — but they can also intensify their goodness
by means of the operations they perform. These operations complete and perfect
their being by further actualizing it. All creatures seek and love their good, but
that does not mean that nature’s goal or, in Aquinas’s language, intentio, rests
or settles on the fact that it is beir good, but rather simply on the fact that it is
good: what moves creatures is not primarily and formally the fact that the good
they are seeking is zheir good, but rather the sheer fact that it is good. If the
thing they pursue is a good that they naturally seek — i.e., a good to which they
have a natural inclination — then that good necessarily has to be zheir good,
a good 7o them, but they strive after it not because it is zbeir good, but simply
because it is good.>!

If creatures somehow formally desired their good not because it is good, but
rather because it is #heirs, then it would follow that the natural love that God has
inscribed in their natures for the good suited to them, and which moves them
to operate in the first place, would be ordered to something that, in reality, is in-
capable of driving them to operate. What sets the entire activity of a creature in
motion, and what everything strives after in all of its actions, is simply the good,
i.e., the actuality or perfection that is naturally proportionate or commensurate
to what each thing is in its own nature, and which, therefore, perfects and com-
pletes it. If creatures desired the good they seek under the formality of ‘being
possessed by themn, of being ‘their’ good, then what they would be desiring is
not actually the good, but rather a certain state or condition that is consequent
upon the attainment of the good. But if that were the case, if that were what

30 See, for example, S7; 1, q. 22, a. 1, corp. (ed. Leon., vol. 4, p. 263): “In rebus autem invenitur
bonum, non solum quantum ad substantiam rerum, sed etiam quantum ad ordinem earum in
finem.”

3! See Super II Sent., d. 3, q. 4, ad 2 (ed. Mandonnet, vol. 2, p. 127): “Ad secundum dicendum,
quod natura in se curva dicitur, quia semper diligit bonum suum. Non tamen oportet quod in
hoc quiescat intentio quod suum est, sed in hoc quod bonum est: nisi enim sibi esset bonum
aliquo modo, vel secundum veritatem, vel secundum apparentiam, nunquam ipsum amaret. Non
tamen propter hoc amat quia suum est, sed quia bonum est: bonum enim est per se obiectum
voluntatis.”
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creatures were actually seeking, then they would not even operate at all, because
the only thing that is capable of moving them to act — i.e., the only thing that
can truly act as a final cause — is the good or actuality that perfects something
else’s nature. To desire the good under the formality of ‘being possessed by the
agent’ would be to desire the possession of something without actually desiring
the thing the possession of which would satisfy the creature’s longing. If anything
moves at all in any way whatsoever, that can only happen if what sets the thing
in motion is the good, i.e., something distinct from the agent itself and which
possesses a perfection or actuality that the creature pursues as its completion
and perfection.

Besides being entirely ineffective, a natural love that would incline a creature
to the good solely under the formality of its possession, would be fundamen-
tally disordered, for it would incline the creature to pursue the good not for its
intrinsic actuality and perfection, but rather purely as it relates to them, as it is
their good. That this would be a disorder is clearly seen if one pays attention
to the fact — already mentioned, but explained in more detail below —that,
by performing their operations, all creatures are ultimately striving after a more
perfect resemblance of God, inasmuch as they are seeking as much actuality as
they are capable of attaining. If creatures acted solely for the sake of possessing
some good as theirs — i.e., if that were actually the formality under which they
operated — then they would be seeking not the likeness of God, but rather their
own satisfaction or gratification on the occasion of striving after some good, even
if that good is, ultimately, the divine good. The entire created universe, then,
would not be seeking in its various operations the likeness of God, the commu-
nication and participation of the divine goodness in all of creation, but rather
their own individual, self-centered, enclosed fulfilment.

In one of the texts that scholars have most often quoted in the contemporary
debates concerning the problem of love, Aquinas considers that the view that
holds that angels, by a purely natural love, love themselves more than God, is
manifestly false, for such a view would imply that angels — and by extension
all other creatures — would be endowed with a natural desire that would be, of
itself, perverse or disordered:

The falsity of this opinion [i.e., that the angel, with a natural love, loves itself
more than God] is clearly manifested if one considers that to which a thing
is naturally moved in the natural order of things, for the natural inclination of
those things which lack reason reveals the natural inclination in a will of in-
tellectual nature. In natural things, indeed, everything which, according to its
nature, belongs to another <precisely> in that which it is, is principally and more
strongly inclined to that other to which it belongs, than towards itself. This nat-
ural inclination is made plain by those things that are moved according to nature
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[naturaliter aguntur], for, as <Aristotle> says in Physics 11, 199210, “anything that
is moved naturally has a natural capacity to be thus moved” [...]. Consequently,
since God is the universal good, and under this good both man and angel and all
creatures are comprised — because every creature naturally belongs to God in
that which each of them is [secundum id quod est] — it follows that angel and man
alike, with a natural love, love God more than themselves and with a greater love.
Otherwise, if either of them naturally loved themselves more than God, it would
follow that natural love would be perverse, and that it would not be perfected but
destroyed by charity.*?

That angels, as all other creatures, belong to God precisely in that which they
are [alterius sunt secundum naturam quod ipsi sunt] is just another way of express-
ing the radically creaturely character of their being. All things belong to God
because all things receive their very being from God, and are preserved in being
only by the continuous will of God, who desires them to be. If all things that in
their very nature belong to another seek primarily and more strongly the good of
that to which they belong, and if all creatures belong in the most radical aspect
of their reality to God — i.e., in their very being — then all creatures naturally
and primarily seek God Himself — i.e., all creatures love God more than them-
selves — and this by a love that is natural and metaphysically grounded in what
they are as creatures.

2.2. Appetendo proprias perfectiones, appetunt ipsum Deum

By performing the operations that direct them towards the goods to which
they are naturally inclined, creatures are always seeking their own perfection.

28T, 1, q. 60, a. 5, corp. (ed. Leon., vol. 5, p. 104): “Sed falsitas huius opinionis [i.e., quod
angelus naturali dilectione plus diligit se quam Deum] manifeste apparet, si quis in rebus natura-
libus consideret ad quid res naturaliter moveatur: inclinatio enim naturalis in his quae sunt sine
ratione, demonstrat inclinationem naturalem in voluntate intellectualis naturae. Unumquodque
autem in rebus naturalibus, quod secundum naturam hoc ipsum quod est, alterius est, principa-
lius et magis inclinatur in id cuius est, quam in seipsum. Et haec inclinatio naturalis demonstratur
ex his quae naturaliter aguntur: quia »unumquodque, sicut agitur naturaliter, sic aptum natum
est agi,« ut dicitur in I Physic. <199a10> [...] Quia igitur bonum universale est ipse Deus, et sub
hoc bono continetur etiam angelus et homo et omnis creatura, quia omnis creatura naturaliter,
secundum id quod est, Dei est; sequitur quod naturali dilectione etiam angelus et homo plus et
principalius diligat Deum quam seipsum. Alioquin, si naturaliter plus seipsum diligeret quam
Deum, sequeretur quod naturalis dilectio esset perversa; et quod non perficeretur per caritatem,
sed destrueretur.” On the impossibility of natural love being perverse, see Quodlibet I, q. 4, a. 3
[8], corp. (ed. Leon, vol. 25/2, p. 188, 1. 50-57): “Dilectio enim naturalis est quaedam naturalis
inclinatio indita naturae a Deo; <a Deo> nichil autem est perversum; impossibile est ergo quod
aliqua naturalis inclinatio vel dilectio sit perversa; perversa autem dilecto est ut aliquis dilectione
amicicie diligat plus se quam Deum; non potest ergo talis dilectio esse naturalis.” For a closer
examination of the passage from the Summa, see T. OsBORNE, Love of Self and Love of God in
Thirteenth-Century Ethics, p. 78-80.
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When they so act, they formally seek the good they pursue as good, because it is
good, and not primarily as being theirs, as if what they fundamentally desired
was their own subjective possession of it. As we just mentioned, by perform-
ing their operations, creatures are also ultimately striving after a more finalized
resemblance of God, because they are seeking as much actuality as they are capa-
ble of attaining. This means, as the previous paragraph noted, that all creatures
naturally and primarily strive after God Himself. But how could this be? How
could it be that creatures primarily and more fundamentally strive after God
if what they naturally desire is #heir completion or perfection? Or, put differ-
ently, what does it actually mean to strive after God?

In various contexts, all throughout his literary production, Aquinas has no
qualms about unambiguously saying that for creatures to seek their own perfec-
tion, is also, and more fundamentally, to seek God Himself — each, of course,
in the manner proper to its nature.>> Some creatures, indeed, seek God because
they know him and are capable of actively and freely directing their operations
towards him; this is what rational creatures do. Others do not know God Him-
self, but only certain participations of His goodness, and so it is in their pursuit
of those participations that they are said to ultimately seek God; this is what
non-rational animals do. Other creatures, finally, entirely lack knowledge and
so they are said to seek God only because, as Aquinas notes, “they are inclined
to their ends by a superior being endowed with knowledge”.**

In the text just quoted above iz extenso from §.75.,1, q. 60, a. 5, as well as in
a passage from Quodlibet I cited earlier, Aquinas says that it is easier for us to
understand what natural inclinations are in general if we consider first the nat-
ural inclinations of those things that entirely lack knowledge. In light of what
we have just seen about natural appetites and the underlying metaphysics of
creaturely operation, this should by now come as no surprise: creatures that are
deprived of knowledge can be directed towards their ends only by a superior

33 Of the various places where Aquinas expounds this doctrine, see, just as a mere sample,
Super II Sent., d. 1, q. 2, a. 2, corp. (ed. Mandonnet, vol. 2, p. 48): “Et ideo singulari modo
Deus est finis in quem tendit creatura rationalis praeter modum communem quo tendit in ipsum
omnis creatura, inquantum scilicet omnis creatura desiderat aliquod bonum, quod est similitudo
quaedam divinae bonitatis. Et ex hoc patet quod in omni bono summum bonum desideratur;”
and the text quoted above from 87, 1, q. 44, a. 4, ad 3 (ed. Leon., vol. 4, p. 462).

**See ST, 1, q. 6, a. 1, ad 2 (ed. Leon., vol. 4, p. 66): “Ad secundum dicendum quod om-
nia, appetendo proprias perfectiones, appetunt ipsum Deum, inquantum perfectiones omnium
rerum sunt quaedam similitudines divini esse, ut ex dictis patet. Et sic eorum quae Deum ap-
petunt, quaedam cognoscunt ipsum secundum seipsum: quod est proprium creaturae rationalis.
Quaedam vero cognoscunt aliquas participationes suae bonitatis, quod etiam extenditur usque ad
cognitionem sensibilem. Quaedam vero appetitum naturalem habent absque cognitione, utpote
inclinata ad suos fines ab alio superiori cognoscente.” The text from Quodlibet I, q. 4, a. 3 8],
resp. [ed. Leon, vol. 25/2, p. 188, 11. 62-66] quoted above says just as much.
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being that does in fact have knowledge, i.e., God, because only God can in-
scribe in their very natures the inclinations whereby they perform their specific
operations. Now, directing creatures towards their ends, though more easily rec-
ognizable in the case of creatures that lack knowledge, is not a rare exception
God brings about within the created order, but is rather a universal law of all of
creation: a// things are directed towards the ends God has set for them as zheir
completion or perfection. Everything is directed towards the good God wants it
to attain, but always and necessarily in the manner suited to its nature. The cru-
cial truth at play here, however, is that even this very nature that requires from
the creature a specific mode of striving after its good, is a nature God Himself
has created. This means, then, that the perfections that creatures seek, the good
they strive after, is the good God wants them to possess as #beir completion, the
good God wants them to acquire in their very nature.

As Aquinas frequently notes, something can be good only to the extent that
it participates in a limited manner in God’s goodness. This is just another way of
saying that things are good to the extent that they are. If every creature strives
after the good proportionate to its nature because it is good, and if anything that
is good is good only to the extent that it participates to some degree in the di-
vine goodness, then this means that what all creatures are naturally pursuing in
their operations is the very God whose finite resemblance they find in the crea-
ture that is for them the good to which they are naturally inclined.*® The good
intended by natural inclinations is a participated likeness of the unique cause
of all goodness, so even if creatures are incapable of knowing that resemblance
and strive after it only in the manner of animals, plants or inanimate objects,
and even if we, humans, who are capable of that knowledge, are unaware of it
or simply decide to deliberately ignore it, it nonetheless remains necessary that

*See ST, 1, q. 44, a. 4, ad 3 (ed. Leon., vol. 4, p. 462): “Ad tertium dicendum quod omnia ap-
petunt Deum ut finem, appetendo quodcumque bonum, sive appetitu intelligibili, sive sensibili,
sive naturali, qui est sine cognitione: quia nihil habet rationem boni et appetibilis, nisi secundum
quod participat Dei similitudinem.” To say that something has the ratio boni et appetibilis to the
extent that it participates in the likeness of God, is no contradiction to what Aquinas says in §7,
I, q. 5, a. 1, where he explains that the razio boni consists in being desirable [appetibile] and that
something is appetibile only to the extent that it is perfect, i.e., only to the extent that it is in
act. That this entails no contradiction at all can be easily seen if one keeps in mind that creatures
are only to the extent that they are finite resemblances of the divine being. In other words, to
the extent that creatures participate in the likeness of God, to that extent they both are and are
good. See §T,1, q. 5, a. 1, resp. (ed. Leon, vol. 4, p. 56): “Ratio enim boni in hoc consistit, quod
aliquid sit appetibile: unde Philosophus, in I E#hic. [1094a3], dicit quod bonum »est quod omnia
appetunt.« Manifestum est autem quod unumquodque est appetibile secundum quod est perfec-
tum: nam omnia appetunt suam perfectionem. Intantum est autem perfectum unumquodque,
inquantum est actu: unde manifestum est quod intantum est aliquid bonum, inquantum est ens:
esse enim est actualitas omnis rei, ut ex superioribus patet.”
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the ultimate reason that lies behind any creaturely operation can only be the
desire to attain that good because it is a likeness of God.

As we have seen already above, Aquinas thinks that it is the very same thing to
say that something exists for the sake of its operation and to say it exists for the
sake of the divine goodness.>® Now, even if in our understanding of creaturely
movement it is truly equivalent to say one or the other, it is nonetheless not
irrelevant to recognize which of these two comes first in the order of causality.
To say that creatures exist for the sake of their operation is to say that they
are perfected and completed through the goods they attain by means of their
actions, but this can only be the case if the goods they attain and to which
they are naturally inclined are precisely the goods God intends them to have.
In other words, it is decause creatures seek the divine likeness that they tend
towards their own good and not the other way around.’” The causal meaning
of this ‘because’ is twofold, referring to both the formal and final cause: on the
one hand, as we have seen, creatures formally seek the good they strive after
simply as being good, because it is good. This is the case because what they are
ultimately striving after is the divine likeness found in everything that exists.
What ultimately moves all creatures to operate is the divine resemblance that
each creatures embodies simply on account of participating in the actuality of
being, even if the good so pursued is not correspondingly conceptualized, and
even if the agent is not even capable in the first place of having that knowledge.
On the other hand, creatures tend towards their good and perform all their
operations for the sake of the divine likeness found in that good. The divine
good, in other words, is also the final cause of all creaturely movement. As he
sums it up in his discussion of grace, every particular thing loves its own good
because of the common good of the universe, which is God.*®

3¢ See the text above from II Sent., d. 1, q. 2, a. 2, ad 2. In the Summa contra gentiles he says that
it makes no difference [non est autem differentia sive hoc sive illud dicatur] whether one says that in
acting creatures desire the likeness of God or that they desire their own operation [ Contra gentiles,
111, c. 24, n. 2051 (ed. Marietti, vol. 3, p. 31)]: “Planum igitur fit quod ea etiam quae cognitione
carent, possunt operari propter finem; et appetere bonum naturali appetitu et appetere divinam
similitudinem; et propriam operationem. Non est autem differentia sive hoc sive illud dicatur.”

37 See Contra gentiles, 11, c. 24, n. 2051 (ed. Marietti, vol. 3, p. 31): “Propter hoc igitur tendit
[unumquodque] in propium bonum, quia tendit in divinam similitudinem, et non e converso.
Unde patet quod omnia appetunt divinam similitudinem quasi ultimum finem.”

38 See 8T, I-11, q. 109, a. 3, corp. (ed. Leon., vol. 7, p. 295): “Unde etiam naturali appetitu vel
amore unaquaeque res particularis amat bonum suum propter bonum commune totius universi,
quod est Deus.” Aquinas is fond of saying that the order exhibited in the operations of creatures,
whereby some operate in pursuit of the good found in others, is necessarily subordinated to the
more fundamental order of the entire universe towards God: God is the bonum commune totius
universi et omnium partium eius. One can speak, for that reason, of a twofold good of order found
in the universe: one corresponds to the order that all the parts of the universe have between them-
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Now, besides the fundamental truth that all things attain their perfection,
and are thus more thoroughly assimilated to God by means of their distinc-
tive operations, one also finds in Aquinas’s writings a rather neglected aspect
of his understanding of creaturely activity and divine resemblance. All things
perform their operations not only because through them they acquire a more
perfected degree of actuality, but also because in and through operating they
somehow imitate God’s own beatitude, which also consists in operating. While
addressing the nature of virtues as operative habits, Aquinas replies to an ob-
jection that holds that virtues cannot be ordered toward operations, because, as
Augustine said, virtues dispose us towards God Himself and not towards our
own operations.®” Aquinas replies that there is, again, no problem in making
both claims — i.e., that virtues dispose us towards our own operations and that
they also dispose us towards God — because in God Himself his operation is
his very substance, so that we are allowed to say that we are all the more assim-
ilated to God the more we act or operate. In other words, we strive after the
divine similitude not only because we pursue goods that are themselves resem-
blances of the divine goodness, but also already by the fact that we operate. It
is no surprise that our own happiness consists in an operation, in something we
perform, because we are most greatly conformed to God precisely by operating,
for God’s own happiness is his operation.*

selves, and the other one, more fundamental, to the order of the entire universe as it relates to
God. But God desires both orders, i.e., God wants the order of all the parts of the universe be-
tween themselves, so that, in creating them, He wants the good of each creature as i#s own good.
See, among various texts: Contra gentiles, 1, c. 78, n. 663 (ed. Marietti, vol. 2, p. 91): “Secundum
Philosophum in IX Metaph. [1075a 11-15], duplex bonum ordinis invenitur in universo: unum
quidem secundum quod totum universum ordinatur ad id quod est extra universum, sicut exer-
citus ordinatur ad ducem; aliud secundum quod partes universi ordinantur ad invicem, sicut et
partes exercitus. Secundus autem ordo est propter primum. Deus autem, ex hoc quod vult se ut
finis est, vult alia quae ordinantur in ipsum ut in finem, sicut probatum est [c. 75]. Vult igitur bo-
num ordinis totius universi in ipsum, et bonum ordinis universi secundum partes suas ad invicem.
Bonum autem ordinis consurgit ex singulis bonis. Vult igitur etiam singula bona;” and Quodlibet
I, q. 4, a. 3 [8], corp. (ed. Leon, vol. 25/2, p. 188-189, 1. 75-82]: “Manifestum est autem quod
Deus est bonum commune totius universi et omnium partium eius; unde quaelibet creatura suo
modo naturaliter plus amat Deum quam se ipsam, insensibilia quidem naturaliter, bruto vero
animalia sensitive, creatura vero rationalis per intellectualem amorem, qui dilectio dicitur.”

% See 87, I-11, q. 55, a. 2, arg. 3 (ed. Leon., vol. 6, p. 351): “Practerea, Philosophus dicit, in
VII Physic., quod »virtus est dispositio perfecti ad optimum.« Optimum autem ad quod hominem
oportet disponi per virtutem, est ipse Deus, ut probat Augustinus in libro II De moribus Ecclesiae;
ad quem disponitur anima per assimilationem ad ipsum. Ergo videtur quod virtus dicatur qualitas
quaedam animae in ordine ad Deum, tanquam assimilativa ad ipsum: non autem in ordine ad
operationem. Non igitur est habitus operativus.”

0 See 87, 1-11, q. 55, a. 2, ad 3 (ed. Leon., vol. 6, p. 351): “Ad tertium dicendum quod, cum Dei

substantia sit eius actio, summa assimilatio hominis ad Deum est secundum aliquam operationem.
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3. BEATITUDO SIGNIFICAT BONUM PERFECTUM
INTELLECTUALIS NATURAE

All things seek their own perfection by performing the kinds of operations they
are suited to execute precisely by reason of being just the type of thing they are.
'They have all been endowed with natural appetites that incline them to perform
those operations, because all things have been created by God so as to attain the
kind or degree of divine resemblance that is appropriate to them. In the partic-
ular case of intellectual creatures, they do not only seek God by seeking their
own perfections, but, precisely because of their intellectuality, are able to strive
after God Himself, to possess God and be united to Him. This means that
the specifically intellectual operation — i.e., the operatio propter quam intellec-
tual creatures are — allows them to actively know God, and as a result of that
knowledge, to be able to freely love Him. Intellectual creatures, in other words,
can transform their natural love of God into an e/icited love of God. Their happi-
ness, then, as intellectual creatures — i.e., our happiness as rational creatures —
lies in correctly performing this specific type of operation only we can execute:
the knowledge and free love of God.*!

In order to understand the particularities of human activity and how we are
called, through our operations, to make out of our natural love of God one that
is elicited — and how this very call opens up the possibility of positing our-
selves, and not God, as the end of all of our actions — we will first examine
Aquinas’s understanding of the nature of intellectuality and the openness of in-
tellectual creatures to the knowledge of all being. By virtue of being open to
the knowledge of all being;, intellectual creatures are spontaneously moved to seek
knowledge of the cause of all things, including, of course, of their very own exis-
tence. This inescapable intellectual dynamism leads us humans to attain a certain
natural knowledge of God, albeit vague and not theoretically elaborated. From
this natural knowledge of God arises in us a certain — as Aquinas calls it —
indeterminate love of God, which constitutes the very first step in the specif-
ically human task of developing and nurturing an elicited love of God. Given

Unde, sicut supra dictum est, felicitas sive beatitudo, per quam homo maxime Deo conformatur,
quae est finis humanae vitae, in operatione consistit.”

* See 8T, 1, q. 26, a. 2, corp. (ed. Leon., vol. 4, p. 302): “Respondeo dicendum quod beati-
tudo, sicut dictum est, significat bonum perfectum intellectualis naturae. Et inde est quod, sicut
unaquaeque res appetit suam perfectionem, ita et intellectualis natura naturaliter appetit esse bea-
ta. Id autem quod est perfectissimum in qualibet intellectuali natura, est intellectualis operatio,
secundum quam capit quodammodo omnia. Unde cuiuslibet intellectualis naturae creatae bea-
titudo consistit in intelligendo. In Deo autem non est aliud esse et intelligere secundum rem,
sed tantum secundum intelligentiae rationem. Attribuenda ergo est Deo beatitudo secundum
intellectum, sicut et aliis beatis, qui per assimilationem ad beatitudinem ipsius, beati dicuntur.”
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our rational nature, the perfection of the properly human manner of seeking our
good requires, then, that we freely and explicitly direct our actions to God.*

3.1. Ex hoc autem quod substantia aliqua est intellectualis, comprehensiva
est totius entis

To be an intellect, or to be endowed with an intellectual nature, is nothing but
to be fundamentally open to the knowledge of all things inasmuch as they are,
since knowledge, as Aquinas says, has of itself a certain infinity that can extend
to all things.* All potencies are by definition ordered to a specific kind of act,
the type of act which actualizes them. That act, in turn, is itself specified by the
object to which it is naturally ordered, such that the nature of both the act and
the potency hinge ultimately on the kind of object they attain. But in this ob-
ject — and this is the crucial distinction — there are two basic aspects to be
considered, a material and a formal one. The distinction between these two as-
pects points to how the object relates to the corresponding potency (through its
acts): materially, or on the side of the realities attained by the potency, many
different things, of varied natures, can fall under its scope, but, formally speak-
ing, all those things are related to the potency and are therefore capable of being

*2 On the need for human happiness to move from a natural love of God to an elicited love
of God, see J. MOLINERO, Elegir a Dios, tarea del hombre. Trinsito del amor natural al amor elicito
a Dios segiin santo Tomds, Pamplona: Ediciones Universidad de Navarra, 1979.

*See ST, 1, q. 54, a. 2, corp. (ed. Leon., vol. 5, p. 45): “Secunda autem actio [quae manet

in ipso agente] de sui ratione habet infinitatem, vel simpliciter, vel secundum quid. Simpliciter
quidem, sicut intelligere, cuius obiectum est verum, et velle, cuius obiectum est bonum, quorum
utrumque convertitur cum ente; et ita intelligere et velle, quantum est de se, habent se ad om-
nia; et utrumque recipit speciem ab obiecto. Secundum quid autem infinitum est sentire, quod
se habet ad omnia sensibilia, sicut visus ad omnia visibilia. Esse autem cuiuslibet creaturae est
determinatum ad unum secundum genus et speciem: esse autem solius Dei est simpliciter infi-
nitum, in se omnia comprehendens, ut dicit Dionysius, v cap. De divinis nominibus [ Dionysiaca,
vol. 1, p. 333-334]. Unde solum esse divinum est suum intelligere et suum velle.” See also Contra
gentiles, 11, c. 98, n. 1836 (ed. Marietti, vol. 2, p. 270): “Ex hoc autem quod substantia aliqua est
intellectualis, comprehensiva est totius entis.” For Aquinas’s understanding of what it means to be
an intellect and every intellect’s natural openness to the knowledge of being, see J. SANcHEZ Ruiz,
“La conoscenza dell'essere e la infinitezza dell’intelletto umano secondo S. Tommaso d’Aquino,”
Divus Thomas, vol. 59 (1956), p. 143-169; F. Canavs Vipaw, “El lumen intellectus agentis en la
ontologfa del conocimiento de santo Tomds,” in F. Canals Vidal, Cuestiones de fundamentacion,
Barcelona: Publicacions i Edicions Universitat de Barcelona, 1981, p. 11-40; F. CanaLs Vipat,
“Sobre el punto de partida y el fundamento de la metafisica,” in F. Canals Vidal, Cuestiones de
fundamentacion, Barcelona: Publicacions i Edicions Universitat de Barcelona, 1981, p. 79-164;
Y. Froucar, Lintime fécondité de 'intelligence. Le verbe mental selon saint Thomas d’Aquin, Paris:
Pierre Téqui, 2001; and T. Cory, “Knowing as Being? A Metaphysical Reading of the Identity
of Intellect and Intelligibles in Aquinas,” American Catholic Philosophical Quarterly, vol. 91, n. 3
(2017), p. 333-351.
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grasped by it, because they all share in one, unique aspect to which that potency
is naturally ordered. In the case of the human intellect, the formal object is that
which constitutes the very root or cause of any object’s intelligibility, that is,
that which renders something capable of being intellectually known at all. It is,
in other words, that which makes an object able to relate to the intellect in the
first place, and it constitutes the perspective or ratio under which the intellect
conceptualizes everything that it knows. This role is unsurprisingly reserved to
being, to which our intellect is naturally and fundamentally ordered, because
nothing can be intentionally assimilated and received by the intellect unless it
somehow is, or, as Aquinas states it numerous times, unless it is in act.** To
be an intellect simply is to be ordered and open to knowing being in just this
universal, unrestricted manner. The human intellect, even if the lowest in the
genus intelligibilium, is fundamentally constituted by this openness to all being,
without any restrictions.*

'The human intellect is naturally open to the knowledge of all being because
our agent intellect already possesses in itself the intellectual actuality whereby
it can render all other things actually intelligible, since it is, as Aquinas says,
nothing but “a certain participated likeness of the uncreated light, in which the
eternal reasons are contained”.* In the various places where Aquinas refers to
the light of the agent intellect in these terms, he does not usually flesh out in
detail what this participation in the eternal reasons is or entails. The relevant
picture can be sketched out, however, from other parts of his works. In the
uncreated divine light, the ideas or eternal reasons of all things are not only
contained in the utter simplicity of God, but are also actually intelligible and

* See, among many references to this fundamental principle, $7; 1, q. 16, a. 3, corp. (ed. Leon.,
vol. 4, p. 210): “Unumquodque autem inquantum habet de esse, intantum est cognoscibile. Et
propter hoc dicitur in III De anima [431b 20-22] quod »anima est quodammodo omnia« secun-
dum sensum et intellectum;” and 87, 1, q. 87, a. 1, corp. (ed. Leon., vol. 5, p. 355): “Respondeo
dicendum quod unumquodque cognoscibile est secundum quod est in actu, et non secundum
quod est in potentia, ut dicitur in IX Metaphysicae [1051a 29-31]: sic enim aliquid est ens et
verum, quod sub cognitione cadit, prout actu est.”

*> On Aquinas’s understanding of the so-called “genus of intelligibles” and, more broadly, on
the idea of a metaphysical genus, see G. DooraN, “Aquinas on Substance as a Metaphysical
Genus,” The Science of Being as Being. Metaphysical Investigations, ed. G. Doolan, Washington:
The Catholic University of America Press, 2011, p. 99-128; G. Dootran, “Aquinas on the Meta-
physician’s vs. the Logician’s Categories,” Quaestiones Disputatae, vol. 4, n. 2 (2014), p. 133-155;
and B. Cary, “Human Intellectual Potency and the Genus of Intelligibles. A Response to Therese
Cory’s Aquinas on Human Self~Knowledge,” Consciousness and Self-Knowledge in Medieval Philos-
ophy, ed. G. Klima, A. Hall, (Proceedings of the Society for Medieval Logic and Metaphysics,
14), Newcastle upon Tyne: Cambridge Scholars Publishing, 2018, p. 21-32.

* See 87, 1, q. 84, a. 5, corp. (ed. Leon., vol. 5, p. 322): “Ipsum enim lumen intellectuale
quod est in nobis, nihil est aliud quam quaedam participata similitudo luminis increati, in quo
continentur rationes aeternae.”
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actually understood. In the one, simple, undivided act of divine intellection,
God both understands Himself as well as all the finite, limited ways in which
His divine perfection might be participated by all possible creatures.*” At the
opposite end of the order or genus of intelligible things, human beings stand in
sheer potentiality of becoming actually intelligible and understood. Our potency
for intelligibility is actualized only when our possible intellects are informed by
an intelligible species that is abstracted by the activity of the agent intellect.*®
Even if Aquinas regularly compares the human intellect to what prime matter is
in the order of being,* the agent intellect remains a fundamentally active power
or wirtus that renders actually intelligible what is only potentially so — i.e., it
renders it immaterial.”® Aquinas refers to the agent intellect as the very act or
actuality of the intelligibles it knows, since it is itself what causes their actual

*7See ST, 1, q. 15, a. 2, corp. (ed. Leon., vol. 4, p. 202): “Ipse [Deus] enim essentiam suam
perfecte cognoscit: unde cognoscit eam secundum omnem modum quo cognoscibilis est. Potest
autem cognosci non solum secundum quod in se est, sed secundum quod est participabilis se-
cundum aliquem modum similitudinis a creaturis. Unaquaeque autem creatura habet propriam
speciem, secundum quod aliquo modo participat divinae essentiae similitudinem. Sic igitur in-
quantum Deus cognoscit suam essentiam ut sic imitabilem a tali creatura, cognoscit eam ut pro-
priam rationem et ideam huius creaturae.”

*8 See Contra gentiles, I1, c. 77, n. 1581 (ed. Marietti, vol. 2, p. 226): “Habet enim anima in-
tellectiva aliquid in actu ad quod phantasma est in potentia et ad aliquid est in potentia quod
in phantasmatibus actu invenitur. Habet enim substantia animae humanae immaterialitatem, et,
sicut ex dictis patet [II, c. 68], ex hoc habet naturam intellectualem: quia omnis substantia imma-
terialis est huiusmodi. Ex hoc autem nondum habet quod assimiletur huic vel illi rei determinate,
quod requiritur ad hoc quod anima nostra hanc vel illam rem determinate cognoscat: omnis enim
cognitio fit secundum similitudinem cogniti in cognoscente. Remanet igitur ipsa anima intellec-
tiva in potentia ad determinatas similitudines rerum cognoscibilium a nobis, quae sunt naturae
rerum sensibilium.”

* See, for example, De veritate, q. 8, a. 6, corp. (ed. Leon., vol. 22/2, p. 238, 1. 143-158):
“Sciendum est igitur [quod] nihil prohibet esse aliquid actu unum et in potentia alterum, sicut
corpus diaphanum est actu quidem corpus sed potentia coloratum; et similiter possibile est esse
aliquod actu ens quod in genere intelligibilium est potentia tantum. Sicut enim est gradus actus
et potentiae in entibus, quod aliquid est potentia tantum ut materia prima, aliquid actu tantum ut
Deus, aliquid actu et potentia ut omnia intermedia, sic est in genere intelligibilium aliquid ut actu
tantum, scilicet essentia divina, aliquid ut potentia tantum, ut intellectus possibilis, quod hoc
modo se habet in ordine intelligibilium sicut materia prima in ordine sensibilium, sicut dicit
Commentator in III De anima [ed. Crawford, p. 387-413];” and also De wveritate, q. 10, a. 8
(ed. Leon., vol. 22/2, p. 322, 1. 261-269]: “sicut enim materia prima est in potentia ad omnes
formas sensibiles, ita et intellectus possibilis noster ad omnes formas intelligibiles. Unde in ordine
intelligibilium <anima nostra> est sicut potentia pura ut materia in ordine sensibilium; et ideo,
sicut materia non est sensibilis nisi per formam supervenientem, ita intellectus possibilis non est
intelligibilis nisi per speciem superinductam.”

% See In De anima, 111, 4 (ed. Leon., vol. 45/1, p. 221, 1. 155-160): “Comparatur igitur <intel-
lectus agens> ut actus respectu intelligibilium, inquantum est quaedam virtus immaterialis activa,
potens alia similia sibi facere, scilicet immaterialia. Et per hunc modum, ea quae sunt intelligibilia
in potentia, facit intelligibilia in actu” (emphasis added).
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intelligibility or immateriality.”* By saying that the light of the agent intellect
is a participation of the uncreated divine light Aquinas is saying, then, that just
as in the one, undivided divine light all the eternal reasons of things are actually
present in their full intelligibility, so too by the created, finite light of the human
agent intellect the substantial and accidental forms of things, which are naturally
present in the things themselves, become actually intelligible to us. Since the
natural forms of existing material things are modelled on the eternal reasons
that are actually intelligible in the divine mind, whenever the agent intellect
renders them actually intelligible by immaterializing them, they come to share
in the same intelligible character with which they are eternally present to the
uncreated divine light.”

3.2. Natura rationalis habet immediatum ordinem ad universale essendi principium

Since humans are radically open to the knowledge of all being, we can come
to know God as the source or cause of all that exists. Indelible in every single
human being there is an inextinguishable thrust and desire to know the unlim-
ited, unparticipated act of being that is the source and cause of all of creation.
Aquinas has no qualms with acknowledging this, and even sees in it a kind
of phenomenological proof — not, in any case, a demonstrative one — of the
strictly metaphysical necessity of positing the existence of a first principle whose
very essence is entirely identical with its boundless act of being, i.e., a pure, all-
embracing, unhindered actuality and perfection. Among the various passages
where Aquinas speaks of this desire, he says in the Summa contra Gentiles that
the knowledge of any effect naturally moves reason to desire the knowledge of
its cause(s). Our knowledge of ens universale, then, naturally moves us to seek
the knowledge of the cause of such universal being, which can only be God.>®

*1 See, for example, ST, 1, q. 87, a. 1, corp. (ed. Leon., vol. 5, p. 355-356): “Sed quia connaturale
est intellectui nostro, secundum statum praesentis vitae, quod ad materialia et sensibilia respiciat,
sicut supra dictum est [I, q. 84, a. 7]; consequens est ut sic seipsum intelligat intellectus noster,
secundum quod fit actu per species a sensibilibus abstractas per lumen intellectus agentis, quod
est actus ipsorum intelligibilium, et eis mediantibus intellectus possibilis.”

%2 For further analysis of this aspect of Aquinas’s doctrine, emphasizing its remote Neoplatonic
origins, see W. HANKEY, “Participatio divini luminis. Aquinas’s Doctrine of the Agent Intellect.
Our Capacity for Contemplation,” Dionysius, vol. 22 (2004), p. 1-30.

%3 See Contra Gentiles, 111, c. 25, n. 2066 (ed. Marietti, vol. 3, p. 33): “Praeterea. Cuiuslibet
effectus cogniti naturaliter homo scire causam desiderat. Intellectus autem humanus cognoscit
ens universale. Desiderat igitur naturaliter cognoscere causam eius, quae solum Deus est, ut in
secundo [c. 15] probatum est. Non est autem aliquis assecutus finem ultimum quousque na-
turale desiderium quiescat. Non sufficit igitur ad felicitatem humanam, quae est ultimus finis,
qualiscumque intelligibilis cognitio, nisi divina cognitio adsit, quae terminat naturale desiderium
sicut ultimus finis. Est igitur ultimus finis hominis ipsa Dei cognitio.”
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As he says in the Summa Theologiae, while discussing the necessity of faith for
salvation, by knowing the universal ratio entis men are placed in an immediate re-
lation [immediatum ordinem] with the universal cause of being [universale essendi
principium].54 In knowing everything it could ever conceivably know under the
perspective of its formal object — i.e., as a participated, composite being that
is, for that very reason, caused — human reason almost instinctively recognizes
the need for a cause, and explanation, of its object’s composition and limita-
tion. Already before engaging in properly scientific metaphysical inquiry — if
anything, the very possibility of such inquiry presupposes this dynamism — rea-
son becomes aware of the fact that the beings it knows are radically insufficient
to account for themselves, standing, as they are, in need of a cause and expla-
nation. The being that is found in all creatures, Aquinas observes, “cannot be

understood except as derived from divine being [u# deductum ab esse divino], as

no proper effect can be understood except as derived from its proper cause”.”®

'There are a host of instances in which Aquinas speaks in similar fashion, ac-
knowledging a kind of natural, common knowledge of God present in all men:
while discussing in the Summa contra gentiles, for example, the kind of knowl-
edge that constitutes our final beatitude, Aquinas casually dismisses as a possi-

ble candidate the “common and confused knowledge of God” that “is present to

almost all men”, and to which we “can arrive immediately by natural reason”.”®

In the De veritate he even explicitly says that in some sense all knowing things —

** See ST, 11-11, q. 2, a. 3, corp. (ed. Leon., vol. 8, p. 28): “Respondeo dicendum quod in om-
nibus naturis ordinatis invenitur quod ad perfectionem naturae inferioris duo concurrunt: unum
quidem quod est secundum proprium motum; aliud autem quod est secundum motum superioris
naturae [...] Sola autem natura rationalis creata habet immediatum ordinem ad Deum. Quia ce-
terae creaturae non attingunt ad aliquid universale, sed solum ad aliquid particulare, participantes
divinam bonitatem vel in essendo tantum, sicut inanimata, vel etiam in vivendo et cognoscendo
singularia, sicut plantae et animalia: natura autem rationalis, inquantum cognoscit universalem boni
et entis rationem, habet immediatum ordinem ad universale essendi principium. Perfectio ergo ratio-
nalis creaturae non solum consistit in eo quod ei competit secundum suam naturam, sed etiam
in eo quod ei attribuitur ex quadam supernaturali participatione divinae bonitatis. Unde et supra
dictum est [I-II, q. 3, a. 8] quod ultima beatitudo hominis consistit in quadam supernaturali Dei
visione” (emphasis added).

55 See De potentia, q. 3, 2.5, ad 1 (ed. Marietti, vol. 2, p. 19): “Ad primum ergo dicendum quod
licet causa prima, quae Deus est, non intret essentiam rerum creatarum; tamen esse, quod rebus
creatis inest, non potest intelligi nisi ut deductum ab esse divino; sicut nec proprius effectus potest
intelligi nisi ut deductus a causa propria.” For further examination of this passage, see ]. OWENS,
“The Intelligibility of Being,” Gregorianum, vol. 36 (1955), p. 169-193.

56 See Contra gentiles, 111, c. 38, n. 2161 (ed. Marietti, vol. 3, p. 44): “Est enim quaedam
communis et confusa Dei cognitio, quae quasi omnibus hominibus adest: sive hoc sit per hoc
quod Deum esse sit per se notum, sicut alia demonstrationis principia, sicut quibusdam videtur,
ut in primo libro [c. 10] dictum est; sive, quod magis verum videtur, quia naturali ratione statim
homo in aliqualem Dei cognitionem pervenire potest.”
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and not just men — implicitly know God in the knowledge of everything else,
since nothing is knowable “unless by <being> a likeness of the first truth”.’’
How can Aquinas say that the knowledge of God is implicit in the knowledge
of everything else, or that men arrive at some knowledge of God almost imme-
diately [szatim], if he unequivocally denies that there is anything like an innate
knowledge of God, and that, in this life, we can have no quidditative knowledge
of Him?

'This apparent contradiction vanishes if we pay attention precisely to the fact
that the light of the agent intellect is a participation of the divine, uncreated
light and that its natural activity consists in rendering material things actually
intelligible in a way that, with the corresponding ontological and gnoseologi-
cal provisions, is similar to the way in which they are eternally intelligible in
the divine mind. Since being is the most proper and universal effect of God,®
who conceives of all possible creatures as finite, limited participations of the un-
hindered, infinite actuality He is, whenever we know something, whatever that
thing might be, that which we first and fundamentally know of it is precisely
that it is, i.e., that it is a being. To know creatures primarily under that aspect in
which they most properly and immediately resemble God — namely, inasmuch
as they are — means that to exercise our natural, God-given capacity of render-
ing material things actually intelligible is nothing but to know things under that
aspect or ratio in which they are more closely related to, and imitate, God. We
should not be surprised, then, if we find passages like the ones mentioned where
Aquinas says that God is somehow implicitly present in the knowledge of ev-
erything else, and that all men immediately arrive, from the knowledge of all
other things, at some knowledge of God. 'This is, of course, a vague and con-
tused kind of knowledge, not one that is in any way explicit or the object of
conscious consideration.”® Whatever it might be, it is not, in any case, a quiddi-
tative knowledge of God or of the eternal reasons as they are present in God’s

%7 See De veritate, q. 22, a. 2, ad 1 (ed. Leon., vol. 22/3, p. 617, 1. 72-77): “Ad primum igi-
tur dicendum quod etiam omnia cognoscentia cognoscunt implicite Deum in quolibet cognito.
Sicut enim nihil habet rationem appetibilis nisi per similitudinem primae bonitatis, ita nihil est
cognoscibile nisi per similitudinem primae veritatis.”

*8 See 87,1, q. 45, a. 5, corp. (ed. Leon., vol. 4, p. 469): “Oportet enim universaliores effectus in
universaliores et priores causas reducere. Inter omnes autem effectus, universalissimum est ipsum
esse. Unde oportet quod sit proprius effectus primae et universalissimae causae, quae est Deus.”

*% In the Summa contra gentiles, Aquinas clearly thinks that this immediate knowledge requires
some form of discursive reasoning, even if simple and acritical. See Contra gentiles, 111, c. 38,
n. 2161 (ed. Marietti, vol. 3, p. 44), immediately following the passage just quoted: “Videntes
enim homines res naturales secundum ordinem certum currere; cum ordinatio absque ordinatore
non sit, percipiunt, ut in pluribus, aliquem esse ordinatorem rerum quas videmus. Quis autem, vel
qualis, vel si unus tantum est ordinator naturae, nondum statim ex hac communi consideratione
habetur.”
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intellect. Aquinas is unequivocally emphatic in saying that we do not know in
the eternal reasons themselves, as they are actually present in their full intelligi-
bility to God Himself. To do so would posit in our minds a kind of knowledge
of God’s essence that is by definition beyond our — or any creature’s — natural
possibilities.®® This natural knowledge of God should surely not be interpreted
as evidence of Aquinas’s commitment to the view that God’s existence is evident
or, in his terminology, per se notum. As is well known, he explicitly and decid-
edly denies this throughout his entire academic career.®! The natural character
of this knowledge points solely to the fact that the human intellect is naturally
equipped to know and render actually intelligible all material things, and, in
knowing them primarily and fundamentally as beings, to gain some vague and
confused knowledge of God, of whom they are finite, limited likenesses.

3.3. Anima semper intelligit se et Deum indeterminate, et consequitur quidam
amor indeterminatus

As intellectual creatures, humans are naturally open to the knowledge of all
being and are, for that very same reason, spontaneously moved to desire and seek
the knowledge of the cause of all being. This intellectual dynamism is present in
all of humankind, and it is the ultimate reason behind the vague and confused
knowledge of God that, as we have seen Aquinas say, all men possess. From
this natural, albeit vague and not properly conceptualized, knowledge arises in
us a certain indeterminate love of God, as Aquinas puts it.*> This indeterminate

¢ See ST, 1, q. 12, a. 4, corp. (ed. Leon., vol. 4, p. 120-121): “Respondeo dicendum quod
impossibile est quod aliquis intellectus creatus per sua naturalia essentiam Dei videat. Cognitio
enim contingit secundum quod cognitum est in cognoscente. Cognitum autem est in cognoscen-
te secundum modum cognoscentis. Unde cuiuslibet cognoscentis cognitio est secundum modum
suae naturae. Si igitur modus essendi alicuius rei cognitae excedat modum naturae cognoscentis,
oportet quod cognitio illius rei sit supra naturam illius cognoscentis [...] Relinquitur ergo quod
cognoscere ipsum esse subsistens, sit connaturale soli intellectui divino, et quod sit supra facul-
tatem naturalem cuiuslibet intellectus creati: quia nulla creatura est suum esse, sed habet esse
participatum. Non igitur potest intellectus creatus Deum per essentiam videre, nisi inquantum
Deus per suam gratiam se intellectui creato coniungit, ut intelligibile ab ipso.”

¢ Chronologically ordered, Aquinas addresses this question in Super I Sent.,d.3,q.1,a. 2 (ed.
Mandonnet, vol. 1, p. 93-95); De veritate, q. 10, a. 12 (ed. Leon., vol. 22/2, p. 338-343, 1. 1-330);
Contra gentiles, 1, c. 10 (ed. Marietti, vol. 2, p. 13-14]; I, c. 11 (ed. Marietti, vol. 2, p. 14-15);
De potentia, q. 7, a. 2, arg. 11 (ed. Marietti, vol. 2, p. 191); q. 7, a. 2, ad 11 (ed. Marietti, vol. 2,
p- 192-193); 8T, 1, q. 2, a. 1 (ed. Leon., vol. 4, p. 27-28). For an overview of all these texts,
highlighting their connections and common threads, see A. D1 Noto, Levidenza di Dio nella
Jilosofia del secolo XIII (Utrum Deum esse sit per se notum), (Il pensiero medievale, 7), Padova: Casa
Editrice Dott. Antonio Milani, 1958, p. 41-46; and J. ALraro, “La dimensién trascendental en
el conocimiento humano de Dios segn S. Tomds,” Gregorianum, vol. 55, n. 4 (1974), p. 639-675.

2 See Super I Sent., d. 3, q. 4, a. 5, corp. (ed. Mandonnet, vol. 1, p. 122): “Sed secundum
quod intelligere nihil aliud dicit quam intuitum, qui nihil aliud est quam praesentia intelligibilis
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love is still far from being the kind of full-fledged explicit love of God that we
are capable of and that is required for our complete beatitude, but it is also not
strictly identical with the natural love of God that is present in all creatures,
since it arises from the knowledge we naturally have of Him. As Thomas says
elsewhere, by this kind of indeterminate love, God is sought in a general and
confused way [in quadam generalitate], inasmuch as we all desire to be and live
as well as possible.®®

'This amor Dei indeterminatus constitutes the very first step in the properly
human path of developing and fostering an elicited love of God that is grounded
in the already present natural love of God. This is a process that is definitely
far from completed by the appearance of this vague, indeterminate love of God,
but — and this is what is most important for our purposes here — it is a process
that, within the entire material universe, only we humans can perform, precisely
by virtue of being endowed with an intellectual nature. The specific kind of
operation only we can perform — the specific kind of operation for the sake
of which we exist — is an operation that allows us to seek not only the goods to
which we are naturally inclined to the extent that they are resemblances of the
divine goodness, but to strive after, and eventually possess, God Himself.

Now, by being metaphysically constituted so as to be able to elicit a love of
God that is deliberate and explicitly aimed at Him as our beatitude, we can also,
and by virtue of those very same operations, produce a psychological dissocia-
tion between our natural order toward God and what we explicitly strive after
in all the actions we perform. Our rational nature allows us to have dominium
of our actions and to freely choose to perform them and direct them to the par-
ticular ends we so desire,** but it also allows us to actively redirect all of our
actions, and the ends they each attain, to our own selfish gratification. How

ad intellectum quocumque modo, sic anima semper intelligit se et Deum indeterminate, et con-
sequitur quidam amor indeterminatus.”

8 See Expositio super Boethii De Trinitate, q. 1, a. 3, ad 4 (ed. Decker, p. 73, 1. 18-24): “Ad
quartum dicendum quod quamvis Deus sit ultimus finis in consecutione et primus in intentio-
ne appetitus naturalis, non tamen oportet quod sit primus in cognitione mentis humanae quae
ordinatur in finem, sed in cognitione ordinantis, sicut et in aliis quae naturali appetitu tendunt
in finem suum. Cognoscitur tamen a principio et intenditur in quadam generalitate, prout mens
appetit se bene esse et bene vivere, quod tunc solum est ei, cum Deum habet.”

6 Aquinas frequently views this dominium over our actions as one of the most clear signs of
our ontological condition as persons; see, for example, §7; I, q. 29, a. 1, corp. (ed. Leon., vol. 4,
p- 327): “Respondeo dicendum quod, licet universale et particulare inveniantur in omnibus ge-
neribus, tamen speciali quodam modo individuum invenitur in genere substantiae. Substantia
enima individuatur per seipsam, sed accidentia individuantur per subiectum, quod est substantia:
dicitur enim haec albedo, inquantum est in hoc subiecto. Unde etiam convenienter individua sub-
stantiae habent aliquod speciale nomen prae aliis: dicuntur enim Aypostases vel primae substantiae.
Sed adhuc quodam specialori et perfectiori modo invenitur particulare et individuum in substan-
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this psychological process of dissociation or separation between our natural end
and our elicited ends takes place, is beyond the scope of this paper. What it is
important to emphasize here is that this possibility of separation is metaphys-
ically rooted in the very same nature that allows us, and requires us, to freely
love God above all else.

4. CONCLUSION:
NATURA IN SE RECURVA EST

A staple feature of Aquinas’s account of the natural love of God, in comparison
with his predecessors and contemporaries, is his rather idiosyncratic interpreta-
tion of the often-quoted diczum that nature is curved back on itself [ natura in se
recurva est]. Whereas most of his predecessors and contemporaries interpreted
this axiom to mean that nature, and particularly human nature, selfishly strives
after its own good,*® Aquinas had no problem with seeing in it a kind of neat
summary of his own understanding of creaturely operation: nature is curved
back on itself not because it seeks its own good in a self-centered manner, but

tiis rationalibus, quae habent dominium sui actus, et non solum aguntur, sicut alia, sed per se
agunt.”

¢ Albert the Great, for example, interprets the dictum to mean that without the help of divinely
infused charity, men naturally love themselves more than God. See ALBErRTUS MAGNUS, II Sent.,
d. 3, a. 18, resp. (ed. Borgnet., vol. 27, p. 98): “Ad hoc [i.e., dictum Bernardii, quod natura in se
curva est] dicendum, quod ratio naturalis consideratur dupliciter, scilicet ut natura, et sic curva
est et ad modum suum: et ut deliberativa et inquisitiva honesti et boni, et sic potest aliquid dilige-
re plusquam se, sicut multi fecerunt qui charitatem nunquam habuerunt;” and Summa theologiae
stve de mirabili scientia Dei, p. 11, tract. IV, q. 14, memb. 4, a. 2, sol. (ed. Borgnet., vol. 32, p. 200):
“Ad hoc dixerunt antiqui, Praepositinus scilicet, et Gulielmus Altisiodorensis, quod duplex est
amor sive dilectio voluntatis, scilicet dilectio amicitiae, et dilectio concupiscentiae. Dilectio ami-
citiae est, quae tendit in alterum: et de hac dicit Gregorius quod »minus quam inter duos esse
non potest.« Dilectio concupiscentiae est naturae, quae semper curva est in seipsa: et quidquid
diligit, ad seipsam retorquet, hoc est, ad bonum proprium et privatum: et nisi per gratiam gratum
facientem elevetur super se, omne quod diligit ad bonum proprium retorquet, et diligit propter
seipsam, quod privatum commodum quaerit in illo: tamen perversa in hoc non est, quia ulterius
non potest nisi per gratiam adiuvetur. Naturale est enim in omnibus quae sunt, quod ament sive
diligant convenientia sibi secundum naturam, ut dicunt Plato, et Boetius. Et haec solutio mihi
placet: quia bona est.” Bonaventure is of the same opinion; see BONAVENTURA, II Sent., d. 3, p. 2,
a.3,q.1,ad 1 (ed. Quaracchi, vol. 2, p. 126): “Ad illud quod obiicitur, quod motus naturae cur-
vus est; dicendum, quod aut Bernardus intelligit de natura, qua communicamus cum brutis; aut
si de rationali, intelligit prout lapsa est; aut hoc vocat »curvitateme, quod appetit sibi. Sed esto,
quod Deum appetat sibi, non tamen aliquid magis diligit sibi quam Deum, et ita nihilominus
propter se et super omnia.” For overviews of how other scholastic authors interpreted this axiom,
see L.-B. GiLLoN, “Primacia del apetito universal de Dios segun santo Tomds,” Ciencia Tomista,
vol. 62, n. 194 (1942), p. 329-341; and M.-R. GagNEBET, “L'amour naturel de Dieu chez saint
Thomas et ses contemporains,” p. 397-412.
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rather because it is impossible for any creature to operate without seeking the
good that perfects its nature.®® To operate in pursuit of what is good for the na-
ture of the agent is, for Aquinas, nothing more than seeking the divine likeness.
'There is nothing like an inescapable incompatibility between striving after one’s
good and simultaneously loving God above all else.

Human beings find themselves in the unique situation among material crea-
tures of being able, by virtue of their intellectual nature, of loving God above
all else not only by a natural love, but also by an explicit rational love. Precisely
because we are fundamentally open to the knowledge of universal being, we are
capable of freely determining for ourselves the ends towards which we direct our
actions. The conditions required for free rational behavior are, however, the very
same conditions that enable us to dissociate or separate our natural love of God
above else — common to all creatures — from the pursuit of our own perfection
and completion. This separation, however, takes place only on a purely psycho-
logical level: we can convince ourselves that we can somehow be excused from
the deeply metaphysical necessity of naturally desiring God as our happiness.
But even in that most infelicitous of cases, humans remain primarily and more
fundamentally striving after God rather than after their own good, though in
an acutely mistaken manner, one that removes them or alienates them not only
from God, but even, and for that same reason, from their own perfection and
happiness.
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OMNIA APPETUNT DEUM:
AQUINAS ON THE METAPHYSICS
OF THE HUMAN NATURAL LOVE OF GOD

SUMMARY

The contemporary debate concerning the so-called “problem of love” in the
Middle Ages has typically been framed in the terms set out by Pierre Rous-
selot in 1908. In the world of Thomistic studies, the various works that have
addressed this issue have focused either on the particularities of Aquinas’s un-
derstanding of love — particularly on the cause of love — or on the more eth-
ical and psychological aspects of a genuinely disinterested love. In this paper,
instead of addressing the more psychological or ethical aspects of this debate,
I will focus rather on Aquinas’s underlying metaphysics of the natural love of
God. If, as Rousselot noted, Aquinas stands out among his scholastic peers as
the main proponent of a physical conception of love, then he must have worked
out, to some degree, the corresponding metaphysical framework that allowed
him to simultaneously maintain the primacy of the natural love of God in each
creature — including, clearly, rational creatures — and the fact that all crea-
tures naturally and inevitably seek their own good. I first show how Aquinas
accounts for the metaphysical conditions required for all creatures to both strive
after their own good and yet also naturally love God above all else, and then lay
out his understanding of the uniquely human manner of operating, which al-
lows us to not only strive after the divine resemblance found in the goods to
which we are naturally inclined, but also, and more fundamentally, to strive
after God Himself and be united to Him in knowledge and love.
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INTRODUCTION

Les Archives et Bibliothéque du Chapitre Cathédral de Cracovie (Archi-
wum i Biblioteka Krakowskiej Kapituly Katedralnej, désormais : AiBKKK)
conservent cinq manuscrits en papier du XVeéme siécle contenant les ceuvres
de saint Thomas d’Aquin : 1) Ms 115 (143) contenant les Quaestiones disputatae
de weritate, 2) Ms 116 (144) contenant Ila Ilae Summae Theologiae, 3) Ms 117
(145) contenant la Summa contra gentiles, 4) Ms 120 (148) contenant la Summa
contra gentiles et d’autres ouvrages théologiques, et 5) Ms 122 (150) contenant
les Quaestiones quodlibetales. Bien que ces manuscrits aient été généralement
décrits par Ignacy Polkowski' et Hugues Vincent Shooner?, une étude contem-
poraine et détaillée de ces manuscrits fait défaut dans la littérature. La présente
contribution vise & combler cette lacune en fournissant une analyse approfondie
et actualisée de ces manuscrits.

1. Ms 115 (143) :
Tromas DE AQuiNo, Quaestiones disputatae de veritate
Lat., ca. 1470, chart., f. 284+1 membr., 308%x210 mm

1. f. 1r-250r, 285r-287v, 250v—284r : Thomas de Aquino, Quaestiones dispu-

tatae de veritate cum registro

' 1. POLKOWSKI, Katalog rekopisow kapitulnych katedry krakowskiej. Czesc pierwsza. Kodexa re-
kopismienne 1-228, Krakéw : naktadem Akademii Umiejetnosci, 1884, p. 87-89.

> H.V. SHooNER, Codices manuscripti operum Thomae de Aquino. T. II, Bibliothecae Gdarisk —
Miinster, Roma : Editori di San Tommaso, 1973, p. 160-162, no 1354-1358.
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— Questio de weritate I [iter. in marg. sup.] [Textus] — Questio est
de wveritate. Et primo queritur, quid est veritas. Vera autem, quod verum
sit ...><[f. 250r] [q. 26, a. 7, ad 8] ... per hoc patet solucio [add. verbum
sed del.] ad ultimum. — Deficiunt hic quasi duo folia, quia in toto articulus
octavus et nonus cum argumentis ante oppositum preter ultimum [manu rubri-
catoris]. [vacua media pagina]><[f. 285r] [secunda manu] — <O>ctavo
queritur, utrum huiusmodi passiones fuerint in Christo. Et videtur, quod
non ...><[f. 287v]... et semel aliquid volebat et aliquid nolebat, quod est
impossibile. [f. 250v] [prima manu] esz inpossibile. Preterea, secundum phi-
losophum,delectacioni ...><[f. 281r]... alia concedimus, quia verum conclu-
dunt, licet aliqua earum non sufficienter. — [manu rubricatoris] Expliciunt
questiones de wveritate a fratre Thoma de Aquino edite etc. [f. 281v] [Regi-
strum quaestionum] — Regestrum questionum beati Thome de veritate ad
sequentibus [']ut [sequu del.] secuntur ad [!][recte : ab] suis articulis [iter. in
marg. sup. manu rubricatoris] — [prima manu] Questio prima de veritate.
Quid est veritas ...><... Utrum Christus in primo instanti sue concepcionis
mereri potuerit. Expliciunt signaciones questionum [cum suis articulis manu
rubricatoris].

Cf. GRABMANN, Die Werke, 301-309, TorRELL, Tomasz z Akwinu, 84-91, 395—
397.

Ed. : Editio Leonina, 22, 1-3.
f. 284v : vacuum

2.f.Iv: Lettre a l'archevéque de Gniezno Wincenty Kot® (11448) et au chapitre
cathédral de Gniezno évoquant a) la lettre écrite en 1436 du cardinal Giulia-
no Cesarini* (11444) a Tomasz Strzempinski®, docteur en droit et chanoine de

3 Wincenty Kot (1395-1448) — Archevéque de Gniezno, primat de Pologne, sous-chancelier
de la Couronne Polonaise, cardinal par 'autorité de 'antipape Félix V en 1441-1447 ; régent du
royaume de Pologne en 1444-1447. Cf. M.R. Gorni1ak, “Kot Wincenty,” Encyklopedia katoli-
cka, éd. F. Gryglewicz et al., vol. 9, Lublin : Towarzystwo Naukowe Katolickiego Uniwersytetu
Lubelskiego, 2002 (désormais : EK), col. 1060-1061.

*Giuliano Cesarini (1398-1444) — fonctionnaire de la curie romaine, créé cardinal par le
pape Martin V en 1426, légat du pape en Allemagne, ou il appelle a une croisade contre les
Hussites, meurt en fuyant la bataille de Varna en 1444. Cf. S. Januszewicz, “Cesarini Giuliano,”
EK, vol. 3, Lublin 1985, col. 24-25.

* Tomasz Strzempinski (1398-1460) — professeur et recteur de I'université de Cracovie, sous-
chancelier de la Couronne 2 partir de 1454, chanoine de la cathédrale de Gniezno et ensuite
de Cracovie, évéque de Cracovie a partir de 1455. Cf. T. GrarF, “Strzempiniski Tomasz,” EXK,
vol. 19, Lublin 2013, col. 1072-1073.
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Gniezno (11460) et b) deux autres lettres qui parlent du canonicat de Tomasz
Strzempiriski aprés la mort d’Adam Swinka de Zielona® (11433).

|[in Christo, Patri et Domino, Domino, Dei et Apostolice Sedis gracia Ar-
chie|<piscopo Gnesnensi Vincenti Kot. .. >||necnon venerabilibus et circumspec-
tis viris dominis : preposito, decano, singulisque canonicis et personis Ecclesie
Gnesnensis ac illi vel illis, ad quem vel ad quos inducta Ecclesia Gnesnensis
canon|| <ho>||norabilis vir, dominus Adam de Swinki ipsius Ecclesie, dum vi-
veret, canonicatus obtinebat; recepcio, admissio et omnimoda collacio, dispo-
sicio vel provisio pertinet coniunctum ... tangit negocium seu tangere poterit
quomodolibet in futurum quibuscumque nominibis censeantur aut quacumque
prefulgeant dignitate Bernardus de Strzalkobo canonicus ... a reverendissimo
in Christo Patri et Domino, Domino Iuliano miseracione divina tituli Sancte
Sabine sanc|| ... ||Germania Apostolice Sedis Legato ... litteras eiusdem Do-
mini Iuliani legati sigillo oblongo cera rubea ab intra, ab extra vero cera alba
cum cordula rubeal| ...||prorsus vicio et suspicione carencia nobis per venerabi-
lem et circumspectum virum dominum Thomam de Strampino doctorem, dicte
Ecclesie Gnesnensis canonicuml||... nos cum ea, qua decuit reverencia nomi-
nis recepisse huiusmodi sub tenore : — Iulianus miseracione divina tituli sanc-
te Sabinel|... dilecto nobis in Christo Thome de Strampino canonico Ecclesie
Gnesnensis decretorum doctori salutem in Domino ... ||aput nos fide digno
commendaris testimonio, nos inducunt, ut tibi reddamini ad graciam libera-
lem exhibita, siquidem nobis nuper pro parte tua peticio continebat, q||

<Adam> ||de Swinki ipsius Ecclesie canonicus, dum viveret, obtinebat per obi-
tum ipsius Ade, qui extra Romanam Curiam decessit, vacante [Plreverendus in

Christo Pater Albertus Archicepiscopus Gnesnen||<sis ...> ||tibi contulit et de
illis eciam providit cumque collacione et promissione huiusmodi vigore canoni-
catum et prebendam huiusmodi assecutus fuisti ... Datum millesimo quadrin-
gentesimo tricesimo sexto, pontificatus sanctissimi in Christo Patris et Domini
nostri Domini Eugenii Divina providencia pape quarti anno sexto. — P||

... | |et recepcionem nobis et per nos, ut premittitur, factam,fuimus per dictum
dominum Thomam de Strampino coram nobis constitutum debitarum instan-
cia requisiti qu||...><... per alias sex dies prefatas duodecim dies immediate
sequenti anno, quod absit ...||

SUPPORT ET ORGANISATION DU VOLUME : [-XXIII6+6 (f. 1-276), XXIV6+5
(f. 277-287, f. 277 manque le feuillet jumeau), in folio. Réclames aux cahiers

¢ Adam Swinka de Zielona (11433) — Poéte, chanoine’de la cathédrale de Gniezno et ensuite
de Cracovie, secrétaire royal. Cf. W. DanieLsk1, “Adam Swinka z Zielonej,” EK, vol. 1, Lublin
1985, col. 73.
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I-XXITII dans le coin inférieur-intérieur (f. 12v, 24v, 36v, 48v, 60v, 72v, 84v,
96v, 108v, 120v, 132v, 144v, 156v, 168v, 180v, 192v, 204v, 216v, 228v, 240y,
252v, 264v, 276v), fonds en parchemin au milieu des cahiers portent un texte,
le talon de la garde supérieure visible entre les cahiers I et II, a partir de 2024,
foliation corrigée au crayon.

FiLicranes : 1) f. 1-112, 133-287 : Var. Wasserzeichen-Informationssystem’
(désormais : WZIS) DE6300-PO-66041 (1471)% ; 2) f. 113-132 : Var. WZIS
DE8085-PO-65568 (1471).

ECRITURE ET DECORATION : premiére main : f. 1r-284r, Cursiva Currens/Li-
braria, var. Derolez, P1. 107°, 50-55 longues lignes, au f. 30v quelques lignes
sont écrites avec plus despacement ; deuxieme main : f. 285r-287v, Hybrida
Currens,var. Derolez, P1. 123, 41-42 longues lignes ; cadre de justification au
point sec, 204x138 mm. Décoration et lettres initiales : a) <Q>uestio au f. 1r
et <Q>uestio au f. 11v en encre bleue-rouge avec des antennes de la hauteur de
6 lignes, en plus la lettre au f. 1r contient une fleur a l'intérieur de la lettre ;
b) lettres initiales rouges et bleues en alternance au début de chaque nouvelle
question de la hauteur de 6 lignes jusqu’au f. 38v, les lettres contiennent parfois
une décoration de la deuxieéme couleur, a partir de f. 39r, il n’y a pas d’initiales,
seulement un espaces pour elles ; c) lettres rehaussées aux f. 1r-38v ; d) initiales
calligraphiques dans le premier verset a quelques endroits. Pieds-de-mouche
rouges (f. 1r-27r, 28v—34r, 35v=36r, 38v) et bleus (f. 231, 261, 27v—28r, 34v-35r,
36v-38r), pas de pieds-de-mouche 2 partir de f. 39r.

NoOTESs ET GLOSES : 1) main du scribe : annotation dans la marge d’un passage
oublié par lui, par exemple aux f. 1v, 109v, 2031, 280v ; 2) main du rubrica-
teur : marquage d’un raisonnement dans la marge : Respondetur, par exemple
aux f. 5v, 31v — en rouge, et aux f. 35t, 38r — en bleu ; 3) troisi¢me main :
titres des questions dans la marge supérieure, par exemple aux f. 1r, 106r, 2051,
272r ; désignations des numéros des questions dans le registre dans la marge ;
quelques amendements, par exemples aux f. 131v, 250v, 228v : Sic eciam verifi-
cantur doctorum sentencie, que circa hoc varie videntur, f. 250r : Deficiunt hic quasi
duo folia, quia in tofo articulus octavus et nonus cum argumentis ante oppositum pre-

ter ultimum, 281r (explicit), 281v (titulus), 284r (expliciunt).

RELIURE : demi-reliure du XVeme siécle de type alla greca : ais en planches de
bois, dos plat couvert de cuir de couleur marron ; sur le premier plat, deux te-
nons ; sur le dernier, deux plaquettes d’attache des pattes ; quatre nerfs doubles ;

7 https://www.wasserzeichen-online.de/wzis/index.php (accés: 10.12.2024).

8 Ce filigrane a été identifié a tort par Shooner comme étant Briquet 14876.

® A. DErOLEZ, The Paleography of the Gothic Manuscript Books. From the Twelfth to the Early
Sixteenth Century, Cambridge : Cambridge University Press, 2003.
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tranchefiles non conservées ; coins du bloc au dos chanfreinés ; au-dessus du
premier nerf, une étiquette en papier avec l'inscription : Quaestiones de veritate ;
au-dessous du quatriéme nerf, une étiquette en papier brune avec I'inscription de
la cote ancienne : 743 ; sur cette étiquette, une autre petite étiquette en papier
avec l'inscription de la cote actuelle : 715 ; contre-gardes manquantes ; sur le
premier contre-plat, traces des avaries causées par des insectes ; sur le premier
contre-plat, une étiquette en papier avec une inscription inscription mention-
nant le microfilmage du codex, au-dessus de cette étiquette, un fragment d’une
autre étiquette avec une inscription du XVeme siécle ; sur le dernier contre-plat,
une étiquette en papier sur laquelle une autre étiquette du XVeme siecle avec
un fragment du texte ; garde superiéure en parchemin faite d’'un dipléme du
XVeme siecle ; garde inférieure manquante.

HistolrE DU vOLUME : Le manuscrit a été copié vers 1470 en Pologne, comme
en témoignent les filigranes et le document en parchemin datant de la pre-
miere moitié du XVeme siecle concernant les membres du clergé polonais utilisé
comme une garde ; le codex posséde une reliure de ce temps. Numéro d’inven-
taire le plus ancien : LI ; numéro d’inventaire précédent : 743 ; sur le pre-
mier contre-plat, une étiquette en papier avec I'inscription faite par la main du
chanoine Kazimierz Figlewicz (1903-1983)" : We wrzesniu 1954 St. Kolowca
wykonat mikrofilm tego kodeksu dla oo. Dominikansw" ; aux f. Ir, 287v : timbre
contemporain (2002) : AiBKKK Ms 115. Manuscrit conservé en trés bon état.

BiBLioGRAPHIE : PoLkowski, Katalog, 87, SHOONER, Codices, 160, no 1354,
Editio Leonina, 22-1/1, 15*, no 36, MSPL" 9025.

2. Ms 116 (144) :
Tuomas DE AQuINo, Summa Theologiae, 11a Ilae
Lat., 1459, f. 397 chart. + II membr., 301x209 mm

1. f. Ira—va, 1ra—397vb, IIr : Thomas de Aquino, Summa Theologiae, IIa ITac

[Capitula] — Incipiunt capitula secunde partis secundi libri Sume edite a fra-
tre Thoma de Aquino. Quescio prima de virtutibus et vicys in speciali ...>

1°1. PoLkowski, Katalog, p. 87.

" Vicaire de la cathédrale de Cracovie, puis chanoine et prévot de la cathédrale de Cracovie, il
sest également occupé des Archives du Chapitre pendant des années, cf. J. Bazypro, “Figlewicz
Kazimierz,” EK, vol. 5, Lublin 1989, col. 177 ; “Figlewicz Kazimierz,” Encyklopedia Krakowa,
éd.J. Purchlaetal,, ed. 2, Krakéw : Biblioteka Krakéw — Muzeum Krakowa, 2023, vol. 1, p. 345a.

12 Clest-a-dire : « En septembre 1954, St[anislas] Kolowca a microfilmé ce codex pour les péres
dominicains ».

3 Numéros utilisés par https://manuscripta.pl/ (acces : 10.12.2024).
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<[f. 6rb]... Utrum alicui liceat religionem intrare absque multorum consilio.
Explicit ordo et signacio quescionum secundi libri secunde partis fratris Tho-
me de Aquino. Benedictus Deus. Amen. [f. 6va] [Problemata] — Amicicia
114. Apostasis 12 ...><[f. Trb]... vita activa 181. vendicio 11. [f. 7v : va-
cuum, linearum schemate instructum] [f. 8ra] [Textus] — <P>ost com-
munem consideracionem de virtitibus et vicys ...><[f. 176rb] [q. 89, a. 8,
ad 2]... sed ut per duas res immobiles — wverte folium secundum [manu ru-
bricatoris] [f. 176v : vacuum, linearum schemate instructum] [f. 177r :
vacuum, linearum schemate instructum] — nichil deficit, sed fuit habun-
dancia papiri [iter. in marg. sup. manu rubricatoris] [f. 177va] — maior
Sfirmitas adbibeatur ...><[f. 341rb] [q. 180, a. 6, ad 2]... se habent ad uni-
formitatem [f. 341v : vacuum, linearum schemate instructum] — nichi/
desint [!] [iter. in marg. sup. manu rubricatoris] [f. 342r] — intellectus an-
geli enim habet cognicionem ... ><[f. 382ra]... et sempiternam requiem anima-
rum. Ad quam nos perducat ipse, qui promisit, Ihesus Christus, Dominus noster,
qui est super omnia Deus benedictus in saecula. Amen. Finitus anno Domini
MeCCCCeLIX®. [Tabula super titulos] — Incipit tabula edita secundum
ordinem alphabeti super titulos secunde partis secundi libri Summe fratris Tho-
me deﬂguino. Et est sciendum, quod quantum titulus incipit per utrum’, tunc
est articulus principalis ... ><[f. 382rb] Abstinencia. Utrum sit virtus, q. 146,
articulo 1; utrum sit virtus spiritualis, q. 186, articulo 5 ...>< [f. IIx]... Item
an contencio habeat affinitatem ad zelum, q. 38, articulo 5 [recte : 4], in argu-
mento 1 et solucione. Explicit tabula super tytulos secunde partis secundi libri
Summe fratris Thome de Aquino ordinis predicatorum.

Cf. GRABMANN, Die Werke, 294-301, TorRELL, Tomasz z Akwinu, 178-194,
392-395.

Ed. : Editio Leonina, 8-10.
f. IIv : vacuum

SUPPORT ET ORGANISATION DU VOLUME : 1242 (f. 1-4), II7+6 (f. 5-17, f. 5
manque le feuillet jumeau), III-XVI6+6 (f. 18-185), XVII7+7 (f. 186-199),
XVIII-XXXIII6+6 (f. 200-391), XXXIV3+3 (f. 392-397), in folio, talon de la
garde supérieure visible entre les cahiers II et III est visible, talon de la garde
inférieure visible entre les cahier XXXI et XXXII, réclames aux cahiers I-XVII,
XXIII-XXV dans le coin inférieur-intérieur (f. 17v, 29v, 41v, 53v, 65v, 77v, 89,
101v, 113v, 125v, 137v, 149v, 161v, 173v, 185v, 199v, 211v, 283v, 295v, 307v) ;
numérotation des cahiers : f. 17v: 1, 29v : 2us, 41v : 3us 53v : 4us, 65v : 5%us 77v :
6tus, 89y 1 7mus 101v : §vus, 113v : 9vus 125v 2 10w, 137v : 117w, 149v : XII [!],
161v : 13mus 173v : 14, 185v : 15, 199v : 16, 211v : 17, 223v : 18, 235v : 19,
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247v: 20,259 : 21,271v : 22,283v : 23,295v : 24,307v : 25,319v : 26, 331v :
27,343v : 28, 355v : 29, 367v : 30, 379v : 31, 391v : 32 sexternius in ordine ;
fonds en parchemin au milieu des cahiers I-XIII, XX-XXXIV portent un texte
et une notation musicale iz campo aperto. Nouvelle foliation corrigée au crayon
a partir de 2024 (I'ancienne a pris en compte f. I comme f. 1, elle a été faite
jusquau feuillet 100, ensuite il n'y avait que les numéros tous les 50 feuillets).

FiLiranes : 1) f. 1, 4, 395-396 Var. WZIS DE4860-Ms473_202 (1460) ;
2) £ 2-3 ; 321-330, 332-343, 394, 397 : Var. WZIS DE4860-Ms1449_316
(1459) ; 3) f. 5-137, 139-148 : Var. WZIS DE6180-Nr_13_336 (1455-1460,
1450-1451) ; 4) f. 138, 149-223 Var. WZIS DES8370-PO-125561 (1452) ;
5) f. 224-320, 331 Var. WZIS DE6180-Nr_13_128 (1455-1460, 1450-1451) ;
6) £. 344-357, 366367 Var. WZIS DE5910-PO-70429 (1459) ; 7) f. 358-365,
368-391 Var. WZIS DE4860-Ms1449_341 (1459).

ECRITURE ET DECORATION : texte écrit en deux colonnes, cadre de justification
a lencre sauf f. 200r-223v, ou le cadre est fait au point sec, 222x59 et 62 mm,
réglure au point sec aux f. 150-382 (a partir du XV cahier) ; premiére main :
t. Ir-215v, Cursiva Libraria, var. Derolez, P1. 101, 53-57 lignes sauf f. 2161r—
382r, ou il y a 4650 lignes et un autre ductus, mais la méme main, semble-t-
il ; deuxiéme main : f. 382r-Ilr, Hybrida Currens, var. Derolez, P1. 123, 62-66
lignes. Décoration et lettres initiales : a) esquisse d’une lettre initiale avec des
antennes de la hauteur de 31 lignes <P>osz au f. 8r ; b) les lettres initiales rouges
de la hauteur de 3-5 lignes au début d’une nouvelle question et d’'un nouvel
article ; lettres rehaussées, pieds-de-mouche, rubriques indiquant le numéro de
la question ; titre courant : a) noir numéro de question aux feuillets recto et
verso ; b) en dessous de ces numéros de questions aux feuillets verso, numéro
de question rouge, aux feuillets recto, titre de question rouge ; lettres d’attente
pour les titres courants prévus, par exemple f. 72v—77r, 199v—205r, 352v-355v.

NOTES ET GLOSES : a) annotations faites par le scribe dans la marge d'un mot
oublié par le scribe, par exemple aux f. 35r, 113v, 202r, 308r, 339r : vacat, 385v,
397v ; b) Marquage d’un raisonnement dans la marge : Respondetur, numéro de
la question, par exemple aux f. 61v, 102v, 201v, 3031, 375v ; ¢) Manicules aux
f. 194v, 327r, 328r, 340r, 343r, 346r, 357v, 371v, 3761, 391v, 395r.

RELIURE : reliure du XVeme siécle, ais en planches de bois, I'ais supérieur cas-
sé, plats et dos couverts de cuir de couleur marron ; reliure estampée a froid,
7 , . ) y M
estampes géométriques : deux rectangles, I'un dans l'autre, dont les coins sont
reliés par des lignes, dans le rectangle central, les lignes forment des losanges,
cadre du rectangle central remplis alternativement dornements composés de
motifs géométriques et animaliers (serpent avec grenouille et deux oiseaux) ;
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dans la partie supérieure du plat supérieur, I'inscription du XVeme siécle : Se-
cunda secunde b<eati> Thome ; sur le premier plat, deux tenons ; sur le dernier,
deux plaquettes d’attache des pattes ; pattes en cuir partiellement conservées ;
dos convexe ; quatre nerfs doubles ; tranchefiles de corde jaune couvertes ; coins
du bloc au dos chanfreinés ; sur le dos, au-dessus du premier nerf, une étiquette
en papier avec l'inscription : Secunda Secundae beati Tho<mae> Aqui<natis> ; au-
dessous du quatrieme nerf, une étiquette en papier brune avec I'inscription de
la cote ancienne : 744, sur cette étiquette, une autre petite étiquette en papier
avec l'inscription de la cote actuelle : 776 ; contre-gardes manquantes ; gardes
en parchemin.

HisToIRE DU VOLUME : Le manuscrit a été copié en 1459, comme en témoigne
le colophon au f. 382ra : Finitus anno Domini M°CCCC°LIX® ipso die sancti Au-
gustini episcopi (le 28 aout) ; deuxieme date dans la marge du f. Ir : 7460. Sur le
premier contre-plat, 'inscription de provenance écrite a l'encre par une main du
XVeme siecle : Liber Arnolphi de Mirznyecz, une autre main du XVeme a ajou-
té : datus pro Ecclesia Ca<thedra>li Cracoviensi. Arnolf de Mierzyniec (11491),
chanoine du chapitre cathédral de Cracovie depuis au moins 1451, chanoine
du chapitre cathédral de Plock depuis 1462, docteur en droit canonique depuis
1464, recteur de Iéglise de la Toussaint de Cracovie depuis 1467, docteur en
théologie depuis 1473, chanoine du chapitre de Saint Florian en 1474, pro-
priétaire de plusieurs manuscrits conservés aujourd’hui a la Bibliothéque Jagel-
lonne™, ce proprietaire suggére une provenance polonaise du codex. Numéro
d’inventaire du XVeme siécle : CCIIII (f. Ir) ; numéro d’inventaire précédent
144 ; timbre du chapitre du XXeme si¢cle sur le premier contre-plat et au f. Ilv,
timbre contemporain (2002) : 4iBKKK Ms 116 sur le premier contre-plat et
aux f. IIr, 6r. Quelques dommages 2 la reliure, salissures importantes au f. 235,
traces d’activité des insectes sur le papier n"endommageant pas le texte.

BisLioGrAPHIE : PoLkowski, Katalog, 87, SZELINSKA, Biblioteki, 118, SHOO-
NER, Codices, 160-161, no 1355, MSPL 9026.

“Cf. H. Barvcz, “Arnolf z Mirzyica,” Polski Stownik Biograficxny, éd. W. Konop-
czyniski et al., vol. 1, Krakéw : Naktadem Polskiej Akademii Umiejetnosci, 1935, p. 165 ;
M. Markowskl, Dzieje wydziatu teologii Uniwersytetu Krakowskiego w latach 1397-1525,
Krakéw : Wydawnictwo Papieska Akademia Teologiczna, 1996, p. 182-183, ]J. Son-
DEL, Stownik historii i tradycji Uniwersytetu Jagielloriskiego, Krakéw : Universitas, 2012,
p. 62-63, W. SzELINSKA, Biblioteki profesordw Uniwersytetu Krakowskiego w XV i w poczqt-
kach XVI wieku, Wroctaw — Warszawa — Krakéw : Zakltad Narodowy imienia Ossoliris-
kich. Wydawnictwo Polskiej Akademii Nauk, 1966, p. 114-123, M. Zpanek, “Arnolf
z Mirzyiica,” Profesorowie Wydziatu Prawa Uniwersytetu Jagielloniskiego. T. 1, 13641780,
éd. K. Ozég et al., Krakéw : Wydawnictwo Uniwersytetu Jagielloniskiego, 2015, p. 18-19,
https://cac.historia.uj.edu.pl/osoba/2018284_Arnolf_z_Mierzy%C5%84ca_b%C5%82%C4%9-
9dnie_z_Mirzy%C5%84ca_dzi%C5%9B_Mierzeniec_syn_Piotra (acces : 10.12.2024).
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3. Ms 117 (145) :
TaomAs DE AQUINO, Summa contra gentiles
Lat., 1457, chart., f. 282+I11 membr., 306x205 mm

1. f. 1ra—282vb : Thomas de Aquino, Summa contra gentiles cum registris

[Registrum capitulorum libri primi] — Incipit registrum [summe add. sup.
L] Summe [secunde a.c., partis del.] contra gentiles. Capitulum primum.
Quod sit officium sapientis ...[f. 1vb]... Capitulum 102. Quod beatitudo divi-
na perfecta et singularis est excellens omnem aliam beatitudinem. —Incipit liber
de veritate katholice [recte : katholica)contra errores infidelium, editus a fratre
Thoma de [ Saquino [?] del.] de ordine fratrum predicatorum. Sequitur capit-
tulum [\ primum. Quod sit officium sapientis. [£. 2ra] [Liber I|— Incipit liber
primus, capitulum primum. Quod sit officium sapientis. Veritatem meditabitur
guttur meum. .. ><[f. 45ra]... Ipsi igitur, qui singulariter beatus est, honor sit
et gloria in secula saeculorum. Amen. Explicit liber primus. [Registrum capi-
tulorum libri secundi] — Incipit registrum secundi libri huius Summe contra
gentiles beati Thome. Capitulum [p.c.] primum. Continuacio sequentis ad pre-
cedencia ...><[f. 46ra]... Capitulum 101. Quod vere substancie separate na-
turali cognicione cognoscant omnia simul. [Liber I1]. — Incipit liber secundus.
Capitulum primum quasi continuativum ad precedencia. Meditatus sum in
omnibus operibus tuis ...><[f. 109vb]... sed suum intelligere est totum simul
perfectum, permanens per omnia secula seculorum. Amen. Explicit liber secun-
dus huius Summe contra gentiles editum a beato Thoma de Aquino. [Registrum
capitulorum libri tertii] — Incipit tercius. Prohemium. Capitulum primum.
Capitulum 2. Quod omne agens agit propter finem ...><[f. 111va]... Capitu-
lum 163. De predestinacione et electione divina etc. [ Liber I11] — Incipit liber
tercius beati Thome contra gentiles. Capitulum primum. Probemium in sequens
opus. [£. 111vb] Deus magnus Dominus et rex magnus ... ><[f. 210ra]... Ipsi
honor et gloria in secula saeculorum. Amen. Explicit liber tercius beati Thome
huius Summe contra gentiles. [Registrum capitulorum libri quarti] — Inci-
pit registrum quarti libri eiusdem. [£. 210rb] Capitulum primum. Probemium
in sequens opus ...><[f. 211rb]... Capitulum 100. De finali iudicio. [Liber
IV] — Sequitur liber quartus beati Thome contra gentiles. Ecce hec ex parte
dicta sunt viarum eius ...><... et non ascendent super cor vestrum, sed gaude-
bitis et exultabitis usque in sempiternum. Amen. Et sic est finis huius Summe
contra gentiles a sancto Thoma fratre predicatorum edite et finita [\]sub anno
Domini millesimo quadringentesimo quinquagesimo septimo in vigilia Marie

Magdalene.
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Cf. GraBMANN, Die Werke, 290-294, TorRELL, Tomasz z Akwinu, 128-145,
390-391. Le méme texte dans le ms Krakéw, AiBKKK, Ms 120.

Ed. : Editio Leonina, 13—16.

2. f. IIr—v : [Notae cursiva currente scriptae]

||...in c. dilectis [?] de plenitudine etc. ... Est igitur mens... Maiestatem
[?] autem de plantis, qui disposu<i>t... An statutum municipale liget ad
penas temporales ignoranciam. Arguitur, quod sic ...[f. IIv]... c. primo
alle<ga>tum pe<r> lice<n>c<iam>.

SUPPORT ET ORGANISATION DU VOLUME : I-XXIII6+6 (f. 1-276), XXIV6+0, in

folio, Réclames aux cahiers I-XXIII dans le coin inférieur-intérieur (f. 12v ron-
gée, 24v, 36v, 48v, 60v, 72v, 84v, 96v, 108v, 120v rongée, 132v, 144v, 156v,
168v, 180v, 192v, 204v, 216v, 228v, 240v, 252v, 264v, 276v), fonds en parche-
min au milieu des cahiers parfois portant un texte, le talon de la garde supérieure
visible entre les I et II cahiers.

Fiuigranes : 1) f. 1-132, 145-282 Var. WZIS DE3210-PO-151500 (1460) ;
2) f. 133-144 Var. WZIS DE6405-PO-68811 (1455).

ECRITURE ET DECORATION : Cursiva Libraria/Formata, var. Derolez, Pl. 95,
texte écrit en deux colonnes, 49 lignes ; cadre de justification au point sec,
22mx55 et 55 mm. Décoration et lettres initiales : a) au début de chaque nou-
veau livre, lettre filigranée bleue avec filigrane et antennes rouges : < V>eritatem
de la hauteur de 9 lignes au f. 2ra, <M>editatus de la hauteur de 11 lignes au
f. 46ra, <D>eus de la hauteur de 10 lignes au f. 111vb, <E>cce a la hauteur de
10 lignes au f. 211rb ; b) les lettres initiales rouges de la hauteur de 3 lignes au
début d’une nouvelle question et d’'un nouvel article ; ¢) initiales calligraphiques
dans le premier verset dans les index (f. 1r—v, 110r-111r) ; rubriques indiquant
le numéro de la question et les intitulations des questions, lettres rehaussées, les
noms des autorités evoquées soulignées, tres souvent lettres d’attente a coté des
lettres initiales rouges, par exemple aux f. 3v, 100v, 200r, 278v ; titre courant :
aux feuillets verso : /iber, aux feuillets recto : le numéro du livre.

NoTEs ET GLOSES : 1) Annotations dans la marge d’un mot oublié par le scribe,
corrections, par exemple aux f. 2r, 751, 157v, 258r; 2) Notes et corrections
d’une deuxiéme main du XVéme en écriture cursive : f. 3v, 99v, 280v, la méme
main a écrit les notes aux f. IIr—v ; 3) Marquage d’un raisonnement dans la
marge, par exemple aux f. 101, 116v, 170v, 267v ; 4) nombreuses manicules, par
exemple aux f. 3v, 107v, 192v, 280v. Presque pas de notes dans le quatrieme
livre (f. 210ra—282va).
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RELIURE : reliure du XVeme siécle, ais en planches de bois, plats et dos cou-
verts de cuir de couleur marron ; reliure estampée a froid, dans lencadrement
extérieur, une bande fleurie et des petits fers, dans l'encadrement du milieu, des
estampes carrées avec des fleurs, dans l'encadrement intérieur, une spirale de
fleurs ; sur le premier plat, tenon supérieur conservé et des bouts de clous du
tenon inférieur ; sur le dernier plat, deux plaquettes d’attache des pattes ; pattes
non conservées ; sur le premier et le dernier plats, traces de cinq boulons placés
dans les angles et au centre ; quatre corniéres en métal sur le premier et le der-
nier plat ; dos convexe ; quatre nerfs doubles ; tranchefiles de corde avec coiffe ;
coins du bloc au dos chanfreinés ; au-dessus du premier nerf, une étiquette en
papier avec U'inscription : Summa contra Gentiles et un chiffre écrit au crayon :
35 ; au-dessous du quatriéme nerf, une étiquette en papier brune avec l'inscrip-
tion de la cote ancienne : 745, sur cette étiquette, une autre petite étiquette en
papier avec l'inscription de la cote actuelle : 777 ; sur le bord des tranches de
la téte et de la queue, l'inscription du titre du XVeme siecle : Summa contra
gentiles ; contre-gardes et gardes en parchemin.

Histoire DU vOLUME : Le manuscrit a été copié en 1457, comme en témoigne
le colophon au f. 282vb : finita sub anno Domini millesimo quadringentesimo quin-
quagesimo septimo in vigilia Marie Magdalene (le 22 juillet). Numéro d’inventaire
du XVeme siecle : CLXXX (f. Ir) ; numéro d’inventaire précédent 745 ; timbre
du chapitre du XXeme siécle a la contre-garde supérieure, timbre contemporain
(2002) : AiBKKK Ms 117 a la contre-garde supérieure et aux f. Iv, ITv, manus-
crit conservé en bon état, sur la garde supérieure et dans le bloc les traces des
avaries causées par des insectes.

BisrLioGrAPHIE : PoLkowski, Katalog, 87-88, SHOONER, Codices, 161, no 1356,
MSPL 9027.

4. Ms 120 (148) :
TaomAas DE AQUINO, Summa contra gentiles et alii tractatus theologici
Lat., 1463, chart., f. 388+1I1II chart., 310x215 mm

1. f. 1r-312v : Thomas de Aquino, Summa contra gentiles cum registris

[Textus] — Veritatem meditabitur guttur meum ...><[f. 171r] [liber 3,
c. 76] ...in rebus a summo Deo accipiant [f. 171v : vacaum] [f. 172r] Non
est autem possibile, quod ille ...><[f. 284r] [liber 4, c. 58].... Ex alia par-
te incipit capitulum. — In alio folio [p.c.] [folio rep.], quia hic diffluebat,
stat hoc capitulum. [£. 284v : vacuum] [£. 285r] Quia vero, ut dictum est, re-
media spiritualis salutis ...><[f. 309t]... et non ascendent super cor vestrum,
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sed gaudebitis et exultabitis usque in sempiternum. Amen. Gloria Tibi, Trini-
tas, equalis una Deitas et ante omnia secula et nunc et imperpetuum. Explicit
tractatus de veritate fidei catholice contra errores infidelium alias contra genti-
les editus a sancto Thoma de Aquino fratre ordinis predicatorum, finitus anno
Domini 1463 feria sexta in crastino Corporis Cristi, pro quo sit benedictus et
gloriosus in secula seculorum. Amen. [Registrum] — Registrum primi libri.
Quid sit officium sapientis ...><[f. 309vb]... Registrum capitulorum secundi
libri ...><[f. 310vb]... Registrum capitulorum tercii libri ...><[f. 312rb]...

Registrum capitulorum quarti libri ...><... de statu munti post iudicium.

Cf. GRABMANN, Die Werke, 290-294, TorRELL, Tomasz z Akwinu, 128-145,
390-391. Le méme texte dans le ms Krakéw, AiBKKK, Ms 117.

Ed. : Editio Leonina, 13-16.

2. f. 313r-352v : Isidorus Hispalensis, Sententiae cum registro capitulorum
[ Textus] — Summum bonum Deus est ...><[f. 352r]... quos celestis aula leti-
Jicandos includit. [Registrum] — Capitula primi libri Isidori De summo bo-
no. 1. Quod Deus summus et incommutabilis sit ...><... 65. De exitu vite. 66.
Finis Isidori De summo bono, pro quo sit Deus benedictus in secula seculorum.
Amen.

Cf. Clavis patrum 3, 1199 ; Incipits of Latin Works, 5854. Le méme texte dans
le ms Krakéw, Biblioteka Jagielloriska (désormais : BJ), 1240, f. 137v—164v">.

Ed. : PL 83, 537-738 ; CCSL, 111.

3. f. 353r=355v : Sermo de assumptione Beatae Mariae Virginis
— Intravit Thesus in quoddam castellum etc., Luce X [, 38]. — Quando
beata Virgo perfecta fuit in activa et contemplativa, que signantur per has
duas sorores, ideo hoc Ewangelium loquitur in sua assumpcione ...><...
et vere talis erat contemplacio Marie.

Cf. Le méme texte dans le ms Krakéw, BJ, 1240, f. 165r-166v.

4. £. 355v=357v : Pseudo-Bernardus Claraevallensis, Expositio hymni Salve Re-
gina
— Nota. Exposicio beati Bernhardi super Salve Regina. Ad salutandum Virgi-
nem gloriosam primo debes eius magnitudinem considerare ...><... O clemens,
0 pia, o dulcis, gloriosa Virgo Maria. Amen. Ihesus Christus sit benedictus.

15 Cf. Catalogus codicum manuscriptorum medii aevi Latinorum qui in Bibliotheca Jagellonica Cra-
coviae asservantur (désormais : Catalogus), éd. M. Kowalczyk et al., vol. 7, Cracoviae : Biblioteka
Jagielloniska — Wydawnictwo ,Ksiegarnia Akademicka”, 2000, p. 214-230.
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Cf. Le méme texte dans le ms Krakéw, BJ, 1240, f. 166v—167v.
Ed. : PL 184, 1077-1080.

5. . 357v=359r : Sermo de assumptione Beatae Mariae Virginis

— Que est ista, que ascendit per desertum ... Cant. III [, 6]. — Verba sunt
Salomonis in persona universitatis angelorum et hominum beatorum ...><...
et corpore ascenderit, plures sancti preeligunt pie nescire quam temere aliquid

diffinire.
Cf. Le méme texte dans le ms Krakéw, BJ, 1240, f. 167v—168v et f. 114v—117v.

6. f. 359r-361r : Sermo de assumptione Beatae Mariae Virginis

— Que est ista, que ascendit de deserto... Cant. VIII [, 5]. — Et admirantur
in hac Virgine quingue. Primo dignitatem eius ...><... Benedictus Deus Pater,
cui placuisti, Christe, id est cum Spiritu Sancto placuisti.

Cf. Le méme texte dans le ms Krakéw, BJ, 1240, f. 168v—169v et un fragment
de ce texte au f. 118r.

7. f. 361r-364r : Sermo in exsequiis professoris theologiae Universitatis Cra-
coviensis

— Sermo in exequiis. Renunciate lohanni, que audistis et vidistis. Math. X1
[, 4]. — Quia discipuli Iohannis viderunt et audierunt, que reges et prophete
voluerunt ...[f. 361v]... istius venerabilis viri sacre theologie professoris exi-
mii ...[f.363r]... Si ergo iste noster, pro cuius hic sumus relevamine congregati,
mortuus est ... quia mortuus est post labores in facultate theologica plurimos et
quasi continuos, erat enim sacre theologie professor ...[f. 363v]... Erat ergo
iste prudencior suis omnibus inimicis, quia semper insistebat veritati ... dum
enim doloribus cruciaretur acerrimis, pavebat quidem mortem, quia ut loachim
dicit : Pavor mortis est proprietas nature ...><... duo dicit Apostolus : unum
melius, aliud necessarium. Necessarium propter fructum operis, melius autem
propter graciam cum Christo in beatitudine copulacionis. Cuius nos participes
faciat efc.

Cf. Le méme texte dans le ms Krakéw, BJ, 1240, f. 174r—175v.

8. f. 364r-366r : Sermo de mortuis

— Quem Deus suscitavit. Act. II [, 24). — Quemadmodum secundum Apo-
stolum Ad Hebr. IX [, 27] statutum est hominibus semel mori, ita divina pro-
videncia ...><... vitam gloriosam speramus. Ad quam nos perducere dignetur
Thesus Cristus in secula benedictus.
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Cf. Le méme texte dans le ms Krakéw, BJ, 1240, f. 175v—176v.

9. f. 366r-367r : Gilbertus de Tornaco, Rudimentum doctrinae. Fragm. III
partis

— Gilbertus in Erudimento doctrine parte tercia de causa intermissi operis,
et quod amicis defunctis debemus naturalem affeccionem, in affeccione mode-
racionem, in moderacione consolacionem, in consolacione oracionem et subven-
cionem. — Cum iam a terra depulsi virtute ...><... divino fruentes aspectu
iocundemur in domo Domini pariter et feliciter in eternum.

Cf. GLORIEUX, Répertoire, 2, 57. Le méme texte dans le ms Krakéw, BJ, 1240,
f. 176v—177r, f. 271v=272r, cf. Krakéw, BJ, 1240, f. 186r—291v.

Ed. Bonrracio, Torino 1953.

10. . 367r-371v : Sermo de Corpore Christi
— Accipite et comedite. Math. XXVI [, 26] originaliter et 1 ad Cor. XI [, 24]

transsumptive. — Hec verba superne benediccionis rore adeo perfusa sunt, ymo
dulcore divine suavitatis repleta ... — Accipite et comedite, scribitur ubi su-
pra. — Alexander de Hallis in quarta parte sue Summe in responsione princi-
paliillius questionis, qua querit, utrum liceat iusto pluries uno die Corpw Chri-
sti sumere, sic inquit ...><... que omnia, huius sacramenti virtus, clementer in
nobis operetur Thesus Christus in secula benedictus. Amen.

Cf. Le méme texte dans le ms Krakéw, BJ, 1240, f. 177r—179v.

11. f. 371v=375r : Sermo in Universitate Cracoviensi habitus

— Fratres. Spiritu ambulate. Gal. V' [, 16]. — Crisostomus exponens illud
Mat. V [, 1] : Accesserunt ad Thesum discipuli et docebat eos, sic inquit : Do-
minus noster, Ihesus Christus, qui solus katedram doctoris in celo tenuit ...

hec omnia ad doctoris officium concurrant, est racio : Nam inter omnes status
Ecclesie status doctorum est excellencior ... Fratres. Spiritu ambulate, ubi su-
pra. — Beatus Dyonisius in prologo Ecclesiastice lerarchie ita logquitur ad pro-
positum nostrum ...[f. 372r]... nostra Universitas est quoddam particulare
corpus huius ecclesie ... Ad vos enim venerabiles viros, qui estis constituti sub
hac Alma Universitate ...[f. 374r]... ut ergo nichil horum desit nostre Alme
Universitatis prelatis, ipsos considero in triphario ordine diversitatis. Nempe
in ipsa sunt doctores egregii, rectores perlucidi et iudices equissimi ...><... de
talibus enim dicit ipse Salvator, Apok. III [, 4] : Ambulabunt mecum ... et non
delebo nomina eorum de libro vite. Quod nobis prestare dignetur Pater et Filius
et Spiritus Sanctus. Amen.
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Cf. Le méme texte dans le ms Krakéw, BJ, 1240, f. 180r-182r.

12. £. 375r-377v : Franciscus de Brega, Quaestio de caritate. Fragm.

— Utrum aliquis homo per caritatem et eius augmentum, quid sit in carita-
te, possit habere aliquid experimentum. Arguitur, quod sic ...><...patet, quia
noscitur haberi per caritatem, sicut sciencia scitur per scienciam. efc.

Cf. Clavis scriptorum et operum Medii Aevi Poloniae, 152, no 205/4. Le méme
texte dans le ms Krakéw, BJ, 1240, f. 170r—171r. Texte intégral autographe :
Wroctaw, Biblioteka Uniwersytecka, I Q_381, f. 347r-353v; cf. Krakéw,
BJ, 1575, f. 198r—204v (fragm.) ; BJ, 1587, . 92v=96v ; B], 2151, . 268r-274r.

13. £. 377v : [Nota de XII gradibus humilitatis in regula sancti Benedicti]

— Nota : XII gradus humilitatis ponuntur in regula beati Benedicti. —
Primus est corde et corpore semper humilitatem ostendere defixis in terram
aspectibus ...><... libertas, peccandi consuetudo sive contemptus. etc.

Cf. Le méme texte dans le ms Krakéw, BJ, 1240, f. 130v.

14. f. 378r-388r : Bernardus Claraevallensis, De gradibus humilitatis et super-

biae
[Prologus] — Rogasti me, frater, quatenus ea, que de gradibus humilitatis
coram fratribus locutus fueram ...><... de nihilo superbire non posse. [ Tex-
tus] — Capitulum primum. Locuturus ergo de gradibus humilitatis ...><...
in corde tuo, quam in nostro codice leges. Deo gracias, lesus Cristus. Explicit
libellus beati Bernhardi abbatis De XII gradibus humilitatis et superbie, 1463,
finita post Oculi.

Cf. Incipits of Latin Works, 5208. Le méme texte dans le ms Krakéw, BJ, 1240,
f. 131r-137v, BJ, 1216, f. 166r-1761r".
Ed. LecLErcq, RocHaATs, vol. 3, Romae 1963, 16-59.

f. 388v : vacuum

SUPPORT ET ORGANISATION DU VOLUME : I-XXXI6+6 (f. 1-372), XXXIII8+8
(f. 373-384),, in folio, réclames aux cahiers II-XIII, XV-XXV, XXVII-XXXI
dans le coin inférieur-intérieur (f. 24v, 36v rongée, 48v, 60v, 72v, 84v, 96v, 108y,
120v rongée, 132v rongée, 144v, 156v, 180v, 192v, 204v, 216v, 228, 240v, 252y,
264v rongée, 276v rongée, 288v rongée, 300v rongée, 324v, 336v rongée, 348y,

16 Cf. Catalogus, éd. M. Kowalczyk et al., p. 108-113.
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360v, 372v), fonds en parchemin au milieu des cahiers portant un texte, pagi-
nateurs : f. 1 (Somme de Thomas, libre I), 51 (libre II), 124 (libre III), 229
(libre IV), 309 (registre des livres), 313 (Somme d’Isidore, libre I), 322 (libre
IT), 335 (libre III), 353 (sermons), 378 (traité sur les degrés de 'humilité), une
nouvelle foliation depuis 2024.

FiLicranes : 1) f. 1-388 Var. WZIS DE6405-PO-66518 (1463) (filigrane bien
visible aux f. 171 et 284).

ECRITURE ET DECORATION : Cursiva Libraria, var. Derolez, Pl. 101, textes
écrits en 50-53 longues lignes sauf registres qui sont écrits en deux colonnes
(f. 309r-312v, 352r—v), cadre de justification au point sec, 227x141 mm ; ré-
glure au point sec. Décoration et lettres initiales : au f. 1r, bordure florale rouge
et bleue avec deux oiseaux ; au f. 1v, une petite bordure florale rouge-bleue ;
lettres initiales : a) dans la Somme de Thomas : lettres émanchée bleue-rouge
avec une fleur dedans <V>eritatem de la hauteur de 10 lignes au f. 1r (début du
Ier livre de Summa), lettre bleue <M>editatus de la hauteur 8 lignes au f. 51r,
(début du ITeme livre), <D>eus de la hauteur de 10 lignes au f. 124v (début du
ITTeéme livre), lettres d’attente pour initiale du début du IVeme livre au f. 203r :
<E>cce 5 dans la Somme d’Isydore : lettre bleue <S>ummum de la hauteur de 6
lignes au f. 313r (début du ler livre), lettre bleue <O>mnis au f. 322v (début du
ITéme livre), lettre rouge <D>ivine au f. 335r (début du IIleme livre) ; b) lettres
émanchées bleues et rouges de la hauteur de 4-5 lignes au f. 1v, ensuite lettres
bleues et rouges en alternance de la hauteur de 3—4 lignes au début de nouveau
chapitre (lettre corrigée au f. 209r) ; parfois dans la Somme d’Isydore, les lettres
avec filigrane (f. 3191, 319v, 322r, 323v, 324r) ; c) lettres bleues et rouges en
alternance de la hauteur de 4 lignes au début des petites ceuvres ; lettre bleue
avec les filigranes rouges au début du traité de Bernard au f. 378r ; lettres rehaus-
sées, intitulations ; titre courant dans la Somme de Thomas : verso : /iber, recto :
numéro du livre, parfois titre courant omis, par exemple aux f. 21v—22r, 105v—
1061, 209v—210r, 310v—312v ; titre courant dans les IIeme et ITIéme livres de la
Somme d’Isydore : aux recto : L<iber> et numéro du livre, parfois omis (f. 326r,
334r, 343r, 350r-352r).

NoTEs ET GLOSES : Notes prises par la main du scribe : a) corrections dans
la marge, par exemple aux f. 2r, 102r, 180v, 278v, 316v, 350v ; b) marques du
fragment, du theme du raisonnement : . 286v, 380v ; ¢) f. 380v, in marg. inf. :
omnis homo mendax. Pas d’autres notes.

RELIURE : demi-reliure de la seconde moitié du XIXeéme siécle, ais en planches
de carton, plats couverts en carton avec un papier marbré de différentes
nuances de bronze ; dos et coins couverts de cuir en couleur marron ; dos plat ;
quatre nerfs doubles ; tranchefiles non conservés, au-dessous du quatrieme nerf,
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une étiquette en papier brune avec 'inscription de la cote ancienne : 748, sur
cette étiquette une autre petite étiquette en papier avec l'inscription de la cote
actuelle : 720, contre-gardes et gardes (Ir, IIlv) en papier bleu de la seconde
moitié du XIXeme siécle.

HisTolrE DU VOLUME : Le manuscrit a été copié en 1463, comme en témoigne
le colophon au f. 388r : 7463, finita post Oculi, (Oculi — le troisieme dimanche
du Caréme : le 13 mars 1463), dans la seconde moitié du XIXeéme siécle, on
lui a donné une nouvelle demi-reliure. La présence d’un sermon pour les funé-
railles d’un professeur de 'université de Cracovie (texte no 7) suggere une pro-
venance polonaise. Il semble qu’il y ait un lien entre ce codex et le ms Krakéw,
BJ, 1240, puisque tous les textes, a I'exception du texte de Thomas, se trouvent
dans le codex capituaire et dans le codex jagiellonien presque dans le méme
ordre. Le manuscrit jagiellonien est plus ancien (1456)" que le codex capitu-
laire (1463) ; timbre du chapitre du XXeéme siécle a la garde supérieure au f. v,
timbre contemporain (2002) : /iBKKK Ms 120 a la contre-garde supérieure ; le
bloc a les traces des avaries causées par des insectes.

BisLioGrAPHIE : PoLkowski, Katalog, 89, SHOONER, Codices, 161, no 1357,
MSPL 9028.

5. Ms 122 (150) :
Tromas DE AQUINO, Quaestiones quodlibetales
et anonymus, Speculum animae vel De anima vitiosa et virtuosa

Lat., 1452, chart., f. 159, 285%215 mm

1. f. 1ra—24vb, 51ra-62vb, 25ra—50vb, 63ra—82va : Thomas de Aquino, Quaes-

tiones quodlibetales

[Quodlibet 1] Quesitum est de Deo et homine. De Deo quesitum est primo,
quantum ad divinam naturam ...><[f. 24vb] [quodlibet 4, q. 7, a. 1, co.]....
in quibus, ut plurimum contricio precedit tempore confessionem ||[f. 51ra]||
confessionem et absolucionem ; baptismus autem ...><[62vb] [Quodlibet 5,
q- 10, a. 1, co.]... quod est propinquus cause. Quamwis ||[f. 25ra||| Quam-
vis autem cause sint IIII°", tamen tres earum ...><[f. 43va] [Quodlibet 8,
q. 2, a. 2, co.]... caritatem, quam <a> non habente. Sed secundum alium mo-
dum cognoscendi, quo aliquis [vacua media columna] [f. 43vb] Sed 2™ alium
modum cognoscendi ...><[f. 50vb] [Quodlibet 9, q. 2, a. 3, co.]... cum sint
due nativitates penitus desperate [recte : disparate] : ||[f. 63ra]|| Unde, si
esset aliquid, quod filiacionem temporalem ...><... in carcere vel alio modo.

7 Cf. Catalogus, éd. M. Kowalczyk et al., p. 214-230.
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<D>c¢inde de pena eterna, scilicet utrum anima separata a [p.c.] corpore na-
turaliter paciatur ab igne corporeo. In quinto quodlibeto, articulo tredecimo
efc.

Cf. GRABMANN, Die Werke, 309-313, TorRELL, Tomasz z Akwinu, 246-251,
402-404.

Ed. : Editio Leonina, 25, 1-2.
f. 82vb—83r : vacua, linearum schemate instructa

f. 83v : vacuum

2. f. 84ra—154va : [Anonymus, Speculum animae vel De anima vitiosa et vir-
tuosa]

[Pars prima, introductio] — <D>eclina a malo et fac bonum, Ps. 36°
[, 27]. Quam brevissime michi consideranti, quam brevi valle ad taberna-
culum increate lucis accedat anima ad peregrinacionis huius calamitosi status
...><[f. 121ra]... ficet multe alie supersunt, quas in alio sermone alibi possu-
mus, a quibus omnibus suppliciis nos [Zibenter del.] liberet Dominus Ihesus, qui
vivit et regnat in secula seculorum. [Pars secunda, introductio] — <D>eclina
a malo et fac bonum, ut supra [Ps. 36, 27]. Visa igitur prima parte principali
[principalis a.c.] presentis opusculi, scilicet de statu anime viciose et extra gra-
ciam posite, de illius infortunatu [recte : z'nforz‘unato] processu et fine, nunc
videamus [p.c.] de 22 parte principali, scilicet de anima virtuosa et in gracia
Dei posita et de illis virtuoso et laudabili processu et felici fine in gloria beato-
rum ...><... Et post ea omnes angelorum ordines et sanctorum a maiore usque
ad minimum cantant unam pulcram cantilenam in secula seculorum. Amen.
Et sic est finis. Sit laus et gloria Christo. Sub anno Domini M°CCCCLII in
die sabbatho ante Oculi efc.

Cf. Le méme texte se trouve aussi dans les manuscrits : Graz, Universitits-
bibliothek, Ms 1210, f. 1r-154v8, Firenze, Biblioteca Medicea Laurenziana,
Plut.20.31, f. 1r-148r".

SUPPORT ET ORGANISATION DU VOLUME : I-1I16+6 (f. 1-36), IV7+7 (f. 37-50),
V-VI6+6 (f. 51-74), VII6+3 (f. 75-83, f. 75-77 nont pas de feuillets jumeaux),
VIII-XT6+6 (f. 84-131), XTI-XIII7+7 (f. 132-159), in folio, le talon de la garde

'8 Cf. Die Handschriften der Universititsbibliothek Graz, 3 vol., éd. A. Kern, M. Mairold,
H. Zotter, Graz—Stand : Universititsbibliothek, 2023, https://unipub.uni-graz.at/urn/urn:nbn:-
atat-ubg: 2-65617, [1303] (acces : 10.12.2024).

¥ Cf. A. M. Banbini, Catalogus codicum Latinorum Bibliothecae Mediceae Laurentianae sub aus-
piciis Petri Legpoldi, vol. 1, Florentiae : Praesidibus Adnuentibus, 1774, col. 639.
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supérieure visible entre les cahiers I et II. Le cahier V (f. 51-62) est mal placé,
il devrait étre mis entre le IIéme et le IIléme cahier (entre f. 24 et £. 25).

Firigranes : 1) £ 1-12, 25-36 : Var. WZIS DE4860-Ms866_326 (apres
1446) ; 2) £. 12-24, 37-39, 4850 : Var. WZIS DE4860-Ms1193_430 (1451—
1500) ; 3) f. 41-46 ; WZIS DE8150-HS_1006_9 (1445-1450) ; 4) f. 51-74
WZIS DE2730-PO-65162 (1448) ; 5) f. 75-83 : WZIS 1T1365-PO-66302
(1454) ; 6) f. 84-131 : WZIS DE4860-Ms601_109 (1452) ; 7) f. 132-154 :
WZIS DE4620-PO-150071 (1449).

ECRITURE ET DECORATION : texte écrit en deux colonnes, cadre de justification
alencre 250%71 et 75 mm, le codex contient deux parties distinctes : I) Cursiva
Libraria,var. Derolez, PL. 99, f. 1ra—82va, 57-71 lignes, aux f. 43va et 62ra den-
sité du texte sur une colonne, densité d’écriture différente aussie aux derniers
feuillets de la premiére partie du codex : f. 81va—82va; décoration et lettres ini-
tiales : a) au début du nouveau quodlibet, lettre filigranée rouge-noire avec un
filigrane et des antennes rouges : < Q>uesium de la hauteur de 7 lignes au f. 1ra ;
<Q>uesitum de la hauteur de 10 lignes au f. 11va ; b) lettre filigranée rouge avec
un filigrane et des antennes rouges de la hauteur de 8 lignes au début d’un nou-
veau probléme : <D>einde au f. 37ra ; c) lettres rouges pour une nouvelle partie
de raisonnement de la hauteur de 3 lignes : <4>d,<D>einde au f. v, <A>d au
t. 11v, <A4>d au f. 37ra, <A>d au f. 371b ; dans le premier cahier les nouveaux
élements de raisonnement soulignés (ad primum, responsio...), lettres d’attente
pour les lettres initiales aux f. 1v—7v, 91, 151, 17v, plus tard espaces libres pour les
lettres initiales ; II) Hybrida Libraria,var. Derolez, Pl. 129, f. 84ra—154va, 47—
54 lignes, espace pour les lettres initiales aux f. 84ra, 93ra, 97va, 103ra, 145va,
155vb, changement dencre du brun au noir profond aux f. 93v—94r, initiales
calligraphiques dans le premier verset aux f. 107va, 149ra—b, pas de décoration.

NoTEs ET GLOSES : Amendements de la main du scribe dans la premiére partie,
par exemple aux f. 1v, 41r, 68v ; amendements dans la deuxi¢me partie, par
exemple aux f. 84v, 1221, 156v. Pas d’intervention d’autres mains.

RELIURE : demi-reliure de la seconde moitié¢ du XIXeme siecle, ais en planches
de carton, plats couverts en carton avec un motif rappelant les cernes des arbres,
dos et coins couverts de cuir de couleur marron ; dos estampé a froid ; les cadres
avec des fleurs au milieu séparées par des bandes feuilles ; dans le premier cadre
en partant du haut, titre estampé : Summa Ms 1452 ; dos plat ; trois nerfs ;
tranchefiles manquantes ; au-dessous du quatriéme nerf, une étiquette en pa-
pier blanc avec I'inscription de la cote actuelle : 722, contre-gardes et gardes
en papier moderne.
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Histoire DU voLUME : Le colophon présent a la fin de la deuxi¢me ceuvre
montre que cette partie du codex a été copié en 1452 : f. 154va : Sub anno Domini
MeCCCCLII in die sabbatho ante Oculi etc. (Samedi avant le troisiéme dimanche
du Caréme, le 11 mars 1452), les filigranes sur les pages avec la deuxiéme ceuvre
indiquent quelle date également du méme temps. Dans la seconde moitié¢ du
XIXeme siecle, on a fait une nouvelle demi-reliure qui comprend peut-étre deux
codices distincts (deux mains différentes, mais le cadre de justification de méme
style, la marge supérieure de la deuxieme partie est rognée, de sorte que les an-
tennes des lettres sont parfois coupées, par exemple f. 89r—v, 93ra). Numéro
d’inventaire précédent 750 ; timbre du chapitre du XXéme siécle a la garde su-
périeure, timbre contemporain (2002) : AIBKKK Ms 122 ala contre-garde supé-
rieure. Manuscrit conservé en bon état, papier légérement endommagé par des
insectes, sans affecter le texte, un trou brilé dans lespace entre les colonnes

au f. 39.

BisLioGrAPHIE : PoLkowski, Kafalog, 89, SHOONER, Codices, 161-162, no
1358, MSPL 9029.

CONCLUSION

Les recherches effectuées ont permis de mettre a la disposition d’'un large éven-
tail de chercheurs des descriptions détaillées des manuscrits des Archives et Bi-
bliothéque du Chapitre Cathédral de Cracovie contenant les ceuvres de Saint
‘Thomas d’Aquin : Ms 115, Ms 116, Ms 117, Ms 120 et Ms 122. Les manuscrits
des Archives et Bibliothéque du Chapitre Cathédral de Cracovie nécessitent
sans aucun doute d’autres recherches. Dans le contexte des ceuvres de Thomas
d’Aquin, il sera intéressant d'examiner les manuscrits du Compendium Theologiae
de Hugues Ripelin, longtemps attribué a Thomas d’Aquin (Ms 118, Ms 119,
Ms 123), ansi que la concordance des thémes abordés par Thomas d’Aquin ré-

digée par Hervé de la Queue (Ms 121).
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MEDIEVAL MANUSCRIPTS CONTAINING
THE WORKS OF ST. THOMAS AQUINAS
IN THE ARCHIVES AND LIBRARY
OF THE CRACOW CATHEDRAL CHAPTER

SUMMARY

The Archives and Library of the Cracow Cathedral Chapter preserve five
15th-century paper manuscripts containing the works of St. Thomas Aquinas:
1) Ms 115 (143) containing the Quaestiones disputatae de veritate, 2) Ms 116
(144) containing the Summa Theologiae, Ila Ilae, 3) Ms 117 (145) containing the
Summa contra gentiles, 4) Ms 120 (148) containing the Summa contra gentiles,
and 5) Ms 122 (150) containing the Quaestiones quodlibetales. Although these
manuscripts have generally been described by Ignacy Polkowski and Hugues
Vincent Shooner, a contemporary, detailed study of these manuscripts is lack-
ing in the literature. The present contribution aims to address this gap.
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AND QUALITATIVE CHANGE*

INTRODUCTION

This paper concerns Richard Kilvington’s inventive interpretation of Aristotle
and Averroes’s hylomorphism in relation to different types of transformations,
including generation, corruption, mixture, and qualitative change. The theories
examined here derive from Kilvington’s question-commentary on the Physics,
reconstructed through cross-references found in each individual question." His
questions cover most of the topics Aristotle touched upon in his Physics. ‘The
main issues presented in this article are addressed in questions 1-2, the expositio
of the first chapter of the first Book of the Physics, and question 6. The complete
list of these questions is as follows:

1. Utrum omne guod generatur ex contrariis generetur.

2. Utrum in omni generatione tria principia requirantur.
Expositio super primum capitulum primi libri Physicorum.

3. Utrum omne scitum sciatur per causam.

4. Utrum omnis natura sit principium motus et quietis.

5. Utrum aliquod corpus simplex possit moveri aeque velociter in vacuo et in

Ppleno.

*1 gratefully acknowledge that this paper is a result of project nr 2018/31/B/HS1/00472
funded by National Science Centre, Poland. I am grateful to an anonymous reviewer for valuable
comments which allowed me to improve my article.

! See E. June, Introduction, in: Ricarpus KiLvINGTON Quaestiones super libros Physicorum
(forthcoming).
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6. Utrum qualitas suscipiat magis et minus.

7. Utrum omne transmutatum in transmutatione initio sit in eo ad guad primitus
transmutatur.

8. Utrum in omni motu potentia motoris excedit potentiam rei motae.

As Kilvington explains, the Physics deals with natural bodies, and “Aristotle in-
tends to discourse on causes in general terms and in three particular aspects, viz.:
1) as to the principles of natural beings (res); 2) as to the cosequences of natural
beings; 3) as to the properties ot these cosequences.”

Kilvington fully accepts Aristotle’s definition of natural things when he states,
“by natural things I mean here not all of those which exist naturally, but strictly
these that contain an intrinsic principle of motion.”* As he explains:

I say... that every nature which is a form of generable and corruptible body is
the active principle thanks to which a natural body is capable of being generated
and corrupted, and is capable of moving locally or remaining at rest. In keeping
with this understanding, it must be taken for granted that nature is the per se and
non-accidental principle of motion and rest of any body in which it is found.”

From this description, Kilvington concludes that detailed analyses should be
conducted on cases of various types of changes of individual bodies, whether
they are observable or imaginary. For each analyzed case, the conditions that
must be met for a given change to occur are discussed. Kilvington devotes most
of his time to considering the problems of different types of change, and the
properties of primary and secondary qualities, of medium and void, of place,

% For the detailed information about manuscripts of Kilvington's commentary on the Physics
see E. June, “Richard Kilvington,” The Stanford Encyclopedia of Philosophy (Fall 2022 Edi-
tion), ed. E.N. Zalta, U. Nodelman, URL = <https://plato.stanford.edu/archives/fall2022/en-
tries/kilvington/>.

3 Ricarpus KILVINGTON, Expositio super primum capitulum primi libri Physicorum, Paris BnF,
Ms 6559, f. 153va: “...Aristoteles in hoc libro intendat declarare de causis in generali, et praeci-
pue quoad tria, videlicet quoad principia rerum naturalium, quoad consequentia res naturales, et
quoad proprietates consequentium earundem.”

* Ibidem, f. 153vb: “Unde hic intelligo per res naturales non indifferenter quascumque res quae
naturaliter existunt, sed illas praecipue quae in seipsis principium motus habent.” See ARISTOTE-
LES, Physica, lib. II, cap. 1(192b,22-23). English transl. R.P. Hardy, R.K. Gaye, in: 7he Basic
Works of Aristotle, ed. R. McKeon, New York: Random House, 2001, p. 236, 1. 22-23: “...nature
is a source or cause of being moved and of being at rest in that to which it belongs primarily.”

5 Ricarpus KiLVINGTON, Utrum omnis natura sit principium motus et quietis, Sevilla, Biblioteca
Capitular y Colombina, Ms. 7-7-13, f. 37vb: “...dico ... quod omnis natura, quae est forma cor-
poris generabilis et corruptibilis, est principium activum quo natum est corpus naturale generabile
et corruptibile quiescere et movere localiter. Et secundum istum intellectum debet hoc totum in-
telligi, videlicet natura est principium motus et quietis eius in quo est primo et per se et non
secundum accidens.”
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time, and infinity. He also devotes considerable effort to comparing motions in
terms of speed, time, and distance traversed, and to investigating the causes of
motion. The remaining parts of his Physics commentary are dedicated to epis-
temological problems and logical considerations, such as the theory of knowl-
edge acquisition, the question of future contingent events, and the theory of
obligations.

As a teacher, Kilvington had the goal of providing students with a correct
interpretation of the views of Aristotle and Averroes. Like them, he points to
different solutions to particular problems in order to discover a coherent, true
theory. Nevertheless, his views usually do not concure with the opinions of Aris-
totle or Averroes, but are original reinterpretations. It should be strongly empha-
sized, however, that Kilvington always claimed that his interpretation would be
acceptable to both the Philosopher and the Commentator. John Duns Scotus
and William of Ockham are his most respected predecessors. By developing or
arguing with their views, Kilvington often shapes theories of his own.

'The main element in Kilvington’s method of practicing natural philosophy
is nominalism.® His nominalistic position is precisely characterized in the fol-
lowing declaration:

I claim that all things in the world, be they universals or souls, are single things,
since they are universal only because they signify universally, and not because
they are things different than singular ones.”

Like Ockham, Kilvington also makes frequent use of the principle of parsimony;
he accepts without reservation that individual things in the world are limited to
substances and qualities, which are res absolutae. He breaks with the Aristotelian
metabasis and, consequently, considers mathematics to be a legitimate method
for describing physical phenomena. He is committed to clarify the individual
processes of change that bodies undergo. Consistently, Kilvington takes into
account only natural principles (matter, form, and privation) as the causes of
natural processes, and not material, formal, efficient, and final causes, which
play only an explanatory role.® Consequently, in Kilvington’s opinion, the main
task of a natural philosopher is to search for the specific true causes responsible

¢ A detailed study of all Kilvington’s works obliges me to revise my earlier position that he was
arealist. See E. Jung-PaLczEwska, “Works by Richard Kilvington,” Archives d’histoire doctrinale
et littéraire du Moyen Age, vol. 67 (2000), p. 221.

" Ricarpus KiLvineToN, Utrum omne scitum, f. 178rb: “Dico enim quod omnes res mundi
sive universales sive animae sunt res singulares, quia universales non sunt res universales nisi quia
significant universaliter et non quia sint aliae res a singularibus.”

8 Ricarpus KiLviNGTON, Utrum in omni generationetria principia requirantur, Sevilla, Biblio-
teca Capitular y Colombina, Ms. 7-7-13, f. 33va: “Ad istam quaestionem quando quaeritur
utrum in omni generatione tria principia requirantur respondeo, et suppono quod principia hic
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for specific processes of change. This investigative attitude results in the clear-
cut structure of his questions on the Physics, in which only the basic causes
of individual processes of change and the effects of their action are examined
thoroughly. Therefore, Kilvington often uses a method of cezeris paribus, which
attempts to take into account only the main factors causing change.

Kilvington opens his commentary on the Physic with a quote from Aristotle’s
Book III of the Metaphysics. Aristotle says:

Now for those who wish to get rid of perplexities it is a good plan to go into them
thoroughly, for the subsequent certainty is a release from previous perplexities
and release is impossible when we do not know the knot. The perplexity of the
mind shows that there is a “knot” in the subject; for in its perplexity it is in
much the same condition as men who are fettered, in both cases it is impossible
to make any progress. Hence we should first have studied all the difficulties,
both for the reasons given and also because those who start an inquiry without
first considering the difficulties are like people who do not know where they are
going ...”"

Kilvington begins his discussion of natural philosophy by interpreting this pas-
sage and Averroes’ commentary on it, explaining the basic problems of natural
philosophy, i.e. the structure of nature and the processes of difterent types of
generation.

1. THE STRUCTURE OF NATURE

1.1. Hylomorphism

Kilvington is by no means original in accepting the hylomorphic structure of
nature, holding that all bodies are composed of matter and form. He accepts
Averroes’ view that, “apart from prime matter and the last form, all other things
are composite, and all other forms of all natural beings are composite.”*® Prime
matter and the last form are the first uncompounded causes existing in being (i
re). However, in order for material bodies to change, in most cases, three causes
are needed, i.e., matter, form, and privation (privatio). Although privation is

accipiantur pro principiis primis rei generabilis et corruptibilis, secundum quod accipit Commen-
tator I Physicorum commento 64, et commento 65 allegatis, non pro primis principiis alicuius
scientiae secundum quod accipit Lyncolniensis I Posteriorum capitulo 2.”

® AR1STOTELES, Metaphysica, I11, 1 (9952 28-995a 35). English trans. H. Tredennick, in: Aris-
totle, The Metaphysics, Books I-IX, ed. W.D. Ross (Loeb Classical Library, 271), London—New
York, 1933, p. 97.

10 AVERROES, In Physicam, 1, 1, in: Aristotelis opera cum Averrois commentariis, vol. 4, Venetiis,
apud Iunctas M.D.LXII, £. 6rb(E): “...quae sunt praeter primam materiam et ultimam formam
cuiuslibet naturalium rerum sunt materiae compositae et formae compositae.”
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a principle of change, in itself it is not a being, though it is the sine qua non of
every generation and alteration of earthly bodies. Since privation only provides
matter with a capacity to undergo a specific change, that is, to acquire a new
form, matter and form play the essential roles in the processes of change.

1.1.1. Matter

According to Kilvington, matter is of three kinds: prime matter, composite mat-
ter (of which prime matter is a part), and the matter of celestial bodies. The first
two accept a variety of forms; the third is informed solely by one indivisible
form.*?

Prime matter is a privation, i.e., a non-being, with respect to any form, ei-
ther substantial or accidental, that might be introduced into it."”* However, un-
like privation, prime matter is only accidentally and not absolutely (per se) non-
being. When a specific form is introduced into it, it is no longer a privation
of that specific form."

Like form, prime matter also is a substance. Since matter and form belong
to two different species and as such differ as regards more or less, matter is less
“substantial” than form." Similarly, Ockham claims that

" Ricarpus KiLviNGTON, Utrum in omni generatione, f. 37ra: “Unde dico quod quam cito ali-
qua forma fuerit generata in materia prima, statim materia prima desinit esse privatio respectu
eiusdem formae. Et ideo est quod dicit Commentator I Physicorum commento 64 quod genera-
tum incompletum componitur ex materia et forma et privatione praecedente. Quod sic intelli-
gendum est: id est ad hoc quod aliquid generetur, requiritur forma generanda et materia prima
quae ante generationem eiusdem formae fuerit respectu eiusdem formae privatio.”

12 Ricarpus KiLviNGTON, Expositio, . 157ra: “...dico quod causa materialis accipitur triplici-
ter secundum triplicem acceptionem materiae, videlicet pro materia prima, et pro materia com-
posita cuius pars est materia prima, et pro materia coeli quae est materia in actu, et ideo in actu
quia actualiter perfecta per formam indivisibilem.”

3 Ricarpus KiLvINGTON, Utrum in omni generatione, f. 36vb: “...dico quod materia prima est
privatio respectu cuiuslibet formae tam substantialis quam accidentalis inducendae in eam.”

* Ricarpus KiLviNGTON, Utrum in omni generatione, f. 36vb—37ra: “...Commentator distin-
guens materiam primam a privatione dicit quod materia prima est non ens per accidens, et quod
privatio est non ens per se. Sed pro ista auctoritate dico quod Commentator ibi sic intelligit, vide-
licet quod materia prima non est aliquod ens perfectum de se sed per formam, et quod materia
prima quam cito aliqua forma de novo fuerit inducta sive generata in ea non est privatio respectu
eiusdem formae.”

> Ricarpus KiLviNgToN, Utrum omne scitum, f. 159vb: “...concedo quod materia prima est
substantia et minus substantia quam forma...Unde pro auctoritatibus in oppositum allegatis dico
quod per eas debet intelligi quod nulla substantia unius speciei est magis quam alia substantia
eiusdem speciei. Et ideo est quod pono, quod nulla substantia potest esse magis substantia vel
minus substantia quam ipsamet modo est, et tamen quod aliquae sunt duae substantiae diversa-
rum specierum quarum una est magis substantia quam alia. Et hoc est verum de materia et de
forma quarum forma est magis substantia.”
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...potency is a substance which is matter, and matter is potency, because matter is
akind of potency for substantial form, in such a way that potency is not a medium
between matter and form, but matter itself is a potency for acquiring form.'®

As a substance, prime matter is perfect in itself, and as such is not perfected
by any form."” Kilvington says:

Therefore I say that although prime matter, by receiving various forms, receives
various perfections which belong to those forms, or rather are those forms, it
does not receive those perfections as something perfectible through them, but as
their substratum (subiectum commune).*®

'This explanation is Kilvington’s response to the opinion that holds that the non-
existence of prime matter results from its imperfection.'

'The potency of matter is twofold: remote (remota) and proximate (propingua).
Remote potency exists before any act and does not cause any act. Remote po-
tency is the same as prime matter, because it is capable of acquiring as many
forms as there are species of generable things, and it has the disposition to ac-
quire a variety of forms.”® Kilvington claims, “hence, assuming that prime mat-
ter itself is the potency to receive forms, it does not follow that the potency of
matter is a different thing (res) than prime matter itself.””" He seems to be in

16 GuiLLeLmus DE OckHAM, Summula philosophiae naturalis, ed. S. Brown, in: GuIiLLELMI
pE OckuAM, Opera Philosophica et Theologica, Opera Philosophica, t. 6, St. Bonaventure:
St. Bonaventure University, 1984, p. 183:48-51: “...potentia est substantia quae est materia,
et materia est potentia, quia materia est quaedam potentia ad formam substantialem, ita quod
potentia non est aliquod medium inter materiam et formam, sed materia est ipsa potentiae quae
potest recipere formam.”

7 Ricarpus KiLviNGTON, Expositio, f. 160ra: “...dico quod materia prima est perfecta de se
et non per formam. Cuius causa est, quia nulla forma superaddit aliquam perfectionem materiae
primae quam ipsa non haberet, licet foret existens per se sine aliqua forma.”

18 Thidem, f. 160rb: “Unde dico quod licet materia una cum receptione formarum diversarum
recipiat diversas perfectiones quae sunt illarum formarum aut potius illae formae, non recipiat
illas perfectiones tamquam aliquod perfectibile per easdem sed tamquam subiectum earundem
commune.”

Y Ibidem: “Demum respondeo ad aliud argumentum, in quo ad probandum materiam primam
non esse arguitur principaliter materiam primam non esse perfectam.”

20 Ibidem, f. 160ra: “Et dico pro auctoritatibus in oppositum quod potentia duplex est: remota
et propinqua. ‘Potentiam remotam’ voco illam quae est ante actum, et ex illa non sequitur actus.
‘Propinquam potentiam’ voco illam quae est cum actu, et ex illa sequitur actus. Primo modo dico
quod materia prima est in potentia, sed non secundo modo... dico quod Commentator per istas
intelligit, quod materia prima est potentia sive potens ad recipiendum tot formas distinctas in
specie quot sunt species rerum generabilium, et quod materia est habilis ad recipiendum multas
formas.”

2 Ibidem, f. 160rb: “Unde posito quod ipsamet materia prima est potentia ad recipiendum
formas, non <sequitur> quod potentia materiae sit res aliqua a materia prima.”
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agreement with Ockham, who asserts that “matter is a thing that actually exists
in nature, which is in potency for all substantial forms, without having any of
them necessarily.”** Kilvington does not call prime matter a thing (res) but he
says that its potency is not a thing different than matter itself; he calls prime
matter a substance, which is a thing.

'Thus, Kilvington agrees with Aquinas, Scotus and Ockham, who — as Mar-
ilyn McCord Adams observes — maintain that

1) “Prime matter is the ultimate subject of inherence; substantial form in-
heres in prime matter but prime matter cannot inhere in anything.

2) Prime matter is a substratum of substantial change in which it first has
and then lacks (lacks and then has) some substantial form or other.

3) Prime matter is in potentiality with respect to any substantial form that
it lacks and can acquire by a natural process.””?

Nevertheless, like Ockham and Scotus, he rejects Aquinas’s conclusion that

4) “Prime matter of itself is pure potentiality and has no actuality of its own
but receives all of its actuality from the substantial form in it.”*

'The proximate potency “coexists with an act”, as Kilvington asserts, and is the
cause of other actualizations. This type of potency characterizes, for example,
elements that are already combined in their substantial forms, but yet are a sub-
strate for constituting mixt bodies. Such potency together with an active com-
plex form creates only one individual body.”*

Like Ockham, Kilvington endorses a substratum thesis. “According to the
substratum thesis, when change happens, something endures the process.”*®
He emphasizes that in every type of generation, the mixt that begins to change
and the one that comes into being have the same substrate, i.e., prime matter.

2 GuiLLeLmus DE OCkHAM, Summula, p. 179, 1. 5-8: “...materia est quaedam res actualiter
existens in rerum natura, quae est in potentia ad omnes formas substantiales, nullam habens
necessario.”

2 M. McCorp Apawms, William Ockham, vol. 1-2, Notre Dame: University of Notre Dame
Press, 1987, p. 640.

24 Thidem.

% Ricarpus KILVINGTON, Expositio, . 160rb: ...si materia fuerit una et generans unum et po-
tentia una, tunc illud quod fit, erit unum (Averr. In Metaph., X11, 11, f. 297va). Ista enim auctoritas
debet intelligi de potentia propinqua et non de remota.”

¢ N. Porroni, “Francisco de Toledo on Elemental Mixtures,” Hylomorphism into Pieces. El-
ements, Atoms, and Corpuscles in Natural Philosophy and Medicine 1400-1600, (Palgrave Studies
in Medieval and Early Modern Medicine), ed. N. Polloni, S. Roudaut, Cham: Springer, 2024,
p- 251. For the theory of substratum thesis see R. PasNnavu, Mezaphysical Themes 1274-1671, Ox-
ford: Clarendon Press, 2011, p. 17-34, 66-70.
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Moreover, he states that Averroes assumes, when saying “that something comes
from something (ex a/iguo),” that this is because the nature of that from which
something comes and the nature of that which comes are the same, and by
‘nature’ he means matter. “Just as we say that an idol is made of copper, that is,
that the nature of the idol is the nature of copper.”’

Having insisted that matter in itself is a perfect being and as such it might
have an actuality of its own, Kilvington goes on to the problem of its extensions.
'The problem of the existence of prime matter — which he addresses — gives
rise to a discussion about its extension and the manner of its quantification.”®
Kilvington’s initial argument reads as follows: “if prime matter existed, thus
either it would determine a certain quantity of itself or it would not. If not, then
prime matter, separated from a form, would be either indivisible or infinite.”*’
He first rejects the claim that prime matter would be indivisible or infinite, and
then clarifies his view affirming that

...prime matter does not determine any quantity for itself, that is, prime matter
does not of itself tend more to be under one quantity than under another...
Hence, recognizing that a continuum quantity, such as a line, a surface, or a body
(that is in the genus of quantity, not substance), is nothing else than an accident
in a substance, prime matter, if it were separated from the form, would have no
quantity; though from this it does not follow that it would be indivisible. This is
so, because if prime matter were separated from the form, it would still be the

>’ Ricarpus KiLvINGTON, Utrum omne quod generatur, f. 47va: “pono istum casum quod
A ignis summus egerit in B terra summa usque ad hoc instans, ita quod in hoc instanti sit forma
ignis acta per A coextensa per totam B terram iam existente<m> remissa<m>, et sit C ignis com-
positus ex materia B et forma ignis acta per A, et sit D mixtum ex C et B;” £. 50rb: “...dico quod
sufficit ad hoc quod C generetur ex B tamquam ex causa materiali, quod C generatur ex materia
prima B, et materia prima B sit materia prima C...Et dicit quod aliquid dicitur uno modo ‘esse
vel fieri ex aliquo’, propter hoc quod natura generati et natura illius ex quo generatur est eadem,
et hoc prout natura dicitur de materia, secundum quod apparet per exemplum Commentatoris
ibidem. Exemplificat enim Commentator quoad praedictum: sicus dicimus quod idolum est ex cupro,
id est, quod natura idoli est natura cupri.”

8 During the Middle Ages the problem was widely discussed. On the different opinions see
e.g., A.B. WoLTER, “The Ockhamist Critic,” The Concept of Matter in Greek and Medieval Phi-
losophy, ed. E. Mc Mullin, Notre Dame: University of Notre Dame Press, 1965, p. 124-146;
R. Cross, The Physics of Duns Scotus. The Scientific Context of Theological Vision, Oxford: Claren-
don Press, 1998, p. 13-33; M. McCorp Apawms, William Ockham, p. 671-696; R. Pasnau,
Metaphysical Themes, p. 35-76; N. PoLLoni, “Robert Grossteste on Matter,” The Royal Society
Journal of the History of Science, vol. 75 (2021), p. 397-413.

* Ricarous KiLviNGTON, Utrum in omni generatione, f. 32va: ...si materia prima foret, tunc
aut materia prima determinaret sibi aliquam quantitatem, aut materia prima non determinaret
sibi aliquam quantitatem, quorum utrumque est falsum quod probo.”
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same as it is when it is informed, but it would then have no quantity, <since> it
would lack line, surface, and body, which are only quantities.*

However, the substantiality, perfection, and disposition of the quantifiability of
prime matter implies, as Kilvington says, that

Hence it is quite imaginable that prime matter could exist by itself without any
form and without any accidents, and yet that it would be divisible by the divi-
sion of its parts, and that the parts of the prime matter would be distant from
each other by some quantum and not by some quantity; and that some parts of
the prime matter would be immediately in contact, but they would not be con-
tinuous or contiguous... The reason for this is that although the prime matter
which is now of a ten-fold quantity might be separated from any form, it would
nevertheless remain equal to a ten-fold quantity; and yet it would not have any
quantity, nor any part of it would be terminated by any final limit which would
make it a quantity.>!

Kilvington affirms that prime matter once quantified would remain of a definite,
e.g., ten-fold size, yet it would have no qualifying form, that is a bodily form.
Such an extensional entity (prime matter) would be divisible into immediate
parts, but neither into continuous nor contiguous parts, because it does not
have the accident of quantity. This very possibility of being composed of parts
causes the corruptibility of prime matter if its parts were separated.*?

30 Tbidem, f. 36va-vb: “...dico quod materia prima de se non determinat sibi aliquam quanti-
tatem, ita videlicet quod materia prima de se magis nitatur esse sub una quantitate quam sub
alia... Unde ponendo quantitatem scilicet continuam non esse rem aliquam nisi accidens in sub-
stantiam, scilicet aut lineam, aut superficiem, aut corpus quod est in genere quantitatis non in
genere substantiae, dico quod materia prima, si ipsa foret separata a qualibet forma, non haberet
aliquam quantitatem; nec ex illo sequitur quod materia prima foret indivisibilis. Cuius causa est
ista, quia materia prima, licet foret separata a forma, nihilominus tunc foret tanta sicut est ipsa-
met iam existens sub forma, non tamen tunc haberet aliquam quantitatem, <quia> tunc careret
linea, superficie, et corpore quae solae sunt quantitates.”

31 Thidem, f. 36vb: “Unde satis imaginabile est quod materia prima foret per se existens sine
aliqua forma et sine aliquo accidente, et tamen quod ipsa foret divisibilis ad divisionem suarum
partium, et quod partes materiae primae distarent a se invicem per aliquod quantum et non per
aliquam quantitatem, et quod aliquae partes materiae primae essent immediatae, et non essent
continuae nec continguae — et hoc loquendo de continuo et continguo secundum quod loquitur
Commentator in principio VI Physicorum, cuius causa est quia licet materia prima quae est
iam pedalis quantitatis <quando> foret separata a qualibet forma nihilominus ipsa maneret
aequalis pedali quantitati, et tamen non haberet aliquam quantitatem nec aliqua eius <pars>
terminaretur ad aliquid ultimum quod foret quantitas.”

32 Jhidem: “...concedo quod materia prima est corruptibilis, sed non per se puta per actionem
alicuius sibi contrarii cum non habeat contrarium, sed per accidens puta per divisionem partium
materiae a se invicem.”
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Kilvington seems to have been inspired by a question posed by Ockham in his
Summula philosophiae naturalis: “Whether, if matter were separated from every
form, it would then be of a certain quantity?” Ockham reasons: “Yet it must be
said that if matter were separated from every substantial and accidental form,
there would be a certain quantity which would belong to it either by its nature
or by the action of an agent upon it.”*®

Kilvington’s example which follows seems to confirm Ockham’s view, and
points to a fundamental difference between matter and form. While matter
retains specific extension given by the prior form similar to form even without
form, substantial form is always the same in producing a specific elemental body
such as fire, air, water, or earth. Kilvington believes that if in the sphere of fire or
earth matter were separated from an elementary form of fire or earth, it would
keep the same size as the sphere of fire or earth. On the other hand, if form were
separated from a greater or lesser matter, it would remain the same, because an
elementary form always keeps the same qualities, in this case, of the hottest
and most rarefied fire.>*

It is unfortunate that Kilvington does not express his opinions as clearly as
does Ockham, who, according to McCord Adams, maintains that

Like other stuffs, prime matter is naturally extended apart from the inherence
of any really distinct quantitative forms; it is continuous and infinitely divisible.
Prime matter of itself is a thing (res) with its own actuality. It is no more common
or universal than any substantial form is, but is just as concrete and determinate
as the actual elements earth, air, fire, and water are... prime matter is divided
when efficient causes introduce distinct substantial forms or multiply the same
substantial form into different parts of it.*

3% GuiLLeLmus DE OckHAM, Summula, p. 193: 65-70: “Sed quaeritur: si materia esset separata
ab omni forma, cuius quantitas esset?... Tamen dicendum est quod si materia esset separata ab
omni forma substantiali et accidentali, esset certae quantitatis quae sibi competeret per naturam
suam vel per actionem agentis in eam.”

** Ricarpus KiLviNGTON, Utrum in omni generatione, £. 36vb: “Unde posito quod si tota mate-
ria ignis in sua sphaera foret separata a qualibet forma, tunc ipsa foret tanta praecise sicut iam est
ignis in sua sphaera; et quod si tota materia terrae in sua sphaera foret separata a qualibet forma,
tunc ipsa foret tanta praecise sicut iam est terra in sua sphaera... Unde licet forma, si ipsa foret
separata a qualibet materia foret magna vel parva, similiter materiae primae nunc habens aliquam
quantitatem. Et in hoc tamen est differentia inter materiam primam et formam existentem in
materia prima, eo quod forma existens in materia prima sive existat sub quantitate maiori sive
minori, si ipsa foret separata a materia semper foret aequalis. Verbi gratia si forma ignis remissi
et condensati foret extracta ab eodem igne et separata ab omni materia, tunc ipsa non foret maior
quam ipsamet forma iam est et aequalis praecise sicut ipsamet foret forma ignis summi et summe
rari.” Cf. GuiLLELMUS DE OcKkHAM, Summaula, p. 193-194, 1. 71-79.

> M. McCorp Apawms, William Ockham, p. 671.
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Kilvington’s theory of prime matter requires more careful study. It is hard to

resist the impression, however, that he too could be ascribed the attitude that
McCord Adams attributes to Ockham:

...both in his own theory and in his interpretation of Aristotle sees himself as
recalling prime matter from its exile as a metaphysical principle of diminished
ontological; status to its “rightful” place as a naturally extended, fully actual stuff,
which is an essential ingredient in all material substances.*®

Accepting the above interpretations of Aristotle’s and Averroes’s concepts, Kil-
vington cannot yet resist the “force of logic” that compels us to acknowledge
various theories as true if they are conceivable, i.e., coherent, such as the con-
cepts of Parmenides and Melissos that matter itself may be quanta, but not
due to any accident of quantity. In Kilvington’s opinion, Averroes has no good
arguments against this theory.*’

1.1.2. Plurality of Forms

Kilvington accepts the theory of the plurality of forms. All bodily composites
have many substantial forms hierarchically arranged. In this paper I shall solely
consider the issue of the plurality of forms of inanimate bodies, which are in-
herent in all natural beings. The forms which shape living beings are introduced
after the forms proper to inanimate bodies. As Kilvington says:

universally in every mixed animate body there is one superimposed form which
does not consist of elemental forms, and it is neither intensifiable nor remissible
because of the intensifiability and remissibility of the elemental forms.*®

'The animating substantial forms are distinct from the bodily forms, and there is
no proportionality between these forms, since the former are indivisible and the
latter are divisible. Changes in elemental and mixed forms do not cause changes

3¢ Thidem, p. 690.

3" Ricarpus KiLvINGTON, Utrum in omni generatione, f. 36vb: “Sed contra istam solutionem
posset argui, quia secundum istam solutionem sequatur quod possibile foret aliquod quantum
esse non habens aliquam quantitatem, quod est contra Commentatorem I Physicorum commento
<15>, ubi Commentator, arguens contra Parmenidem et Melissum ponentes tantum unum esse
et illud esse substantiam, arguit quod non tantum unum est per hoc modum quod substantia est
quanta. Ubi tamen non valeret argumentum Commentatoris nisi ita foret quod quodlibet quan-
tum foret quantum per aliquam quantitatem, quod tamen negaverunt Parmenides et Melissus
ponentes solam substantiam esse. Dico tamen quod satis est imaginabile aliquam substantiam
puta materiam vel formam in materia esse quantam et non per aliquam quantitatem. Et contra
istud non est sententia Commentatoris ubi prius.”

3% Ricarpus KiLvineToN, Expositio, f. 161vb: “Universaliter in omni mixto animato est una
forma superaddita non composita ex formis elementaribus, et talis forma non est intensibilis
neque remissibilis ad <intensionem et> remissionem formarum elementarium.”
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in the substantial forms of living bodies; therefore their actions are entirely dif-
terent. The only influence, Kivington sees, is in the duration of animate bodies:
those in which predominates a mixture of fire and water live longer than those
in which a mixture of air and earth predominates.*

1.1.2.1. Elements

Elements are the result of an actualization of the remote potency of prime mat-
ter by an elemental form which makes matter a body, and at the same time
introduces such qualities as hotness and dryness for fire, hotness and moisture
for air, moisture and coldness for water, and coldness and dryness for earth. The
same qualities play both active and passive roles in qualitative change. Each of
the four elements is formed by only one elemental form, resulting in it having
only one primary quality. For example, the quality of fire is constituted by its
hotness and dryness, but its primary quality is hotness.*® Kilvington employs
this account to explain the process of different mixtures, as presented below.

Elemental (substantial) forms can be intensified and diminished, because
their corresponding qualities can be strengthened or suppressed. As easily may
be observed, qualities are subject to more or less; for example, water can be-
come hotter or colder.

As Kilvington states:

I grant that substance is generated, or at least can be generated, from opposites,
and can receive more and less. For I say... that elemental forms can intend and
remit. I do not say, however, that elemental forms are essentially intensifiable
and remissible, as are elemental qualities, but accidentally, that is, according to
the intensity and remission of elemental qualities.*!

% Ricarpus KiLviNGTON, Utrum omne quod generatur, f. 49va: “Et dico quod Commentator ibi
intelligit sic quod generatio perfectorum mixtorum cuiusmodi sunt animata est quando ignis et aqua,
quae sunt elementa magis activa quam sunt aer et terra— secundum quod patet per ipsum ibidem —
dominantur aeri et terrae secum commixtis. Et propter hoc est quod subdicit Commentator quod
entia in quibus dominatur mixtio ignis et aquae mixtioni terrae et aeris sunt longioris vitae.”

* Ibidem, f. 49rb: “...pono quod eadem qualitas est caliditas ignis et siccitas ignis, et simili-
ter quod eadem qualitas est frigiditas terrae et siccitas terrae, et sic de aliis elementis, ita quod
quodlibet elementum habet tantum unam primam qualitatem elementarem sicut habet tantum
unam formam elementarem. Cum isto dicto convenit illud dictum Aristotelis II De generatione
capitulo 1, videlicet quod quattuor entia unius unumquodque est, ubi Aristoteles per illud dictum
intelligit quod quodlibet quattuor elementorum est simpliciter unius qualitatis, quod non foret
verum si quodlibet quattuor elementorum haberet duas qualitates primas specifice distinctas. Un-
de istis positis respondeo ad primum argumentum factum in fine istius primi principalis contra
istam positionem, et concedo quod eadem qualitas est activa, et passiva.”

* Ibidem, f. 48b: “...concedo quod substantia generatur, vel saltem potest generari ex contra-
riis, et suscipere magis et minus. Dico enim, sicut dicit Commentator III Coeli e mundi com-
mento 67, quod formae elementares possunt intendi et remitti. Non tamen dico, quod formae
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'The primary qualities constituting a substantial form, like the coldness and dry-
ness of earth, are of the same intensity, but earth tends to dry out more than it
does to cool; fire tends to heat more than to dry out; and so on.* Primary qual-
ities can be more or less intense, but all of them are at their maximum degree
of intensity (in summo) in their proper sphere.

Although Kilvington asserts that his position is the correct interpretation of
Averroes, yet we might see a significant discrepancy. Averroes considers it neces-
sary that both elemental forms and qualities are remitted secundum mediatatem.
As Petrescu observes:

Averroes argues that the elemental forms need to be kept because they act as
a necessary intermediary between prime matter and the final form of the mixt;
prime matter cannot be informed directly by the form of the composite body, but
only through the mediation of elemental forms. Although the final introduction
of the new form is the work of an external agent, the elements too act as a material
cause, preparing the matter of the mixt.*

Kilvington accepts this last claim, as will be shown below, but he disagrees with
Averroes’ claim, in Petrescu’s words, that “elemental form are not as perfect as
the substantial form of mixts and that their existence is a medium between a sub-
stantial form and an accident.”** According to Kilvington an element and a mixt
are equally perfect, because a perfection of the mixt is proportional to the per-
fection of the element contained in this mixt.*

elementares sunt essentialiter intensibiles, et remissibiles, sicut sunt qualitates elementares, sed
accidentaliter videlicet secundum intensionem et remissionem in qualitatibus elementaribus. Et
hoc est, quod formae elementares non sunt contrariae essentialiter sicut sunt qualitates elemen-
tares, sed accidentaliter <sicut sunt> qualitates elementares.”

*2 Ibidem, f. 48rb: “Nec sequitur ex illo quod siccitas in terra sit intensior siccitas quam frigiditas
in terra, necque quod siccitas in terra sit intensior siccitas quam ipsamet est frigiditas, non enim
propter istas causas dicitur siccitas terrae esse magis siccitas quam frigiditas, sed ideo dicitur
siccitas terrae magis etc. quia siccitas terrae nata est magis desiccare quam frigefacere. Et eodem
modo est ponendum de qualitatibus in aliis elementis.”

* L. PeTrESCU, “John Duns Scotus and the Ontology of Mixture”, Res Philosophica, vol. 92,
n. 3 (2014), p. 320-21

* 1. PeTrescu, “John Duns Scotus,” p. 321. AverrOES, Commentum magnum super libro
De celo et mundo Aristotelis, 111, 67, ed. FJ. Carmody, R. Arntzen, vol. 1-2, (Recherches the
Théologie et Philosophie médiévales. Bibliotheca, 4), Leuven: Peeters, 2003, p. 634, 1. 105-111:
“Si igitur aliquis dixerit quod sequitur ex hoc ut forme eorum substantiales recipiant magis et
minus (et hec est dispositio accidentium non formarum substantialium, dictum est enim in mul-
tis locis quod forme substantiales non recipiunt magis et minus), dicemus quod forme istorum
elementorum substantiales sunt diminute a formis substantialibus perfectis, et quasi suum esse
est medium inter formas et accidentia...” See also A. MAIER, An der Grenze von Scholastic und
Naturwissenschaft, Roma: Edizioni di Storia e letteratura, 1952, p. 81-88.

4 Ricarpus KILVINGTON, Expositio, f. 161vb: “Unde respondeo ad primum argumentum in
contrarium, et admisso casu et suppositionibus ibi suppositis concedo istam conclusionem sicut
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The second type of form (forma mixta) — the form of a mixed body — is
constituted by elemental forms. In any mixed body there are as many mixed forms
as there are combinations of elements in it. Accordingly, two elemental forms give
rise to a third, three to a fourth, and so on. However, in a mixed body, the number
of mixed forms is limited by and proportional to the possible combinations of
elements, and the process of composing new forms does not go on in infinitum.*®
'These forms are also intensifiable and remissible because so are the qualities that
constitute the elemental forms.

2. CHANGES

2.1. Generation and Mixture

In Kilvington’s first two questions, the various types of change, such as genera-
tion, alteration, and mixture, are thoroughly discussed. All of these changes are
called generation because, as Kilvington posits in his determinatio quaestionis to
the first question Utrum omne quod generatur ex contrariis generetur, a generation
is twofold: either a generation of a substance (simpliciter) or a generation of an
accident (secundum quid). Furthermore, the preposition ex can denote any kind
of cause, e.g., material, formal, efficient, or final; or it can signify the same as
the preposition posz, as in the statement “night arises from (ex) day”, i.e., af-
ter (post) day. Opposites (contraria) can also be taken in two ways: as opposites
belonging to the same genus and most distant, or as being and non-being.*’
He states finally:

est proposita, videlicet quod aliquod elementum et aliquod mixtum sunt aeque perfecta. Cuius ra-
tio est, quia perfectio mixti, cuius forma est composita ex formis elementaribus, est proportionalis
perfectioni elementi.”

* Ibidem, f. 161rb: “Ad principale, si aliqua forma sit composita, cum nulla forma possit poni
componi nisi ex formis solummodo, sequitur quod aliqua forma foret composita ex formis. Et
ita sequitur cum maxime sit ponendum formas componi ex duabus formis elementaribus potest
componi tertia forma, et ex tribus quarta, et ex quattuor quinta in eodem mixto. Et ita sequi-
tur quod tot forent formae in mixto ex quattuor elementis quot forent combinationes omnium
formarum elementarium in eodem mixto componibili.”

*" Ricarous KiLviNGTON, Utrum omne quod generatur, f. 48vb: “Ad quaestionem quando quae-
ritur: utrum omne quod generatur, etc. distinguo de ‘generari’ sicut distinguit Commentator
1 Physicorum commento 62 quantum aliquid generatur secundum quid, et isto modo generatur
accidens; et aliquid generatur simpliciter, et isto modo generatur substantia. Similiter de ‘ex’
distinguo, quia ‘ex’ potest denominare omne genus causae scilicet causae materialis, et causae
formalis, et efficiens, et finalis. Similiter iste terminus ‘ex’ potest significare idem quod significat
ista praepositio ‘post’. Primum membrum illius distinctionis est satis notum. Secundum mem-
brum patet a Commentatore V Metaphysicae commento 29, ubi Commentator distinguit de isto
termino ‘ex aliquo’ dicens quod Aaec praepositio ‘ex’ aliquando sumitur transsumptive loco istius prae-
positionis post’. Et exemplificat per hoc quod nos dicimus, quod ‘nox fit ex die’, id est post diem.
Similiter distinguo de contrariis quoniam contraria possunt accipi dupliciter scilicet stricte et
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With this, I answer the question that if we take ‘generation’ indifferently both in
the first and second sense, and ‘from’ in the second sense, and ‘opposites’ in the
second sense, then the answer to the question will be universally true, namely,
that if something is generated, afterwards it is, and <before> it was not.*

Kilvington is convinced that the above claim has been proven by both Aristotle
and Averroes, namely, that “in every generation, that which comes into being
comes into being from opposites. Which is true if the terms are understood
as given.”*

In qualitative changes all three components, i.e., matter, a form to be cre-
ated, and its privation in matter, are necessary. This view does not contradict
the opinion of Averroes, who claims that form as a principle is neither generable
nor corruptible; only bodies composed of matter and form are such. According
to Kilvington, when individual things are generated, each time new proximate
matter and a new substantial form that constitute a given thing are “generated”;
such generation is accidental, but still real.*® For example, a mixed body, e.g.,
a dough made of flour and water, can turn into ash under the influence of fire.

large. Primo modo accipit Commentator contraria X Metaphysicae commento 19, ubi sic definit
contraria: contraria sunt quae posita sunt sub eodem genere et maxime distant. Secundo modo accipit
Commentator contraria I Physicorum commento 56, ubi dicit Commentator quod prima contra-
ria sunt esse et non esse, et commento 41, ubi dicit Commentator quod contrarium accipitur
large pro contrario, et privatione, et habitu sive sit in rei veritate sive secundum famam. Quod sic in-
telligendum est: qualitercumque accipiantur privatio et habitus, sive in rei veritate sive secundum
similitudinem.”

*8 Ibidem: “Pro hoc dico ad quaestionem quod loquendo de generatione utroque modo indiffe-
renter tam primo quam secundo, et de ‘ex’ secundo modo, et de contrariis secundo modo erit ille
intellectus quaestionis universaliter verus, videlicet quod si aliquid generatur illud est postquam
non fuit.”

* Ibidem: “Et sic intelligunt Aristoteles et Commentator quaestionem ubi habet locum, et
non de virtute sermonis sicut verba procedunt. Ibi enim intendunt tam Aristoteles quam Com-
mentator verificare quaestionem, scilicet quod omne generatur, generetur ex contrariis in omni
generatione tam accidentis quam substantiae. Quod non posset esse nisi quaestio intelligeretur
modo dicto.”

50 Ricarpus KiLvINGTON, Utrum in omni generatione, f. 37ra: “...concedo, quod in generatione
formae requiruntur tria principia ita quod illa propositio significet verum intellectum quaestionis
prius datum, sic videlicet quod <ad hoc quod> aliqua forma generetur requiritur forma generanda
et materia prima quae fuerit privatio respectu eiusdem formae generandae... dico quod non potest
aliqua forma, videlicet substantialis generari nisi generatur aliquod compositum ex materia et
ex illa forma. Et hoc manifestum est tam in simplicibus quam in mixtis...concedo quod forma
generatur vel saltem formam generari est possibile. Et tunc dico ad Commentatorem,...ubi dicit
quod forma non generatur sed compositum ex materia et forma, quod Commentator ibidem per
illud intelligit quod forma non est generabilis nisi per accidens, sed compositum ex materia et
forma est per se generabile et proprie... Sed generabile et corruptibile in rei veritate est individuum
compositum ex materia et forma... Et ideo est quod nullum principiorum generatur proprie sed
solum per accidens.”
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The question arises whether corruption is the same as generation in reverse,
i.e., whether transformation can bring about a return to the original state. Aris-
totle says “the generation of one is always the corruption of another” (semper
generatio unius est corruptio alterius).”* Kilvington interprets this statement as
follows:

...that authoritative claim is to be understood about generation which is the
transformation of the whole into the whole; nor is it necessary that every gen-
eration be of this kind, but <only> that by which the extreme is generated from
the extreme, or the extreme from the middle, as one highest (summum) element
from another highest element, or highest element from a mixt.*?

Mixture is not a transformation of this kind and therefore has no opposite. It
should be noted that Kilvington, along with Scotus and Ockham, disagrees
with Aristotle’s opinion, and argues that mixture is just a transformation like
generation or alteration.”®

According to Kilvington the process of generating a mixt takes place only
when

the mixing opposites are divided into small parts of equal or nearly equal poten-
cies so that one part alters another opposite to it, and on the contrary is altered
by the same until a form is generated in each part composed of the preceding
form and of the newly introduced form... For this reason it should be noted
that generation of the mixt is not possible among the elements in the highest
degree (surmma) no matter how they are applied to each other, but only among
the mixts composed of the elements so that each mixt has a contribution from
some element that is in the other mixt to act mutually in the other mixt.>*

51 See ARISTOTELES, De generatione et corruptione, 1, 3 (318a 23-25); Les Auctoritates Aristotelis,
ed.J. Hamesse, (Philosophes médiévaux, 17), Louvain: Université catholique de Louvain Institut
supérieur de philosophie, 1974, p.167(7): “Generatio unius est corruptio alterius; propter hoc
generatio et corruptio sunt aeterna.”

> Ricarpus KiLviNGTON, Utrum omne quod generatur, f. 50rb: “Et dico quod illa auctoritas
est intelligenda de generatione quae est transmutatio totius in totum; nec oportet quod quaelibet
generatio sit huiusmodi, sed illa per quam generatur extremum ab extremo vel extremum a medio,
sicut unum elementum summum ab alio elemento summo vel elementum summum a mixto.”

>3 For Aristotle’s concept of mixture see e.g., A. MAIER, An der Grenze, p. 3-22; L. PRETRESCU,
John Duns Scotus, p. 317; N. PorLoni, “Francisco de Toledo”, p. 248-253.

** Ricarous KiLvineToN, Utrum in omni generatione, ff. 34ra-rb: “...solum illa generatio mixti
est mixtio quae est quando miscibilia contraria dividuntur in parvas partes aequalium potentia-
rum vel fere aequalium, ita quod una pars alterat aliam sibi contrariam et econtra alteretur ab
eadem quousque in utraque parte generetur forma composita ex forma praecedente et ex forma
de novo inducta... Propter quod notandum quod illa generatio mixti, ultimo dicta, non est possi-
bilis inter elementa summa qualitercumque fuerunt ad invicem applicata, sed solum inter mixta
sic composita ex elementis, ita quod utrumque mixtum habeat iuvamentum ex aliquo elemento
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In Kilvington’s opinion, this is the way that Aristotle teaches how mixts are gen-
erated, in his book De generatione et torruptione.SS Kilvington’s quote indicates,
however, that he acknowledges the preservation of elements in a mixt and their
active role in its formation.

As Petrescu claims, according to Aristotle:

In the operation of mixture, elements are not guite preserved but also not guite
destroyed... Aristotle explains this ambiguous persistence by appealing to his dis-
tinction between actual and potential being. According to the most widespread
Latin reading of this text, elements are kept potentially or virtually, not in actu, in
the mixt (327b 22-31). To use Aristotle’s term, they keep their dynamis (327b 30,
translated as virtus or potentia). This was meant to explain both their permanence
in the mix and their regeneration when the mixt is dissolved.”®

In his first question, Kilvington disputes three theories of his contemporaries:

1) only elemental forms are preserved in the mixt, not the elements;

2) neither elemental forms nor elements are preserved in the mixt, but only
elemental qualities;

3) not elements, nor elemental forms, nor elemental qualities are preserved
in the mixt.>’

Through an extensive and detailed discussion of these positions, Kilvington
demonstrates that during the process of mixture elements remain, and conse-
quently also elemental forms, which possess qualities that are subject to trans-
formation. Especially much attention is devoted to the position that eight qual-
ities, belonging to different species, participate in the mixing process, such as:
the hotness of fire opposite the hotness of air, the dryness of fire opposite the
dryness of earth, the moisture of air opposite the moisture of water, and the
coldness of water opposite the coldness of earth. Although Kilvington himself
believes that, e. g., the hotness of fire is opposed to the hotness of air and that
they belong to different species, he nevertheless formulates his theory on the
assumption that each element taking part in the mixture possesses only one pri-
mary quality, which consists of two; in the case of fire, hotness and dryness.

quod est in altero mixto ad mutuo agendum in alterum mixtum, et hoc secundum illum modum
secundum quem probata fuit possibilitas reactionis in secundo principali.”

>3 Thidem, f. 34rb: “Et ille modus generationis mixti est ille modus quem docet Aristoteles I De
generatione capitulo de mixtione.”

% 1.. PRETRESCU, John Duns Scotus, p. 317.

7 Ricarpus KiLvINGTON, Utrum omne quod generatur, f. 45vb: “1) Quidam namque ponunt
quod elementa non sunt in mixto sed formae elementares; 2) et quidam ponunt quod nec elemen-
ta sunt in mixto nec formae elementares sed qualitates elementares; 3) et quidam ponunt quod
elementa non sunt in mixto, nec formae elementares, nec qualitates elementares.”
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As shown above, he argues that “everything that is generated is generated from
opposites,” that qualities undergo more or less, and that elemental forms also
share this feature. Thus, if something comes into being, opposites must interact
with each other in accordance with the proportion of maioris inequalitatis, i.e.,
the acting factor must have greater power than the resistance being overcome.

Kilvington offers a number of objections to the theory that there are a set
of eight primary qualities distinct in species. According to his understanding of
mixture as the process of overcoming the power of one quality by another, when,
e.g., a mixt of fire and water acts upon a mixt of air and earth, producing a mixt
of air and earth, the stronger heat of fire overcomes the resistance of the weaker
heat of air, and the stronger cold of water overcomes the weaker cold of earth.>®
If there were eight active and resistive qualities, then eight also would remain
in the new mixt, and then the opposites would be combined in one mixt.*

Kilvington is convinced that his conception is in agreement with the the-
ory of Aristotle, who argues that the four elements exist because there are four
prime qualities. The recognition of the four qualities enables us to explain all
transformations, i.e. mixtures and qualitative changes.*’

2.2. Qualitative Changes

Question 6 (Utrum qualitas suscipiat magis et minus) is entirely devoted to the
problem of qualitative change. Kilvington criticizes the five most popular views
of his time: progression, succession, admixture, and two versions of the addi-
tion theory.®!

58 Ricarpus KiLvINGTON, Utrum omne quod generatur, f. 43va: “Sed tamen contra illam res-
ponsionem arguo et probo quod sit falsa, quia ex ista responsione sequitur quod posset es-
se quod in eodem passo simul intenderetur caliditas et frigiditas, humiditas et siccitas. Quia
pono quod C sit unum mixtum ex solis igne et aqua, et D aliud mixtum ex solis aere et terra; et
alteret C D quousque generaverit ex D mixtum sibi simile.”

% Ibidem: “Hoc posito, manifeste sequitur contra illam responsionem quod C simul aget in
D caliditatem ignis et siccitatem ignis, frigiditatem aquae et humiditatem. Et istud conceditur
a ponentibus positionem recitatam. Probo tamen quod illud sit falsum, quia dato illo sequitur
quod in eodem passo simul intenduntur contrariae qualitates.”

60 Thidem, f. 43vb: “Iterum, illa positio quae ponit quod octo sint qualitates etc. est manifeste
contra Aristotelem II De generatione capitulo secundum quosdam primo, ubi Aristoteles probat
numerum quattuor elementorum ex numero quattuor qualitatum primarum, cui etiam concordat
Avristoteles in principio IV Metaphysicorum ponens ibi idem. Item, ponens tantum quattuor esse
primas qualitates elementares potest complere causas omnium apparentium sicut ponens octo
esse primas qualitates elementares, igitur non est ponendum octo.”

¢ For a detailed discussion of these theories, see S. Roupaut, La mesure de [%tre. Le prob-
leme de la quantification des formes au Moyen Age (ca. 1250-1370), Leiden—Boston: Brill, 2022,
p. 96-124. For detailed analyses of Kilvington’s citrique and Latin quotes from his question see
E. Junc-PaLczewska, Migdzy filozofiq przyrody a nowozytnym przyrodoznawstwem. Ryszarda
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In his opinion, alteration always takes place gradually (pars ante partem).
When one quality is changed into another quality, the first to be changed is
the part nearest the quality causing the change; after the transformation this
part becomes the same as the quality of the agent and supports the agent in
changing the next part of the quality undergoing transformation; then these
two parts assist the third, and so on. This transformation continues until all
previous quality has been changed into the new quality. Quality as res absoluta
remains the subject of change itself.*?

'The generation of a new element, for example fire from water, and its form
with qualities, i.e., its hotness and dryness, is a process in which the qualities
of fire (that is, according to Kilvington, its hotness and dryness) acting on wa-
ter change its qualities (that is, its coldness and moisture) in order to produce
a new fire. At the last moment of such a change, water acquires the qualities of
fire and its elemental form, and becomes a new element. The final moment
of alteration is the first instant of generation, and is the extrinsic limit of al-
teration. Therefore, the difference between alteration and generation is easily
identifiable: as long as a new quality of e.g., fire (hotness and dryness), and at
the same time a new form which entails this quality gradually diminishes the
quality of water (coldness and moisture), a process of continuous change takes
place; when a new form is produced, there is no longer a process, but an instan-
taneous change of water into fire.®

To better understand and most appropriately describe qualitative processes,
Kilvington employs the term latitude (/atitudo) of quality.** As he explains,

Kilvingtona kwestie o ruchu, 1.6dz: Lodz University Press, 2000, p. 187-236. See also E. SyLLa,
The Oxford Calculators and the Mathematics of Motion, New York: Garland, 1991, p. 435-446;
E. Jung, “Richard Kilvington’s Theory of Qualitative Change” (forthcoming).

¢ In Kilvington’s questions there are many cases examining such part before part processes of
change; therefore I provide only one example. Ricarpus KiLviNneTON, Utrum in omni genera-
tione, f. 36ra: “Et concedo similiter quod A immediate post D instans velocius alterabit primam
medietatem C quam secundam medietatem B, et hoc quia A immediate post D instans habe-
bit magis iuvamentum ad alterandum primam medietatem C quam habebit A immediate post
D instans ad alterandum secundam medietatem B.”

83 Thidem, f. 36vb: “...si aliquid sit generatum oportet quod subiectum quod fuit ens in actu
ante initium generationis sit totaliter corruptum, vel quod idem subiectum sit in potentia et
pars alterius subiecti de novo existente in actu generatione completa, ut verbi gratia posito quod
transmutetur aqua per ignem quousque generetur forma mixta sive composita ex forma aquae
quae praefuit et ex forma ignis generata de novo generati, quoniam in tali casu erit ita quod
aqua quae fuit subiectum in actu ante initium generationis mixti compositi ex aqua et igne mane-
bit in potentia cum mixtum compositum ex aqua et igne fuerit generatum, et erit pars eiusdem
mixti tunc existens in actu. Ex quo faciliter patere potest differentia sufficiens inter generationem
et alterationem, et hoc loquendo de generatione prout generatio est finis alterationis.”

% For the excellent studies of the theory of latitudo see E. SyLLa, The Oxford Calculators,
S. RoupauT, La mesure de [étre.
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latitude does not have any manifestation in reality. He says: “the latitude of
heat is not really distinct from heat itself, just as time is not distinct from the
heavens.”®® The term ‘latitude’ only serves as a handy tool for the correct descrip-
tion of the processes of various changes, such as heating, acquiring knowledge,
or increasing a moral habit. Since the “measure” of change must be adequate
to the type of change, and a quality itself is continuous and divisible into in-
finitely proportional parts, /atitudo needs also share this feature. A latitude of
any quality is a successive continuum, and as such, like time, it does not actually
have any intrinsic limits, and as such it is infinite. However, the latitude of any
quality is finite in extent.®® Latitude is a continuously divisible line segment that
geometrically represents the intensity of a given quality of a particular length.®’
‘Therefore, such segments can be added and subtracted, pictorially representing
subsequent stages of qualitative change.

'The parallel between a real quality and a mathematical tool, such as /atitude
may be seen clearly in the following propositions derived from Kilvington’s
questions:

1) All finite latitude has a certain range within which it can act or be acted
upon.

2) 'The largest range has a latitude of maximum quality (in summo).

3) 'The maximum degree of, e.g., coldness, is an external extreme of the lati-
tude of hotness.

%5 Ricarpus KiLvingToN, Utrum qualitas suscipiat magis et minus, Paris BnF Ms 6559, f. 126vb:
“Et sic concedo quod tempus habet medietates, et tunc nunc esset sensus illius propositionis:
‘coelum ut est hora non ita diu durat sicut coelum ut est annus, vel sicut coelum ut est <tempus>
duplum ad horam’. Et consimiliter est de latitudine caliditatis, nam eadem res realiter est latitudo
caliditatis et illa caliditas et latitudo caliditatis habent partes sicut tempus, et eadem caliditas ut
est in transmutari dicitur latitudo, et quando non transmutatur dicitur caliditas et non latitudo.”

% Ricarpus KiLviNGTON, Utrum in omni generatione, f. 30va: .. .nihil habeat latitudinem nisi
quod est intensibile et remissibile.” RicaArRpUs KiLvINGTON, Utrum qualitas, f. 141va: “Alio modo
accipitur ‘infinitum’ pro aliqua re non habente terminos in actu; sic loquendo dico quod quaelibet
res successiva, ut talis, est infinita et non terminata sicut arguebatur de die. Et sic loquendo con-
cedo, quod si aliqua caliditas sit <in>finita quod eius latitudo, ut est latitudo, non habet terminos
iam in actu... Concedo quod latitudo caliditatis ignis est finita.”

¢ See RicarDUS KILVINGTON, Utrum continuum sit divisibile in infinitum, ed. R. Podkoniski,
Mediaevalia Philosophica Polonorum, vol. 37, no. 2, (2007), p. 123-175. See also E. Jung, R. Pob-
koxsk1, “Richard Kilvington on Continuity,” Azomism in Late Medieval Philosophy and Theology,
ed. C. Grellard, A. Robert, Leiden—Boston: Brill, 2009, p. 65-84; E. Jung, “Controversy on In-
finity between Richard FitzRalph and Richard Kilvington”, 4 Companion to Richard FitzRalph.
Fourteenth-Century Scholar, Bishop, and Polemicist, ed. M.W. Dunne, S. Nolan, Leiden—Boston:
Brill, 2022, p. 121-153; E. June, R. Popkoxski, “Mathematical Imagination in 14th-Century
Natural Philosophy. The Case of an Endless, Infinite Helix Line,” Historia Mathematica (forth-
coming).
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4) A quality must be capable of taking on a continuous range of values be-
tween a non-gradus (zero) value and the value which serves as its boundary
(maximum in summo), and no other value.

5) 'The in summo maximum latitude ranges are the same. Consequently, the
latitude of hotness and dryness in fire, and coldness and dryness in earth,
are the same in extent. The other two elements are of less than the maxi-
mum degree of their qualities, and thus the latitudes of their qualities may
be described as less intense by a “shorter line.”

6) Degrees of qualities are discrete (indivisibiles) and not continuous. Thus,
for example, when describing various processes of change, the average
degree of the maximum (in summo) hotness can be taken into account.
Such a degree is the boundary value of the intensity of a given quality,
meaning it determines the length of the latitude of a given quality, i.e., its
intensity. However, from this it does not follow that “a latitude consists
of indivisible degrees.”®® Kilvington is not a indivisibilist.

7) In every alteration of one element into another, the total latitude of the
primary quality must be replaced with the new incoming total latitude.

8) Using Euclid’s theory of proportions, it can be easily proven that if the pro-
portions among parts of latitude, e.g., hotness to coldness, are not equal,
the alterations do not proceed with the same speed.

9) 'The primary qualities of fire (i.e., maximum hotness and dryness) and
earth (i.e., maximum coldness and dryness) imply the maximum of the
secondary qualities, respectively weightiness and lightness, which are

% In her most recent published chapter Monika Michatowska suggests that Kilvington was
an indivisibilist, since as she claims: “Evidently, Kilvington’s reasoning relies on the concept of
latitude (Jatitudo), which comprises an infinite number of degrees (gradus) stretched between
its maximum and minimum points. Crucial to all the Calculators, the notion of latitude was
normally used to describe physical change, for instance, the degree at which water froze or boiled.
Briefly, latitude was thought of as a continuum encompassing all possible degrees of intensity.”
On the one hand, Michatowska maintains that a latitude comprises an infinite number of degrees,
on the other she claims that “latitude was thought of as a continuum encompassing all possible
degrees of intensity.” Kilvington asserts that a degree is indivisible, thus to say that “a continuum
comprises an infinite number of degrees” is to say that a continuum is a set of infinite indivisible
degrees; this statement does not meet the conditions for the continuum adopted by Kilvington.
It is also risky to claim that latitude “was normally used to described physical change, for instance,
the degree at which water froze or boiled.” There is no single passage in Kilvington’s works where
he ponders such problem,; he arbitrarily says, e.g.: “let’s assume that the water is in 5 degrees and
fire in 7...”. Michatowska’s way of framing the issue suggests that Kilvington goes far beyond
the horizon of Aristotelian physics and is a modern physicist. However, that is decidedly not the
case. See M. MicHAEOWSKA, “At the Intersections of Physics and Ethics. Richard Kilvington on
Ethical Change,” Calculating Ethics in the Fourteenth Century, ed. A. Lucdcs, M. Michatowska,
Leiden-Boston: Brill, 2024, p. 80.



114 ELZBIETA JUNG

absolute opposites. The weightiness and lightness of the remaining two
elements, water and air, are relatively opposed due to the intensity of their
qualities.

Kilvington applies all these basic assumptions to explain various kinds of uni-
form and difform alterations. He considers, e.g., the case of the action of the
qualities of one mixt on another when the qualities are difformly distributed,
and the mixts touch each other with their hotter ends, or the hottest end of one
mixt acts upon the coldest end of the other, or the less cold one on the warmer
one, etc. Considering all the different types of individual cases, he comes to the
conclusion that the result of the action and reaction between qualities depends
on the manner of contact between the two bodies. Thus, in each individual case
the result of a change depends on the conditions that are assumed at the begin-
ning of the process of change.®’

CONCLUSIONS

Although Kilvington commented on Aristotle’s Physics as part of his teaching
duties and attempted to do so accurately, his independent attitude and nom-
inalistic views produced interpretations that were significantly different from
his sources. In keeping with his nominalism, Kilvington recognizes that only
individual beings exist (he also includes physical phenomena in this category
of ‘being’); therefore he focuses on the explication of individual cases of phys-
ical phenomena, not on finding general principles for the existence of entities.
Knowledge about phenomena is acquired first of all through observation, and
subsequently through analysis of the natural causes underlying a given phe-
nomenon. Mathematics is a useful tool for practicing natural philosophy; logic
determines the coherence of a theory; cases secundum imaginationem sometimes
indicate other possible solutions, although they are most often used to analyze
phenomena that cannot be observed.

Therefore, Kilvington, like Ockham, is a natural philosopher, not a meta-
physician. Yet Kilvington, even while reinterpreting Aristotle’s views in an orig-
inal way and offering significantly new explanations, never overstepped the
boundaries set by Aristotle; his theory remained shaped by the Philosopher’s
philosophy of nature.

% See, Ricarbus KiLvINGTON, Quaestiones super libros Physicorum. A Critical Edition with and
Introduction by E. Jung (forthcoming); E. Jung, “Richard Kilvington’sTheory” (forthcoming).
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RICHARD KILVINGTON’S
THEORY OF HYLOMORPHISM
AND QUALITATIVE CHANGE

SUMMARY

'The purpose of this article is to present an original interpretation, first proposed
by Richard Kilvington (ca. 1302-1361), of the theories of Aristotle and Aver-
roes on hylomorphism and natural processes such as mixing and qualitative
changes. These problems were widely discussed by many thinkers from the
12th to the 17th century. Some of these interpretations paved the way for mod-
ern concepts in natural philosophy. One of the thinkers who contributed to
the development of these concepts was William of Ockham. As I show in this
article, Ockham also inspired Kilvington, whose concepts differ significantly
from Aristotle’s.

Keyworps: Richard Kilvington, philosophy of nature, hylomorphism,
qualitative changes

Stowa krucze: Ryszard Kilvington, filozofia przyrody, hylemorfizm,
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1. INTRODUCTION

The term “analytic theology” has many shades of meaning. It can be said, al-
though rather imprecisely, that analytic theology (hereafter abbreviated as AT)
is a theology practiced using the methods of analytic philosophy. The impreci-
sion of this term stems from the fact that analytic philosophy itself is defined in
various ways and the catalog of its methods is not a closed set of clearly defined
procedural steps. The publication that introduced the term “analytic theology”
into common use is the work entitled Analytic Theology: New Essays in the Philos-
ophy of Theology. It was published in 2009 and its editors were Michael Cannon
Rea and Oliver Daniel Crisp. In the introduction to this work, Rea describes
AT by indicating five methodological directives that characterize it." Currently,
these postulates are becoming an almost canonical determinant for this trend in
theology.” For this reason, we wish to refer to them our analyses when it comes
to the methodological characteristics of AT.

'The topics of research conducted within AT include all theological topics, not
only from Christian theology, but also those considered within the framework
of Jewish theology or the theology of Islam. It is no longer just about focusing
research attention on the subject of the existence of God and the arguments
put forward in this matter. We have already encountered analyses of these latter
issues conducted using the methods of analytic philosophy much earlier, and

'M.C. Rea, “Introduction,” Analytic Theology. New Essays in the Philosophy of Theology,
ed. O.D. Crisp, M.C. Rea, Oxford: Oxford University Press, 2009.

?].M. Arcapi, “Introduction,” T¢T Clark Handbook of Analytic Theology, ed. J.M. Arcadi,
J.T. Turner, Jr., London: T&T, 2021, p. 3.
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they were often performed within the framework of the analytic philosophy of
God and religion. Moreover, characteristic for AT is the application of a wide
range of approaches and concepts present in analytic philosophy, theology, and
biblical studies in its own research.

A natural question is to what extent this new approach in theology is really
new. The beginnings of analytic philosophy did not herald its fruitful dialogue
with the philosophy of God or theology, but instead, analytic philosophy in
its program often distanced itself from this type of engagement, an example of
which can be found among the representatives of the Vienna Circle. However,
we cannot forget about certain exceptions, especially the Cracow Circle (here-
after abbreviated as CC), which operated in the 1930s. In works discussing the
formation of AT, no attention is paid to the fact that its characteristic ideas
were already present in the views of these representatives of the Lvov—Warsaw
School.? Perhaps the reason for that is the fact that the CC itself has not be-
come sufficiently known yet in the circles of analytic philosophy and analytic
theology, and studies of its activities appeared only in the 1980s.* It was only
through these last publications, authored by Jézef M. Bocheriski, that the term
“Cracow Circle” was introduced into scientific circulation.

The CC was founded at the beginning of the year 1934. Apart from
Bochenski (1902-1995), the Circle comprised Jan Salamucha (1903-1944), Jan
Franciszek Drewnowski (1896-1978), and Bolestaw Sobocinski (1906—1980).
'The CC is considered a branch of the Lvov—-Warsaw School operating in the
area of the Catholic philosophy of God and theology.’ Its activity was also an
attempt to implement Jan Fukasiewicz’s program of practicing philosophy using
scientific methods. It was primarily about assimilating in these areas the results
obtained in the then new logic, formal logic, called logistics at that time, but

> M.C. Rea, “Analytic Theology,” Sz. Andrews Encyclopedia of Theology, ed. B. Wolfe, 2022,
https://www.saet.ac.uk/Christianity/AnalyticTheology, (access 2024-07-19); J. McMARTIN,
“Analytic Philosophy and Christian Theology,” Refigion Compass, vol. 7/9 (2013), p. 361-371;
N. WortersTorrr, “How Philosophical Theology Became Possible Within the Analytic Tradi-
tion of Philosophy,” Analytic Theology. New Essays in the Philosophy of Theology, ed. O.D. Crisp,
M.C. Rea, New York: Oxford University Press, 2009, p. 155-168; K. TimpE, “On Analytic The-
ology,” Scientia et Fides, vol. 2/3 (2015), p. 9-22; W. Woob, Analytic Theology and the Academic
Study of Religion, Oxford: Oxford University Press, 2021.

*]J.M. Bocuexski, “Koto Krakowskie,” Zycie Literackie, 8th November 1987, (the reprint in:
Kuwartalnik Filozoficzny, vol. 1/23 [1995], p. 23-31; the English version: “The Cracow Circle,”
The Vienna Circle and the Lvov—Warsaw School, ed. K. Szaniawski, Dordrecht: Kluwert Academic
Publishers, 1988, p. 9-18). A description of the Circle can be also found in the following text:
J.M. BocHENsK1, Wspomnienia, Krakéw: Philed, 1994, p. 120-126.

> M. Txaczyk, “Cracow Circle. Theology in the Lviv-Warsaw School,” ke Significance of
the Lvov—Warsaw School in the European Culture, ed. A. Brozek, F. Stadler, J. Woleriski, Wien:
Springer, 2017, p. 173-188.
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also obtained in logical semiotics and the methodology of science. The program
of the Circle was primarily methodological in nature and concerned theology
and the philosophy of God.

From the current perspective, attention is drawn to the influence that the CC
has had on the formation of the analytic philosophy of religion,® which Roger
Pouivet traces to the Circle’s activity. Referring to his work, Georg Gasser ques-
tioned the commonly accepted thesis about the Anglo-American roots of AT
dating back to the 1950s.” Unfortunately, this remark was not sufficiently em-
phasized by him, and he only included it in one of the footnotes to his work.?
Recently, another analytical trend has also been established in the area of theol-
ogy and philosophy, namely analytical Thomism. This is an attempt to combine
the style of philosophizing and interests characteristic of analytic philosophy
with Thomism,” and is a trend which is also associated with AT.*® In such cir-
cumstances, it is natural to ask the question to what extent the members of the
CC were the forerunners of AT and analytical Thomism, which are develop-
ing dynamically today. A positive answer to this question constitutes a thesis
that, independently of this author, was put forward by Pawet Rojek in his anal-
yses concerning analytic patristics.'" In this paper, I will try to justify this thesis
in detail. Let us note, however, that due to the fact that the program of the
CC concerned both philosophy and theology and placed emphasis on research
on scholasticism, and especially the works of Aquinas, a positive answer to the
question about the Polish roots of AT at the same time indirectly indicates the
Polish roots of analytical Thomism.

In order to accomplish the research task set forth here, in the subsequent
sections of this work I will discuss sequentially the following: the methodolog-
ical directives of AT, the CC program, and its continuation in the program of
studies on God formulated by Bocheriski.

¢ R. Poutver, “On the Polish Roots of the Analytic Philosophy of Religion,” Eurapean Journal
for Philosophy of Religion, vol. 3 (2011), p. 1-20.

7 G. GassEr, “Toward Analytic Theology. An Itinerary,” Scientia et Fides, vol. 2/3 (2015),
p. 23-56.

8 G. GassEr, “Toward Analytic Theology,” p. 24: “The history of philosophy is a tricky busi-
ness, based inevitably on simplifications. There are studies showing that what is now called ana-
lytic philosophical theology is not a genuinely Anglo-American product but that discussions on
religion, logic, and language are to be found in the »Cracow-circle« in Poland in the 1930s.”

*'The term “analytical Thomism” was coined by John Haldane in the 1990s. Cf. Analytical
Thomism. Tradition in Dialogue, ed. C. Paterson, M.S. Pugh, Hampshire: Ashgate, 2006.

1°P. Roszak, “Dwie predkosci teologii? O celu, metodzie i perspektywach teologii anality-
cznej,” Teologia w Polsce, vol. 2/9 (2015), p. 75-93.

' P. RojEK, “Analytic Patristics. The Logic of Apophaticism, Natural Theology, and the Meta-
physics of the Trinity,” Studies in East European Thought, 2024, https://doi.org/10.1007/s11212—
023-09609-y, (access 2024—-07-24).
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2. METHODOLOGICAL DIRECTIVES OF ANALYTIC THEOLOGY

'The history of official academic activities under the banner of AT only dates back
to 2009. However, they had been so dynamic that in 2013 the Journal of Ana-
ytic Theology was established, becoming an important place for the exchange of
ideas within this stream of theology. Crisp and Rea are currently co-editors
of a series entitled Oxford Studies in Analytic Theology. Monographs devoted to
AT have been published, as well as special volumes of journals dedicated to it.
Also, this research stream has been greatly influenced by grants from the Tem-
pleton Foundation and the Center for Philosophy of Religion at the University
of Notre Dame in the USA.

'The emergence of AT was influenced by the interest in strictly theological
issues observed among analytic philosophers after many years of mutual dis-
trust, as well as the analytic style of conducting inquiries among theologians
themselves. The latter, in connection with attacks from neo-positivists iden-
tifying themselves with the analytic tradition, practiced theology supported
most often by the continental trend of philosophy. This specific meeting of
philosophy and theology, which took place within AT, has had its conse-
quences in the fact that currently we do not speak so much of one, uniform
trend of AT, but rather of many ways of conducting research, based on the
relations of familial resemblance. Within this family of research activities,
we can distinguish: analytic theology with a philosophical approach, analytic
theology with a theological approach, and analytic theology with a mixed
approach (philosophically-inclined analytic theology, theologically-inclined
analytic theology, mixed-inclination analytic theology). They are marked by
certain emphases that carry within them the historical circumstances of the cre-
ation of AT. The division quoted is not a logical division but a typological one,
focused around certain examples or paragons, which are not so much the given
authors of works but their individual works themselves.'

AT is therefore composed of a certain family of publications that have dif-
terent philosophical and theological shades and various emphases set by their
authors. As it has already been indicated, the canonical bond that unites them is,
as it were, the list of the aforementioned postulates formulated by Rea. They are
important in that they are universally acceptable in the AT environment, while

2 A.B. Davis, “Analytic Theology,” Religion Compass, vol. 12/17 (2023), p. 1-11. Davis lists
the following works-paragons of the respective types: philosophically-inclined analytic theology:
R.T. MuvrLins, The End of the Timeless God, (Oxford Studies in Analytic Theology), New York:
Oxford University Press, 2016; theologically-inclined analytic theology: A. ToRRANCE, Account-
ability to God, (Oxford Studies in Analytic Theology), New York: Oxford University Press, 2023;
mixed-inclination analytic theology: E. STUMP, Atonement, (Oxford Studies in Analytic Theol-
ogy), New York: Oxford University Press, 2018.
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at the same time allowing for other determinants that can be seen in the ongoing
discussion on the final description of AT. In these discussions, its connections
with the analytic philosophy of religion and systematic theology are specified.
'The presence of certain philosophical or theological commitments in AT is dis-
cussed. The questions of the extent to which AT is a research program and the
extent to which it is a certain intellectual culture or tradition are considered.
Questions are asked about the role that razio and holy books, such as the Bible,
are to play in AT and these discussions are still very much ongoing."> What is im-
portant to us is that from the perspective of the method of conducting research,
AT is characterized by methodological postulates, and the area of research is
the area traditionally important for the philosophy of God and for theology. If
we want to relate AT to the project formulated by the CC, this information is
sufficient to us, since, after all, the latter also had a methodological character.
The postulates formulated by Rea are as follows:**

AT1. Write as if philosophical positions and conclusions can be adequately
formulated in sentences that can be formalized and logically manip-
ulated.

AT2. Prioritize precision, clarity, and logical coherence.

AT3. Avoid substantive (non-decorative) use of metaphor and other tropes
whose semantic content outstrips their propositional content.

AT4. Work as much as possible with well-understood primitive concepts,
and concepts that can be analyzed in terms of those.

ATS. Treat conceptual analysis (insofar as it is possible) as a source of evi-
dence.

This is, as Rea writes, his “official” list. Other postulates could be added to
these, but in his opinion, these are the most important ones in terms of sep-
arating the analytic philosophers from the continental ones. The latter either
reject the principles indicated here as irrelevant or actively aim to violate them.
As Rea claims, these indications seem to be common sense and are often given
to students in the form of general recommendations.’ Despite this, he claims
that each of the postulates AT1-AT5 contains or assumes views that can be

13 M.C. REa, “Analytic Theology.”

* M.C. Rea, “Introduction,” p. 5-6.

> M.C. Rea, “Introduction,” p. 6: “reason coherently; write clearly; say what you mean and
mean what you say; try to express your ideas in terms that your audience will understand; try not
to express your arguments and conclusions in overly ‘poetic’ language; understand the terms that
youre employing and rely on your understanding of those terms to draw out the implications of
what you say and what you presuppose; and so on.”
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legitimately questioned in the case of considering a philosophical or theologi-
cal topic. In his views, for some people this is a source of hostility toward the
analytic approach to theological topics.

Postulates AT1-AT5 are intended to influence the clarity and precision of
arguments made within AT. The implementation of postulate AT5 allows for
the precise use of terms relevant to a given discourse. Conceptual analysis is cur-
rently carried out in many ways rooted in various original approaches known
from the history of analytic philosophy. Postulate AT'5 plays an important role
in shaping the appropriate conceptual grid. It is important to capture the mutual
dependencies between concepts and to distinguish among them those that in
a given approach are primitive concepts (AT4). Postulates AT'1 and AT2 require
that arguments be formulated in such a way that they are subject to analysis car-
ried out using the tools of logic. This allows them to be disciplined, for example,
by using counterexamples. The latter method of proceeding is characteristic of
analytic philosophy, as Nicholas Wolterstorft pointed out in his correspondence
with Rea.'® The precision postulated in the prescriptions indicated here allows
for the disclosure of assumptions, including the hidden ones, the analysis of
the structure of argumentation and their correctness, and the use of the correct
conceptual grid in them. In his commentary on postulate AT3, Rea points to
discussions concerning the role of metaphors in religious discourse, including
the question of whether they have propositional content. Rea believed that, re-
gardless of the outcome of this question, metaphors have a cognitive significance
that transcends any propositional content they may have. This is the case, for ex-
ample, when they are used as models for certain theoretical claims in analytical
theorizing, or when they “support” them in some other way.

In the above description of the analytical method identified in the area of
analytic philosophy which is to be applied to theological issues, we see echoes
of the findings in the area of the philosophy of language and logic made at the
beginning of the formation of analytic philosophy and implemented in it. The
desire to use these results for theological questions seems to be the common de-
nominator connecting AT and analytical Thomism with the program of the CC.

3. THE PROGRAM OF THE CrRACOW CIRCLE

I believe that the roots of the analytical turn in the philosophy of God and
religion and in theology that took place at the turn of the 20th and 21st cen-
turies can be found in the activities of the CC. A special event popularizing the
ideas of this research group was the 3rd Polish Philosophical Congress, which

¢ ML.C. Rea, “Introduction,” p. 5.



METHODOLOGICAL DIRECTIVES OF ANALYTIC THEOLOGY 125

took place in Cracow in 1936. During that event, a special extra session was
organized, devoted to the issue of applying formal logic in the area of Catholic
philosophy and theology.!” Referring to those events, Bocheriski wrote directly
about something that was the program of the CC. 'The program of the Circle
is not so much recalled by him after many years, but rather recreated on the
basis of the papers presented at the aforementioned session and memories of
common discussions during the meetings of the Circle members.

Bochenski claims that the stance of the members of the Circle can be char-
acterized as follows:®

C1. The goal was to reform Catholic philosophy and theology in the
methodological aspect (correct scientific language, use of formal logic,
approaches known from semiotics and methodology of science, appli-
cation of formalism).

C2. A characteristic of the Circle was its criticism of modern philosophy
(16th—19th centuries), including neo-scholastic systems.

C3. 'The members of the Circle shared the view of the neutrality of logic
toward the content of various philosophical systems.

C4. Unlike the Vienna Circle, the members of the CC claimed that in
the problems and theories of the ancient and medieval periods we
can find many valuable approaches that should be re-analyzed and re-
formulated.

In terms of the implementation of these postulates, Bochenski mentions pri-
marily the following achievements:

— Salamucha’s analysis and formalization of the ex motu proof for the exis-
tence of God found in Thomas Aquinas’ Summa contra gentiles;"’

— Bochenski’s analysis and formalization of the proof for the immortality
of the soul found in Thomas Aquinas’ Summa theologiae;”®

7'The presentations and discussions from that meeting were published in the volume Szudia
Gnesnensia, vol. 15 (1937): Mys] katolicka wobec logiki wspdtczesnej.

'8 ].M. Bocuexski, “The Cracow Circle,” p. 11-12; .M. Bocuexski, Wspomnienia, p. 123—
124.

], SaramucHa, “Dowéd ex mofu na istnienie Boga. Analiza logiczna argumentagji
$w. Tomasza z Akwinu,” Collectanea Theologica, vol. 1/15 (1934), p. 53-92. Eng trans.: “The
Proof ex motu for the Existence of God. Logical Analysis of St. Thomas Aquinas’ Arguments,”
in: J. Salamucha, Knowledge and Fuith, ed. K. Swictorzecka, J.J. Jadacki, Amsterdam — New York:
Rodopi, 2003, p. 97-135.

20].M. BocHexski, “Analisi logica di un testo di S. Tommaso d’Aquino (I, 75, 6),” in:
J.M. Bochenski, Nove Lezioni di Logica Simbolica, Rome: Angelicum, 1938, p. 147-155.
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— an analysis of the scholastic concept of analogy, proposed by Drewnowski
and Salamucha, and ultimately carried out by Bocheriski;**

— works in the field of the history of logic (primarily the works of Salamucha
and Bocheriski, including his monograph Formale Logik).*

At this point it is worth noting that the works in the field of the history of
logic indicated here can only indirectly be treated as those that implemented
the program of the Circle — reforming Catholic philosophy and theology; they
prepared formal tools that could possibly be used in this reform.

'The origins of the Circle are seen primarily in the situation of philosophy and
logic at that time but the situation of theology and the spirit of that era were
also significant. The interwar period saw the development of three of the most
important centers of analytic philosophy: Oxford and Cambridge in the UK, the
Vienna Circle in Vienna, and the Lvov—Warsaw School in Poland. The turn of
the 19th and 20th centuries was the time when mathematical logic emerged,
with the zeitgeist of those years characterized by optimism, faith in progress,
courage in thought, and readiness to act. The situation of theology was shaped
by various actions of the Catholic Church, taken in response to modernism.
A special role here was played by the encyclical of Leo XIII, entitled £zerni
Patris, and published in 1879. In the case of the CC, the return to Thomas
Aquinas was not only a return to the content of his teachings, but also to the
application of the best possible method (as scientific as possible, for the given
times) of practicing theology and philosophy.??

'The activity of the CC was dramatically interrupted by the outbreak of World
War II, with one of its leading proponents, Salamucha, dying in the Warsaw
Uprising. The turmoil of the war, and then a period of limited mutual contacts
between the remaining members of the CC, resulted in their abandonment of
joint scientific ventures. Bocheriski’s attempt to reactivate the CC at the Uni-
versity of Notre Dame in 1956 ultimately failed and the actions he initiated
together with Sobociriski and Ivo Thomas only resulted in a change in the way

' J.F. DrewNowski, “Zarys programu filozoficznego,” Przeglad Filozoficzny, vol. 37 (1934),
p- 3-38, 150-181, and 262-292; ]. SaLamucHA, “O mozliwosci $cistego formalizowania
dziedziny poje¢ analogicznych,” Studia Gnesnensia, vol. 15 (1937): Mys! katolicka wobec logiki
wspdtezesnej, p. 122-153; J.M. BocHEexNsk1, “On Analogy,” The Thomist, vol. 11 (1948), p. 424—
447,

2], SaLamucHaA, “Logika zdan u Wilhelma Ockhama,” Przeglgd Filozoficzny, vol. 38 (1935),
p. 208-239; J. SaLamucHA, “Pojawienie si¢ zagadnien antynomialnych na gruncie logiki $red-
niowiecznej,” Przeglgd Filozoficzny, vol. 40 (1937), p. 68-89 and 320-343; ].M. BocHENsKI,
Formale Logik, Freiburg — Minchen: Verlag Karl Alber, 1956.

2 M. Txaczyk, “Geneza Kota Krakowskiego,” Studia Philosophiae Christianae, vol. 2/55
(2019), p. 9-39.
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logic was taught at the university. The extent to which this fact influenced the
formation of a very strong AT center at this Catholic university remains a mat-
ter for investigation.

Despite these setbacks, toward the end of his life, Bocheriski returned to the
ideas that shaped the activities of the CC. This is evidenced by his last works
and the Program of Studies on God formulated by him, which unifies all of these
ideas and can be found in the first chapter of his book Gottes Dasein und Wesen.**
It can be treated as a continuation of the program of the CC, narrowing the area
of activities in theology and philosophy to issues directly related to God. Due
to the ways of knowing God that he adopted: reasoning, experience, and faith,
they become the main areas of research interests included in this program.*

The program can be expressed in the following postulates:*®

P1. 'There is an urgent need to resume studies on God.

P2. A human being has only three ways of knowing God: direct experience,
reasoning, and faith.

P3. Itis necessary to learn about the scholastic research into the issues con-

nected with God.
P4. 'The results of the scholastic doctrine of God should be judged critically.

P5. An urgent task is to examine critically the Kantian and neo-positivist
reservations concerning the possibility of knowing God, including the
proofs for His existence.

P6. Looking at what an average believer’s experience of God demonstrates
gives rise to two tasks: (1) to determine what “experience” and similar
words mean; (2) to examine how such experiences, in both the broad
and the narrow senses, are possible, or if they really exist.

P7. 'The scholastic doctrine of God should be studied with the tools of math-
ematics and logic as well as the critical method.

P8. A believer does not need a proof of God’s existence because he believes
in this existence.

P9. 'The type and the way of acceptance by a believer of God’s existence
requires detailed logical and theological studies.

24 .M. BocHENSsK1, Gottes Dasein und Wesen. Logische Studien zur Summa Theolgiae I, gq. 2-11,
Miinchen: Philosophia Verlag, 2003.

> M. PorwoLIK, “J6zefa Marii Bocheriskiego program studiéw o Bogu,” Rocznik Tomistyczny,
vol. 26 (2020), p. 335-354.

26 .M. BocHENsK1, Gottes Dasein und Wesen, p. 17-28.
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P10. It is necessary to develop a theology that is concerned first of all with

God Himself.

'The following achievements can be considered to be the results of the imple-
mentation of the program:

an analysis and formalization of Question 1 of the Summa Theologiae and
a clarification of the understanding of the term sacra doctrina appearing
there, as well as relating these results to what is called a worldview in
Dilthey’s sense;*”

an analysis and formalization of Thomas Aquinas’ five ways included in
Question 2 of the Summa Theologiae and indicating the second way as the
one that does not commit a formal error and contains premises acceptable
on the basis of Aquinas’ philosophy;*®

an analysis and formalization of Questions 3—11 of the Summa Theologiae,
and a creation, on this basis, of a preliminary axiomatization of the theory
of God contained in these Questions;*

an analysis and formalization of the criticism formulated by Kant, aimed
at the cosmological proof;*

a revision of the idea of the role of the religious hypothesis discussed in
his Logic of Religion®* and corrections of other results included there;*
an analysis of the phenomenon of faith and its treatment as a three-
-argument relation and making a distinction between sentences in which
the believer believes, those that form the so-called core of faith, and those
that form the so-called sacred histories, which are intended to give con-
tent to these first sentences.*?

'The formulation of the program itself and its implementation are expressions
of two intentions planned by Bocheriski. The first of them was a return to the

271 M. Bocuexski, “Faith and Science. A Logical Commentary on the First Question of the
Summa,” Advances in Scientific Philosophy. Essays in Honour of Paul Weingartner on the Occasion in the
60th Anniversary of bis Birthday, ed. G. Schurz, G.J.W. Dorn, (Poznari Studies in the Philosophy
of the Sciences and the Humanities), Amsterdam — Atlanta: Rodopi, 1991, p. 531-550.

] M. Bocuexski, “Die finf Wege,” Freiburger Zeitschrift fiir Philosophie und Theologie,
vol. 3/36 (1989), p. 235-265; ].M. BocHEeXsk1, Gottes Dasein und Wesen, p. 29-75.

2% | M. BocHENsK1, Gottes Dasein und Wesen, p. 29—-48 and 77-129.

30 .M. BocHENsK1, Gottes Dasein und Wesen, p. 139-156.

31 J.M. Bocuexski, The Logic of Religion, New York: New York University Press, 1965;

2] M. Bocuexski, “Religious Hypothesis Revisited,” Scientific and Religious Belief, ed.
P. Weingartner, Dordrecht: Springer, 1994, p. 143-149; J.M. BocueXsk1, Was ich glaube,
manuscript, Freiburg, 1993, p. 2-23.

33 J.M. BocHENsK1, Was ich glaube, p. 25-51.
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program of the CC, the other one was focusing on issues directly related to God.
'The need of this type of research is evidenced by Bocheriski’s speech in Warsaw
on October 15, 1990 when he was awarded an honoris causa doctorate by the
Warsaw Theological Academy.*

4. CONCLUSIONS

In the periodization of his academic interests, Bochenski distinguishes the fol-
lowing four periods:*®

1st period, 1934-1940: neo-Thomistic,

2nd period, 1945-1955: historical-logical,
3rd period, 1955-1970: Sovietological,

4th period, 1970-1992: systematic-analytical.

He also notes that these periods not only lack clear boundaries, but even
overlap significantly. As an example, Bocheniski mentions his works Logisch-
philosophosche Studien and Logic of Religion,36 which were written in the “Sovi-
etological” period although they are both analytical in nature. When it comes to
the systematic-analytical works, Bocheriski classifies here, among others, those
that implement the program formulated in Gottes Dasein und Wesen. Although
the works implementing the program of the CC were written in the “neo-
Thomistic” period, in my opinion, in terms of the research method used in them,
they do not differ from those from the “systematic-analytical” period. The in-
dications of this latter period can therefore be found already in the first period
of his academic interests, thus those works can also be treated as systematic-
analytical. Anyone who has reached one of the chronologically first of the works
of CC, which is the work by Salamucha, has no doubts about its analytical char-
acter.’” From the current perspective, it can be considered a precursor to both
AT and analytical Thomism.

It is interesting to note that Bocheriski used the term “analytic theology” long
before 2009. In the 1987 interview with him, entitled Migdzy logikg a wiarg, in
response to a question about the need to create a new Catholic theology he had
suggested, he said:*®

3*].M. BocHEexski, “O wspélczesnym stanie i zadaniach teologii filozoficznej,” Studia
Philosophiae Christianae, vol. 2/27 (1991), p. 103-107.

3% J.M. Bocuexski, Wspomnienia, p. 308-309.

3¢ J.M. Bocuexski, Logisch-philosophische Studien, Freiburg — Miinchen: Karl Alber, 1959.

37]. SaLamucHa, “Dowdd ex motu na istnienie Boga.”

38 ] M. BocHuEexski, Migdzy logikq a wiarg. Z Jozefem M. Bocheriskim rozmawia Jan Parys,
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Today, the situation is analogous: the emergence of a new logic. Exactly as it
was in the times of Thomas. In Poland, there are two favorable conditions for
this. First, Poland is a Catholic country, and on the other hand, our country has
a great tradition of logic. It is begging for Poles to do analytic theology.

Adding more to these words, he said:

First of all, we need to sort out the concepts in theology; this is not a task for
a philosopher, but for a theologian.

In the article “The Cracow Circle,” the main text ends with the following two
paragraphs:*

The failure of the programme proposed by the Cracow Circle is not due to some
peculiar Polish circumstances. It seems to be the result of the wide-spread resis-
tance on the part of otherwise rationally thinking philosophers and theologians
to recognize the significance of mathematical logic and analytical philosophy in
any intellectual endeavor.

'The case of the Cracow Circle is particularly sad. For Poland is one among not so
many countries that has had a flourishing school of logic and an efficient team of
Catholic scholars who claimed to be rational. One would have expected that in
such a country a new Catholic philosophy and, in the first place, a new Catholic
theology should arise. Alas, this has not been the case.

In this fragment, Bocheniski expresses his conviction that he saw the contin-
uation of the ideas of the CC in the use of mathematical logic and analytic
philosophy in the areas of philosophy and theology. He sees the failure of this
undertaking (not only in Poland) in the general negative attitude toward these
proposals among Catholic philosophers and theologians. Currently, this diag-
nosis is also known to us from studies explaining why AT was formed rather
late. Interestingly, in the source text on the CC written in Polish, in the last
sentence quoted here, Bocheriski uses the term “nowa analityczna teologia” [new
analytic theology],*® which in the English version of this text is translated quite
carefully into “new Catholic theology.”

Bocheriski’s statements cited here testify to the fact that: firstly, in the 1980s,
he articulated the need for a new theology which he termed “analytic theology”;
he linked its emergence with the activities of the CC; he diagnosed the reasons

Wiarszawa: Noir sur Blanc, 1988, p. 131 (my own translation). Also, Bochenski points to the
need of creating a new theology, practiced in the tradition of analytic philosophy, in another
interview from that period: .M. BocHENsk1, “W szkole profesora Bocheriskiego OP. Rozmowy
autoryzowane: pazdziernik/listopad 1987,” W Drodze, vol. 2/16 (1988), p. 5-8.

% .M. Bocuexski, “The Cracow Circle,” p. 15-16.

“0J.M. Bocuexski, “Koto Krakowskie,” (the reprint: p. 30).
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for resistance to its emergence; he indicated that there should be a place in
it for mathematical logic, analytic philosophy, and analysis of concepts in the
spirit of the method of this philosophy. In conclusion, we can say that from
Bocheriski’s point of view, the CC was supposed to have its continuation in
the new theology, which he called analytic theology. However, let us note that
Bocheriski did not use the term “analytic theology” during the time he was
active in the CC. This fact should not come as a surprise. The term “analytic
theology” refers to the term “analytic philosophy”, and the latter term was just
beginning to be used during the years of CC’s activity. The popularization of
the term “analytic philosophy” occurred much later, only in the 1960s.*!

Are the works on theological issues that we assign to the CC or the Pro-
gram of Studies on God, and also Bochenski’s other works from this area that are
analytical in nature, actually works in the field of analytic theology? I believe
that they can certainly be treated as such. They contain, as Rea wants them to,
analyses of terms and concepts, such as God, soul, movement, efficient causal-
ity, purposefulness, worldview, faith. They propose a certain conceptual grid for
the given issues. In this grid, primary concepts are indicated. The language of
these works is clear and precise. Formalism is used in many places. However,
in these works, analysis prevails over synthesis. Attempts at the latter can also
be found, for example, in publications on analogy, authority, religious discourse,
the theory of God defined by the first 11 Questions of the Summa Theologiae,
religious experience, or the religious hypothesis and faith.* In my opinion, all
of these works meet the postulates of AT formulated by Rea.

When we ask what connects these postulates with the postulates of the CC,
we can say that it is, first of all, the agreement as to the type of the methods used.
'The CC simply postulated the application of certain tools from broadly under-
stood logic (formal logic, logical semiotics, methodology of science) in the area
of theology. They did not specify how this was to be done, with the help of which
methods. The area of application of these tools was not only Catholic theology
but also Catholic philosophy. In the case of AT, the results and tools taken from
logic (understood in such a broad way) found their place in the area of theology
through analytic philosophy and its methods of conducting research.

In postulates AT1-AT2 and AT4 we can see specific guidelines for the im-
plementation of postulate C1. These methodological aspects can also be found
in postulates P4-P5, P7, and P9. 'The difference is that in the postulates of
AT, indications as to specific methods of the procedure are included, while the

*'T. Szuska, “Kategoria filozofii analitycznej. Uwagi o ksztattowaniu sie terminu,” Roczniki
Filozoficzne, vol. 2 (2004), p. 335-345.

* ].M. BocuEexski, “On Analogy;” J.M. BocHENsK1, Was ist Autoritit? Einfiibrung in die Logik
der Autoritit, Freiburg: Verlag Herder, 1974.
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postulates of the CC and the Program of Studies on God only indicate what these
methods are to be based on. Conceptual analysis (ATS5), although not explic-
itly declared, accompanied the analyses contained in the works implementing
the programs of both the CC and the Program of Studies on God as a scientific
method. In AT3, the issue of the appropriate use of metaphors in theology ap-
pears. I believe that this postulate is also acceptable from the perspective of the
programs of the CC and the Program of Studies on God. Bocheniski devoted much
attention to the analysis of the issue of analogy and the application of the results
he obtained to his theory of religious discourse and the question of faith. His
approach to analogy could be used in future discussions concerning AT3. The
postulates of AT, unlike the postulates of the CC and the Program of Studies on
God, are exclusively methodological in nature. The postulates of the CC also de-
clare the neutrality of logic toward certain philosophical assumptions (C3) and
indicate the preferred existing philosophical approaches (antiquity and scholas-
ticism: C4) or those that are approached critically (modern philosophy: C2).
'The postulates of the Program of Studies on God narrow the area of research
to philosophy and theology directly concerning God, and more precisely, to
reasoning concerning Him, to religious experience, and to faith (P2). They con-
tain references to scholasticism (P3, P4, and P7) and to modern philosophy
(P5). The presence of certain philosophical preferences in the postulates of the
CC and the Program of Studies on God resemble the current discussion on the
neutrality of AT toward philosophical and theological commitments.

At the beginning of this encounter with the new logic, the CC postulated
its assimilation, as independently as possible, in two areas: of philosophy and
of theology. Due to the role that philosophy plays in theology, we know that
these activities cannot be carried out in complete isolation. For this reason, the
emphasis that the programs of the CC and the Program of Studies on God place
on the analysis of Aquinas’ works is understandable. The program of the CC
was created in the period that Bocheriski called “neo-Thomistic”. The activity
of the Circle is associated with this trend.** On the other hand, in the area of
AT itself, the Middle Ages and scholasticism are indicated as its prehistory and
prototype.** To Bochenski, St. Thomas Aquinas was an example of a theolo-
gian who used in his research the best logic he knew. For him, it was syllogism.
‘Thus, now, having all the background given by formal logic, semiotics, and the

* E. Nieznaxski, “Logical Analysis of Thomism. The Polish Programme that Originated in
1930s,” Initiatives in Logic, ed. ]. Srzednicki, Dordrecht — Boston: M. Nijhoff, 1987, p. 128-155;
R. Puciaro, “Thomism and Modern Formal Logic. Remarks on the Cracow Circle,” Axiomathes,
vol. 2 (1993), p. 169-191; M. Vacura, “Analyticky tomismus Krakovského kruhu,” Filosoficky
éasopis, vol. 2/59 (2011), p. 689-705.

“W. Woob, Analytic Theology and the Academic Study of Religion, p. 285, 289-290.
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methodology of science, why not use them to practice theology and philoso-
phy? This was the idea guiding the CC. Also, specific approaches proposed by
Aquinas became the object of analysis by the members of the Circle.* There-
fore, it is justified to perceive them not only as the precursors of AT, but also
as the precursors of analytical Thomism.

The fact that the CC is the forerunner of AT, and thus indirectly also the

forerunner of analytical Thomism, is justified by:

— Bochenski’s statements themselves;

— the program of the CC and the works implementing it;

— the Program of Studies on God (referring to this program) and the works
implementing it;

— the circumstances of the creation of CC.

It is interesting that the University of Notre Dame has played a special role in
the history of both the CC and AT. Sobociriski settled there permanently when
he escaped from Poland after World War I1,* and there he founded the journal
Notre Dame Journal of Formal Logic, which he edited for 19 years, and there
Bochenski tried to reactivate the CC. Today, this university is one of the most
dynamic centers of AT in the world. Bocheriski believed that the combination
of Catholicism and skills in formal logic and analytic philosophy could bear
much fruit in Poland but sadly this did not happen during his lifetime. However,
it is beginning to flourish today, including the Catholic University of Notre
Dame, a place closely associated with the CC, and interest in AT is currently
growing in Bocheniski’s homeland, as evidenced by the publications of Polish
authors and their other academic activities promoting it.*” Perhaps we simply
have to wait a little longer for more abundant fruit to come forth in Poland.
Fortunately, Bocheriski’s words about the failure of the ideas guiding the CC
are false. Perhaps the rebirth of these ideas in AT and analytical Thomism has
occurred spontaneously, without any direct connection with the CC. Either way,
this fact serves as evidence of the uniqueness of the program of the CC, which
has risen like a phoenix from the ashes, reborn after a seemingly obvious defeat,
and with a force exceeding Bochenski’s wildest expectations. Unfortunately, he
did not live to see these events.

*JM. Bocuexski, “Powszechniki jako tresci cech w filozofii $w. Tomasza z Akwinu,”
Przeglgd Filozoficzny, vol. 2/41 (1938), p. 136-149.

* Sobociriski, as an active member of the Polish right wing, was threatened with the death
penalty by the communists.

47 P. Roszak, Dwie prediosci teologii?, P. Rojek, Analytic Patristics. In 2015, a special issue of
the journal “Scientia et Fides”, promoted by the Faculty of Theology of Nicolaus Copernicus
University in Torun, was published as devoted to AT.
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METHODOLOGICAL DIRECTIVES
OF ANALYTIC THEOLOGY IN LIGHT
OF THE POSTULATES
OF THE CRACOW CIRCLE

SUMMARY

Analytic theology is a theology in which the methods of analytic philosophy
are employed. A similar description is used to refer to another contemporary
analytic trend, namely analytical Thomism. Analytic theology is characterized
by methodological directives regarding language and ways of justifying proposi-
tions. A natural question is to what extent this new solution in theology is really
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new if we take into account, for instance, the program of the Cracow Circle,
whose members were active in the 1930s. That program was also methodologi-
cal in nature and concerned the theology and philosophy of God. In this paper,
we wish to determine the relationship between the postulates of the Cracow
Circle and the methodological directives of analytic theology. Thanks to this,
the members of the Circle can be perceived as its precursors as well as indirectly
of analytical Thomism.

Keyworps: analytic theology, analytical Thomism, Cracow Circle,
J-M. Bocheriski

Stowa KLUCZE: teologia analityczna, tomizm analityczny, Koto Krakow-

skie, J.M. Bocheriski
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SZLACHETNOSC JAKO ASPEKT
DOJRZAEOSCI MORALNE]

W tym opracowaniu przybliz¢ temat szlachetnosci jako aspektu dojrzatosci mo-
ralnej. Skupie si¢ na analizie pojecia szlachetnosci oraz jego miejsca w dynami-
zmie zmierzania ku pelni bycia czlowiekiem. Temat ten potraktuje wybiérezo,
odwotujac si¢ zaledwie do kilku klasycznych Zrédet i wskazujac ogélnie na kilka
watkéw wartych pogtebionych studiéw.

W prébach zrozumienia moralnej rzeczywisto$ci nazywanej stowem ,szla-
chetno$¢” warto dotkna¢ bodaj czesci dziedzictwa kultury, z ktérej wyrasta
nasz jezyk i refleksja w tym przedmiocie. Dlatego rozpoczng od elementéw
etymologii i tradycyjnych znaczeni przypisywanych szlachetnosci. Nast¢pnie
przywotam greckie i taciriskie stowa, thumaczone na jezyk polski jako ,szla-
chetny”, ,,co$ szlachetnego” lub ,szlachetnos¢”. Zarysuje tez pokrétce kilka wy-
branych uje¢ szlachetnosci w tekstach uznawanych za Zrédlowe i klasyczne dla
refleksji moralnej, gdyz bez watpienia réznorako wplywaty one na rozumienie
tego, co zwyklo nazywac si¢ w naszym jezyku szlachetno$cia. Bardziej za$ szcze-
gotowo potraktuje szlachetnos¢ w oparciu o teksty Tomasza z Akwinu. Zakoni-
cze kilkoma uwagami dotyczacymi obecnego stanu refleksji nad szlachetnoscia
oraz uwagami natury metaetyczne;.

1. ROZNE RODZAJE SZLACHETNOSCI

Ogolnie stowniki jezyka polskiego wskazujg na trzy grupy znaczen stowa ,szla-
chetnos¢”. Po pierwsze, tym stowem okresla si¢ postepujacego w sposéb wspa-
nialomyslny, uczciwy i bezinteresowny. Po drugie, szlachetnym nazywa si¢ ko-
gos$ lub co$ odznaczajacego si¢ harmonia, subtelng prostota i umiarem (nie tylko
w odniesieniu do oséb, ale réwniez do rzeczy tak zaprojektowanych lub wyko-
nanych z czego$ uznawanego za cenne). Po trzecie wreszcie, szlachetny to tyle
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co wyrézniajacy sie rzadkimi cechami lub odznaczajacy si¢ doskonaly jakoscia
(np. produkty wysokogatunkowe nazywane sg szlachetnymi, réwniez gazy szla-
chetne lub metale szlachetne beda w tej grupie znaczeniowej). Co ciekawe, ogél-
ne definicje stownikowe zazwyczaj nie zawieraja juz znaczenia, ktére wydaje sie
etymologicznie Zrédlowe.

Najbardziej prawdopodobna etymologia wyrazu ,szlachetny” wiaze si¢ oczy-
widcie ze szlachta, a ta z kolei zapewne pochodzi od staro-i srednio-wysoko-
-niemieckiego stowa okreslajacego r6d: slahta, slabte, slehte (nowo-wysoko-nie-
mieckie Geschlecht). Szczegétowe badania sugeruja, ze wyraz ,szlachta” zostat
zapozyczony z niemieckiego za posrednictwem czeskiego slechta. W jezyku pol-
skim ,szlachta” lub ,$lachta” oznaczato poczatkowo wyzsza warstwe rycerstwa
i poszczegblnych znamienitszych rycerzy. Pézniej, w XV wieku tym stowem
oznaczano cale rycerstwo'. Szlachetny to zatem kto§ nalezacy do rycerstwa lub
do rodziny rycerskiej, z czym oczywiscie wigzaly si¢ specyficzne funkcje w spote-
czenistwie i w pafistwie, a do tych z kolei potrzebne byly okreslone cechy charak-
teru przejawiajace si¢ w czynach lub w koficu odpowiedni wyglad. Szlachetny to
w tym sensie réwniez ten, kto nie jest pospolity, kto nie nalezy do pospédlstwa
lub wyréznia si¢ z pospdlstwa.

Jak wida¢, obecnie wyraz ,szlachetny” utracit swe znaczenie etymologicznie
pierwotne, dotyczace wywodzenia si¢ z wysokiego, uznanego, rycerskiego lub
waznego dla paristwa rodu.

Inne etymologie wyrazu ,szlachetny” s3 mniej prawdopodobne. Jedna z préb
zdaje si¢ wzorowaé na etymologiach odpowiednikéw z innych jezykéw. Wigza-
no bowiem stowo ,szlachetny” lub ,szlachcic” ze ,stawa” — ,stawetny”, ,staw-
cic”, co$ na wzdr o wiele wezesniejszego tacinskiego nobilis czy nobilitas (,szla-
chetnego rodu”, ,szlachetny” — pochodzace od stowa ,znany”, ,,0 szerokiej sta-
wie”, ,0 powszechnie uznanej reputacji”), wloskiego nobilta, angielskiego noble,
nobility czy francuskiego noble, noblilité*. Prawo rzymskie dzielito ludzi na wol-
nych i niewolnych, ale potem wéréd wolnych tez mamy podzial na patrycjuszy

1 Zob. A. Bocucki, Jeszcze o pochodzeniu wyrazu ,szlachta”, ,Gdarskie Studia z Dziejéw Sre-
dniowiecza”, 9 (2003), s. 457-471. Zob. réwniez T. CzARNECK1, W sprawie naukowej etymologii
terminu ,szlachta”, ,Studia Germanica Gedanensia”, 18 (2008), s. 293-299. Czarnecki nieprze-
konujaco usitowat wywodzi¢ stowo ,szlachta” od niemieckiego slehr — nizszy, prosty, zwykty,
ujednolicony — co by miato oznaczaé nizsze rycerstwo lub wolnych obywateli nizszych warstw.

% Zob. S.B. LINDE, Stownik jexyka polskiego, Lwéw 1854, s. 591; J. CiecuaNowicz, Rody ry-
cerskie Wielkiego Ksigstwa Litewskiego, 1: Szlachta jako elita, Rzeszéw: Fosze, 2001, s. 206. Inna
z kolei préba identyfikacji etymologii stéw ,szlachetno$¢” lub ,szlachta” taczyta te wyrazy z imie-
niem protoplasty Lecha, od ktérego méwiono o Lechitach, Lechach, a wreszcie Lachach. Czyn-
no$¢ uznania kogo$ za pochodzacego z dawnego wysokiego rodu bytaby ,zlechceniem”, a kto$
bytby ,zlechcicem” lub ,$lachcicem”, az w koricu ,szlachcicem”. ,Szlachetny” bytby wtedy ten,
kto jest ,z Lachéw”, czy wywodzi si¢ od Lachéw. Czarnecki (W sprawie naukowej etymologii,
s. 294) notuje takze inne, mato prawdopodobne, a raczej kuriozalne etymologie: od niemieckie-
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i plebejuszy oraz nobiles i ignobiles, czyli rody bardziej i mniej znane. Kto§ mégt
si¢ urodzi¢ w stawnej i wptywowej rodzinie (nobili genere natus) i z tego tytutu
cieszy¢ si¢ niedostepnymi dla innych funkcjami w spoteczeristwie i zaszczytami.
Potem zwyczaje imperium rzymskiego rozszerzaty si¢ i przenikaty do innych
kultur i jezykéw.

2. SZLACHETNOSC A SZLACHECKOSC

Zmniejszanie si¢ zakresu uzycia stowa ,szlachetny” w znaczeniu wywodzenia si¢
ze znamienitego rodu uwarunkowane bylo z pewnoscia zanikaniem tej warstwy
spotecznej w Polsce zapoczatkowanym juz w czasach rozbiorowych, sformali-
zowanym w Drugiej Rzeczypospolitej, a zakoriczonym wraz z walka klasowa
epoki komunizmu. Zjawisko takiego zanikania znaczenia szlachetnosci rodo-
wej wpisywalo sie tez w szerszy trend powolnego lub rewolucyjnego odchodze-
nia w organizacji zycia spotecznego od arystokracji dziedzicznej do arbitralnego
ustanawiania nowych elit, albo do zmierzania ku merytokratycznej biurokracji.
Takze w innych jezykach i w innych uwarunkowaniach historycznych dawno juz
dostrzegano klarownie réznice miedzy szlachetnoscia z urodzenia, czyli cielesng
lub materialng, a szlachetnoscig duszy czy ducha, szlachetnoscia w znaczeniu
moralnym lub duchowym.

Cyceron na przyktad, bawigc si¢ podobnymi taciriskimi stowami, opisuje ko-
biete, ktéra zartobliwie i lapidarnie okresla jako nie tylko nobilis, ale takze no-
ta — to pierwsze okreslenie funkcjonuje juz na oznaczenie ,znamienitego” czy
»znanego rodu”, to drugie za$ dotyczy obiegowej reputacji, w tym przypadku
raczej jej utraty, czyli blizej znaczenia polskiego okreslenia ,notoryczna™. Prze-
ciwstawial tym samym szlachetnosci urodzenia szlachetno$¢ moralna, czyli to,
co w jezyku polskim czasem przedstawiato si¢ w zgrabnej opozycji pomiedzy
szlacheckoscig a szlachetnoscia.

Pare wiekéw pdzniej natomiast Augustyn z Hippony zauwazat, Ze pragnienie
panowania nad innymi ludZzmi, ktérzy z natury sa réwni, bierze si¢ z nieznosnej
pychy® i takie tez jest zrédlo pochodzenia rodéw, ktére ustanowity swe panowa-
nie nad innymi. Po nim papiez Grzegorz VII, sam pochodzacy z niezamoznej

go stowa Schlachter — ,rzeznik’, albo Schlacht — ,bitwa”; albo od niemieckiego stowa Schlag —
»droga” i spokrewnionego z polskim zapozyczeniem ,szlak”; czy wreszcie od niemieckiego wyrazu
Geschlechter — ,,grupy podtych ludzi”.

3 Cum Clodia muliere non solum nobili uerum etiam nota” — CIcero, Pro Caelio, 13, 31
[Cicero, Pro Marco Caelio, wyd. A.R. Dyck, Cambridge: Cambridge University Press, 2013,
s. 43].

* AucusTyYN, De doctrina christiana, 1, 23 [SWI};TY AvucusTyYN, De doctrina christiana — O na-
uce chrzescijariskiej, tekst tac.-pol., przet. J. Sulowski, Warszawa: Instytut Wydawniczy Pax, 1989,
s. 29].
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rodziny, a w dodatku réznorako skonfliktowany z krélem niemieckim i cesa-
rzem, rozwinat te mysl i pisat w 1081 roku do biskupa z Metz, ze wszyscy wie-
dza, iz krélowie i ksigzeta wywodza si¢ z ludzi, ktérzy nie znali Boga, a z nie-
zno$na zarozumiatoscia i §lepg chciwoscig ustanowili swa wladze nad innymi —
ktérzy przeciez byli im réwni — przez pyche, perfidig, gwatt, morderstwo i in-
ne przestepstwa’. Dopiero wtérnie, dla obrony zagarnietego bogactwa i whadzy,
przedstawiali siebie jako obroricy ucisnionych i biednych, troszczacy si¢ o pokéj
i dobro wspdlne, broniacy kraju przed najezdzcami. Z tego wtérnego uspra-
wiedliwienia wynikneto przy okazji migedzy innymi uswiadomienie i rozpropa-
gowanie pewnych zasad, ktérych trzeba przestrzega¢ dla zachowania wtadzy,
statusu i pokoju.

Podobnie sporo wiekéw pézniej Tomasz Becket, odpowiadajac na zarzut, ze
z biedoty krél wyniést go do godnosci paristwowych, pisat w 1166 roku: ,Rze-
czywiscie, nie wywodze si¢ z dawnej linii kréléw, wole jednakze by¢ kims, w kim
rodzaj duszy rodzi szlachetno$¢, niz tym, w ktérym szlachetnos¢ rodu sie de-
generuje”®. Becket przyznaje, ze jest parweniuszem, ale wskazuje na o wiele
wazniejszg szlachetno$é, ktérej nikt nie nadaje, a ktéra powstaje dzigki szlachet-
nosci duszy i postepowania.

Jeszcze pézniej, na poczatku XIV wieku Dante w Biesiadzie poddat krytycz-
nym rozwazaniom szeroko rozpowszechnione rozumienie szlachetnosci jako
starodawnego bogactwa, czyli rodowych posiadtosci. Rozumienie to wywodzit
od Fryderyka II Szwabskiego, ktéry oprécz starodawnego bogactwa méwit tez
o picknych obyczajach (antica ricchezza e belli costumi), ale po nim, zdaniem
Dantego, ktos usunat drugi czlon definicji i w $wiadomosci mas pozostaty sa-
me bogactwa’. Ludzie zaczeli utozsamia¢ szlachetnoé¢ z odpowiednim stanem
posiadania, niezaleznie od tego, jakim ktos byt czlowiekiem. Dante sam stra-
cit wszystkie rodowe posiadtosci, znajdowat si¢ woéwczas na wygnaniu, co byto
zapewne jednym z motywéw, by wskazywac, co jest prawdziwg szlachetnoscia.
Fryderyk mylit si¢ w formutowaniu definicji szlachetnosci i wielu tym bledem
zwiddl, twierdzil Dante, dlatego konieczne byto pilne naprawienie tych szkéd
i przedstawienie prawdziwej definicji szlachetnosci jako indywidualnej doskona-
tosci, aby nastgpni wtadcy stosowali juz t¢ poprawna i pociagali do szlachetnosci

5 Por. A.]. DUGGAN, Introduction, w: Nobles and Nobility in Medieval Europe: Concepts, Origins,
Transformations, red. A.J. Duggan, Woodbridge: The Boydell Press, 2000, s. 9.

¢ TaoMas BeckeT, Materials Jor the History of Thomas Becket, Archbishop of Canterbury, wyd.
J.C. Robertson, J.B. Sheppard, t. 5, London 1883, list 223, s. 499: ,Non sum reuera ‘attauis
editus regibus’; malo tamen is esse in quo faciat sibi genus animi nobilitas, quam in quo nobilitas
generis degeneret”. Por. A.]. DUuGGAN, Introduction, s. 1-14.

7 Por. DaNTE, Convivio, IV, 111, 6. Dante uzywa synonimicznie dwéch terminéw dla oddania
pojecia szlachetnosci: nobilti i gentilezza.
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innych®. Ogdlne pojecie szlachetnosci oznacza jego zdaniem doskonatos¢ wia-
snej natury kazdego stworzenia. O szlachetnosci za$ cztowieka swiadcza skutki,
ktére ona wywoluje, bo sama jest jakby ukryta, bedac ,ziarnem szczgsliwosci
zasianym w uprawnej roli duszy”, wydajacym owoce cnét moralnych i intelek-
tualnych. Za ich pomoca czlowiek unika przesady i niedoboru, a wybiera to,
co posrodku'. W takim ujeciu jest ona zrédtem i przyczyng wszystkich cnét.
Dante dowodzit réwniez, ze szlachetnos$¢ nie moze mie¢ zZrédta w bogactwach,
bo te same z siebie raczej sg przeciwne szlachetnosci, ani tez w urodzeniu w zna-
mienitej rodzinie, bo inaczej ludzie musieliby si¢ wywodzi¢ od dwéch rodzajéw
przodkéw, szlachetnych i plebejskich, co wprost kiécito mu si¢ z objawieniem
biblijnym. W jego zatem rozumieniu szlachetno$¢ zalezy w catosci od przyjecia
jej jako bogactwa wewngtrznego podarowanego wraz z calg indywidualng na-
turg ludzka oraz od wewngtrznej dyspozycji wzgledem tego bogactwa i wszyst-
kiego, co si¢ wydarza w zyciu czlowieka. Tej szlachetnosci nikt ani nic z ze-
wnatrz odebra¢ nie moze. Dobra zewnetrzne, w tym dobre urodzenie, czyli wy-
bitny rodowéd, moga w tak rozumianej szlachetnosci zaréwno pomagad, jak
i przeszkadzac.

Mimo tej $wiadomosci, ze szlachetno$¢ z urodzenia i szlachetno$¢ z poste-
powania nie sg tym samym, w réznych jezykach odpowiedniki stowa ,szlachet-
no$¢” okreslaty znamienite rody lub ich cztonkéw, niejako powszechnie uznajac
standard ich postgpowania, a zarazem podkreslajac wymaganie, by to oni wia-
$nie wyznaczali odpowiednie standardy postgpowania dla innych, jako ze —
jak gtosi starodawne francuskie porzekadto — szlachetno$¢ rodu zobowiazuje
(noblesse oblige). Ta wspétzaleznos¢ uznania, oczekiwari i samego postepowania
owocowata réwniez tworzeniem kanonéw zachowari rycerstwa czy potem dwo-
réw, okreslaniem, co wypada, a czego nie wypada czyni¢ ze wzgledu na stan
spoteczny, co licuje z dana funkcja w spoteczeristwie, a co nie jest odpowied-
nie. Dokonywatlo si¢ to oczywiscie pod przemoznym wplywem kulturowym
i praktyk religijnych wlasciwych chrzescijaristwu oraz tworzylo rodzinne dzie-
dzictwo, czgsto wykraczajace poza ramy rodziny, ktére niosto pamigé o dawnych
dos$wiadczeniach i rozszerzalo wyobrazni¢ w sprawie mozliwych wydarzen przy-
sztych, do ktérych trzeba si¢ przygotowaé. Obraz wlasny rodéw uznawanych
lub uznajacych si¢ za szlachetne i tworzenie przeciwstawienia wzgledem rodéw
nieszlachetnych, plebejuszy lub pospdlstwa, wptywal na ich sposéb zachowania,

8 Por. tamze, IV, XVI, 1. Por. réwniez Cu.T. Davis, Dante and the Empire, w: Cambridge
Companion to Dante, red. R. Jacoff, Cambridge: Cambridge University Press, 2007, s. 259.

® DANTE, Convivio, IV, canzone, 72-73.

19 Por. M. BArRTKOWIAK-LERCH, S2lachetnosé — cnota gliwna. Refleksja na podstawie Il Co-
nvivio Dantego Alighieri, w: Maestro e amico: miscellanea in onore di Stanistaw Widlak / Mistrz
i prayjaciel: studia dedykowane Stanistawowi Widlakowi, Krakéw: Wydawnictwo Uniwersytetu
Jagielloriskiego, 2004, s. 35-40.
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rozwijal ich samoswiadomo$¢ w kwestii postaw pozadanych i niepozadanych,
odpowiednich i nieodpowiednich, podkreslajacych ich szlachetny stan i ktéca-
cych si¢ z tym stanem. Na tej zasadzie w spotecznym odbiorze na podstawie
zachowania, sposobu méwienia, stroju, gestéw czy postaw, niektérzy — nawet
przy pierwszym spotkaniu i bez szczegétowych informacji — traktowani byli
jako wywodzacy sie z rodéw szlachetnych, a inni jako nalezacy do pospélstwa'’.
To na tej podstawie rodzit si¢ ideat rycerskosci, a wigc otwarty zestaw zasad,
ktérych powinien trzymac sie ten, kto chce by¢ rycerzem naprawde, a nie tylko
z nazwy czy wygladu.

Dla popularyzacji szlachetnosci jako ideatu postepowania lub idealu bycia
czlowiekiem niemale znaczenie miato nauczanie chrzescijariskie. Oto réwniez
poza ramami wpltywowych i znamienitych rodéw mozna byto cieszy¢ si¢ szla-
chetnoscig pochodzenia i to jeszcze wicksza niz wszelkie ludzkie rody krélew-
skie. Wszyscy bowiem ochrzczeni w Chrystusie dostepuja taski odrodzenia
w Chrystusie, Synu Bozym, Krélu Wszechswiata. Ochrzczeni w Synu Bozym
i narodzeni z Ducha Swigtego staja si¢ dzieémi Bozymi, s3 wlaczeni w zycie
Tréjcy Swietej. Bardziej szlachetny réd trudno sobie wyobrazic: kazdy chrze-
$cijanin, nawet urodzony w najwickszej biedzie i ponizeniu, moze si¢ cieszy¢
niezréwnang z niczym innym godnoscia dziecka Bozego i z tego szlachetnego
pochodzenia si¢ chlubi¢, je celebrowaé, zgodnie z nim postepowaé'?. Szlachet-
nos¢ tego typu zobowigzuje jeszcze bardziej niz ta czysto ludzka i pochodzaca
z ludzkiego tylko uznania. Tym bardziej, ze z ta szlachetnoscia ludzie przenie-
sieni sg ze stanu niewolnictwa do wolnosci, porzucaja podty serwilizm i wieczny
lek, by zy¢ w wolnosci dzieci Bozych. Taka wolnoé¢ zobowigzuje do podejmo-
wania wielkich wyzwar.

Szlachetnos¢ moralna mogta by¢ réznorako uwarunkowana szlachetnoscia
rodu, cho¢ ludzie doswiadczali tego, ze ta pierwsza moze wystgpowaé bez tej
drugiej i na odwrét. Nie bedziemy sie dtuzej zajmowaé szlachetnoscia z uro-
dzenia czy szlachetnoscia dziedziczona, czyli szlachecko$cia, ale raczej skupimy
si¢ na szlachetnosci ducha, szlachetnosci charakteru czy serca, a wigc na szla-
chetnosci moralnej. Wazne jednakze bylo zwrécenie uwagi na te dwuznaczno$é
stowa ,szlachetny”, bo réwniez w niej mozna dopatrywacé si¢ prawdopodobnych
powodéw odrzucenia i zapomnienia tego pojecia w mysleniu o moralnosci.

" Jedno z wezesnych $wiadectw takiej sytuacji stanowi na przyktad zanotowana uwaga angiel-
skiego mnicha, §w. Bedy Czcigodnego, na poczatku VIII wieku, gdy opisuje jednego z jeficéw,
ktory byt dostrzegalnie, czyli z twarzy, zachowania i sposobu méwienia (ex uultu et habitu et ser-
monibus eius), ze szlachetnego rodu (de nobilibus), a nie z biednego pospdlstwa (de paupere uulgo).
Zob. Bede’s Ecclesiastical History of the English Pegple, wyd. Bertram Colgrave, R.A.B. Mynors,
Oxford: Clarendon Press, 1969, s. 402, lin. 29-30.

12 Zob. C. Spicq, Thévlogic morale du Nouveau Testament, Paris: Lecoffre, 1965, s. 147n.
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3. INSPIRACJE Z DAWNYCH ZRODEE GRECKICH

Przywotatem powyzej ogdlng stownikows definicje, w ktérej gtéwne znaczenie
przypisane jest wiasnie sferze moralnej, bo szlachetny ma oznaczaé postepuja-
cego w sposSb wspaniatomyslny, uczciwy i bezinteresowny. Zeby wicc lepie]
zrozumied, co nazywa si¢ stowem ,szlachetny”, wypada spytaé, czym jest po-
stepowanie wspanialomyslne, uczciwe i bezinteresowne. Refleksja zaréwno nad
samg szlachetno$cig, jak i nad rzeczonym typem postgpowania ma glebokie ko-
rzenie historyczne i dysponujemy zapisami znakomitych owocéw takiej refleksji.
Wiarto w tym kontekscie zobaczy¢, czemu stowo ,szlachetny” odpowiada w ttu-
maczeniach klasycznych tekstéw, ktére traktowane sg czgsto jako zrédta dla
refleksji moralnej, bo wéwczas zauwazymy prawdopodobne Zrédta przywotanej
definicji, a to z kolei naswietli nam problem i wage szlachetnosci.

Stowo ,szlachetny” pojawia si¢ w tlumaczeniu greckiego terminu kaA6g, na-
tomiast 70 kaAOv oddaje si¢ czgsto jako ,co$ szlachetnego” czy ,szlachetnosé”.
Podstawowe znaczenie tego szeroko uzywanego greckiego stowa to ,cielesnie
zdrowy”, ,w dobrej formie”, ,uzyteczny”, ale tez ,prawdziwy”, ,bez skazy”, ,od-
powiedni”, az wreszcie ,pickny”, ,przyjemny”, ,atrakcyjny”, ,moralnie dobry”,
»prawy”, ,stuszny”, ,sprawiedliwy”, ,wspanialy”. Z tych okreslen mozna wyréz-
ni¢ trzy gltéwne, czyli ,organicznie zdrowy”, ,pickny z wygladu” i ,moralnie
dobry”. Te znaczenia Iacza si¢ czesto w grece ze stowami té€ig, ovppetpio
i wptopévov, bo tacza w sobie pewne uporzadkowanie, symetrie czy propor-
cjonalno$é, oraz okreslonos¢’®. W starozytnej grece od najwczesniejszych cza-
sé6w odnoszono réwniez kahdg do tego, co boskie, bo boskiej rzeczywistosci
przypisywano to, co pickne, dobre i sprawiedliwe. Wedtug Platona doswiad-
czane w $wiecie kahov jest odbiciem wiecznej i niewidzialnej idei (7im., 29a),
a cztowiek jest w stanie dostrzegaé je w $wiecie, bo widzial je wyraznie w sta-
nie poprzedzajacym przyjecie ciata (Phaedr., 250bc). Co szczegdlnie wazne dla
wymiaru moralnego tego pojecia, Platon uznaje, ze podstawa wychowania (o~
deiar) jest gtéd duszy wzgledem kadov, bez tego pragnienia, starania o osiag-
niecie wysokiego ideatu zycia caty wysitek wychowania traci sens'*. Do dostrze-
gania czy widzenia kaAov i do jego upragnienia prowadzi rodzaj mitosci —
€pwg, a z poznania kahov i dazenia do niego tworzy sie cnota i nie§miertelnos¢
(Sym., 212a).

Warto zauwazy¢, ze oprécz kaldv jest odrebny termin na ,to, co dobre” (dyo-
B6v) albo ,to, co sprawiedliwe” (3ikaiov), albo ,to, co stuszne” (ioov), czy tez
yprawe” (6pBov). Natomiast kaAév w odniesieniu do postepowania lub oséb

13 Por. ARYsTOTELES, Met., X111, 3, 1078a36-1078b1.
4 Zob. Theological Dictionary of the New Testament, ttum. G.W. Bromiley, red. G. Kittel,
G. Friedrich, Eerdmans Publishing, 1985.
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zawiera w sobie jakby kombinacje tych znaczen i dodaje jaki$ element wznio-
stosci, doskonatosci czy pigkna.

Przeciwienistwem dla kaAdg w odniesieniu do 0s6b lub postgpowania jest ai-
oxpog tlumaczone jako ,haniebny”, ,,podly”, ,brzydki”, ,szkaradny”, ,wstydli-
wy”, za$ przeciwieristwem &yaBog jest Tovnpog, thumaczone jako ,zty”, ,uciaz-
liwy”, ,niegodziwy”*. Ponadto, obydwém tym pozytywnym okresleniom prze-
ciwstawiano tez szerokie i wieloznaczne okreslenie kakog, ttumaczone podob-
nie jako ,brzydki”, ,zepsuty”, ,nikczemny”, ,niegodziwy”, ,bezwartosciowy”,
»zty”, ztowrogi”.

Dodatkowo, w starozytnej grece nie tylko wystgpowaly frazeologizmy tacza-
ce KaAOg 1 ayafog, kahog kayabog, ale okoto V wieku p.n.e. wreez powstato
jedno wazne pojecie kahokayobia. Odgrywato ono wazna rolg w sferze poli-
tycznej i spotecznej, a takze etycznej i duchowej. Od czaséw Homera wiadomo,
ze ayaboi to ludzie, ktérzy wyrdzniaja si¢ cnotg (&petn), kultura, rodem czy po-
siadaniem — s3 najlepsi w spoteczenstwie. A pézniejszy dodatek kadog przyda-
je znaczenie szlachetno$ci wlasnie, wyrézniajace sposréd wszystkich wartoscio-
wych obywateli i zarazem wskazuje na ich szczegdlne miejsce w sferze spotecz-
nej. Od czaséw Ksenofonta widoczne jest przeniesienie cigzaru znaczeniowego
z gléwnie politycznego i spotecznego na sfere etyczng i duchowa, by wyznaczaé
ideat zycia. Odpowiedzialnos¢ za takie wiasnie przeniesienie przypisuje si¢ So-
kratesowi. Sokrates uznal, ze sprawiedliwos¢ (Sikaootvn) jest istoty tego, co
ludzie zwa kalokayadia (Sym., 3,4). Ten, kto chce sta¢ si¢ kahog kayabog,
musi poznad, co jest pobozne i bezbozne, pigkne i brzydkie, prawe i nieprawe,
umiarkowane i szalone, odwazne i tchérzliwe, jaka jest natura paristwa i jaki
powinien by¢ maz stanu, jak rzadzi¢ ludzmi i co do tego potrzebne, oraz wiele
innych rzeczy (Mem., 1,2,7). Z czasem xalokayobia wewnetrznego cztowieka
odzwierciedli si¢ na zewnatrz. Cata mondeioe ma zmierza¢ wiasnie do osiagnie-
cia stanu xodokayadia, czyli do stania si¢ cztowiekiem poboznym, prawym,
madrym i wyrozumialtym, umiarkowanym i odwaznym w calym swym zyciu.

W mysli Arystotelesa i w jego rozumieniu polityki jako czesci etyki, mozna
powiedzieé, ze kahokayodia jest mocno zakorzeniona w polityce, cho¢ bardziej
fundamentalnie jest ona doskonatoscig moralna, doskonaloscia cnoty, czy raczej
zespolu cnét tworzacych znakomity charakter®. W jednym miejscu Arystoteles
wyraznie odréznia pojeciowo ayoBdv i kahdv, bo jedno odnosi si¢ do dziatania,

15 Michat Bizoti zgrabnie podsumowuje: , Kalon/aischron refer, respectively, to order/disorder,
the outward manifestation of which is beauty/ugliness, and which inherently merits praise/
shame” — M. B1zox, Aesthetic Ethics without Evil. Aischron in Greek Popular Ethics, , The Polish
Journal of Aesthetics”, 56 (2010), s. 11-30 (tu: s. 15).

16 Arystoteles wrecz podaje taka definicje: #otiv 00v kohokayoBior épetr) télewog, EE, VI,
15, 1249a16.
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a drugie raczej do czego$ bez ruchu (Mer., X111, 3, 1078a31), ale w rezultacie
jego zdaniem i jedno, i drugie stosuje si¢ do dziatajacego czlowieka, bo jest
w nim co$ przemijajacego i nieprzemijajacego, a kaAdv to w Scistym sensie dobro
(Rbet., 11, 13, 1389b37), gdyz jest celem cnoty (EN, 111, 10, 1115b12)".

Warto zaznaczy¢, ze okreslenie t& kaAd w odniesieniu do ludzkiego postepo-
wania nie jest zwyklym synonimem t& dikaua, bo to pierwsze, w odréznieniu
od drugiego, zawiera co§ z uprzedniego rozpoznania jakiej$ stosownosci oraz
stanowi przedmiot podziwu czy zachwytu'.

Arystoteles na poczatku Etyki nikomachejskiej moéwi, ze przedmioty wyboru
cztowieka mozna podzieli¢ na trzy kategorie: co$ przyjemnego (10 1180), cos
uzytecznego (t0 cvppépov) oraz co$ szlachetnego (t6 kadov). Ten trzeci rodzaj
wybieranego dobra jest czyms wznioslejszym od pierwszych dwéch. Urzadzanie
swego zycia wokét czego$ przyjemnego jest, zdaniem Arystotelesa, niegodne
czlowieka, stuzalcze wzgledem niskich débr i odpowiednie raczej dla bydta,
a nie dla ludzi, cho¢ taka organizacja zycia wydaje si¢ charakterystyczna dla spo-
rej czesci spoteczeristwa (por. EN, 1, 3, 1095b1)". Drugi rodzaj débr jest w jego
oczach bardziej wart rozwazenia. Co$ uzytecznego moze by¢ tu wprawdzie ro-
zumiane jako zaledwie narzedzie do jakiegos niezaleznego celu, biorac jednakze
pod uwage wymowe tego fragmentu, raczej chodzi tu o cos, co przydaje si¢ dla
dobra podmiotu dziatajacego®. Jesli przyjac taka interpretacje, wéwczas pojecie
»czego$ szlachetnego” zawezi sie do rzeczy, ktére s godne podziwu, pigkne
same w sobie. Arystoteles bowiem twierdzil, ze ten, kto dziata wedlug cnoty
(w odréznieniu od tego, kto zaledwie speini dobry czyn), rozumnie wybiera
dane dziatanie ze wzgledu na to wtasnie dzialanie — czy, jak to sformutuje
nieco dalej, ze wzgledu na to, co szlachetne, czyli Tob kaho0 évexa (EN, IV, 1,
1120a12)*'. Czlowiek cnoty dziata ze wzgledu na to, co szlachetne, bo taki jest
cel cnoty. Dla przyktadu, ktos odwazny wybiera to, co odwazne, bo postrzega to
jako co$ szlachetnego — czyli co$ szlachetnego jest przedmiotem jego wyboru
w obraniu dzialania odwaznego (III, 7n, 1115a2-7). Podobnie dla kogos
umiarkowanego celem wyboru i dziatania jest co$ szlachetnego (III, 12,

17 Por. M. PAKALUK, The Obviousness of the Kalon in Aristotle’s Ethics, w: Beauty and the Good:
Recovering the Classical Tradition from Plato to Duns Scotus, red. A. Ramos, Washington, D.C.:
Catholic University of America Press, 2020, s. 72-92 (tu: s. 72-73).

'8 Por. R. Cruse, Nobility in the Nicomachean Ethics, ,Phronesis”, 59 (2014), s. 231-245.

19 Por. L. WarD, Nobility and Necessity: The Problem of Courage in Aristotle’s Nicomachean
Ethics, ,,The American Political Science Review”, 95 (2001), s. 71-83 (tu: s. 80).

% Por. J. CoOPER, Reason, Moral Virtue, and Moral Value, w: tenze, Reason and Emotion: Essays
on Ancient Moral Psychology and Ethical Theory, Princeton, N.J.: Princeton University Press, 1999,
s. 253-280 (tu: s. 265sq).

' Por. tamze, s. 235. Por. réwniez Y. LuTHRA, Aristotle on Choosing Virtuous Action for Its Own
Sake, ,Pacific Philosophical Quarterly”, 96 (2015), s. 423-441.
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1119b15). Dobrego cztowieka rozpoznaje si¢ po pragnieniu tego, co szla-
chetne, a nawet kochaniu tego, co szlachetne — @idoxarov (X, 9, 1179b8-10).
W takim ujeciu temat szlachetnosci jest zupelnie centralny dla arystotelesow-
skiej etyki cnoty®.

Wiele jest oczywiscie interpretacji pism Arystotelesa, w ktérych pojecie szla-
chetnosci nie odgrywa tak waznej roli, cho¢ bardziej przekonujace wydaja sie te,
ktére szlachetnos¢ traktuja jak kategorie centralng dla jego etyki. Takie ujecie
wydaje sie taczy¢ mysl etyczng Arystotelesa z jego rozumieniem kontemplacji
jako najwyzszej aktywnosci czlowieka, a to z kolei z jego metafizyka, zgodnie
z ktérg powinna by¢ jakas jedna, jednoczgca aktywnosé, dla ktdrej istnieje istota
substancji naturalnej i z ktérej w jakis sposéb wywodza si¢ wszystkie inne aktyw-
nosci charakterystyczne dla tej substancji**. Kontemplacja wptywa na dziatanie
czlowieka cnoty posrednio, wiasnie przez kadov. Dzigki temu mozna dostrzec,
ze moralno$¢ ma jakie§ pozamoralne podstawy. Nie chodzi tu o maksymali-
zowanie pozamoralnego dobra, ale raczej o przekonanie, ze dzialanie moralne
bierze swa warto$¢ z promowania pewnego wewnetrznego stanu podmiotu dzia-
tajacego, stanowigcego konieczny warunek dla pozamoralnej aktywnosci o naj-
wyzszej wartosci, czyli kontemplacji*®. Jak Arystoteles wyjasnia w Metafizyce
(XIII, 3, 1078a37), xahov ogélnie polega na jakiejs okreslonosci odpowiednie;
dla tego, co ma by¢ xahov. Ty okreslonoscia, ze wzgledu na ktérg dziatanie
wedlug cnoty jest wybierane, jest pewnym okreslonym stanem duszy, a jego
warto$¢ wyptywa z jego relacji do kontemplacji. I tu kluczowe jest to, ze ka-
Aov ludzkiego postepowania jest w mysli Arystotelesa nierozerwalnie ztaczone
ze stanem wewnetrznym, ktéry mozna nazwaé szacunkiem do samego siebie®.

?2 Idea szlachetnosci jako zwornika teorii i praktyki moralnej wydata si¢ na tyle atrakcyjna dla
Christine Korsgaard, ze usitowata — ,nieortodoksyjnie” w $wiecie kantystéw, jak sama przyzna-
je — wykazaé, ze Kantowi chodzito w gruncie rzeczy o to samo. Postuluje ona takie wlasnie ro-
zumienie poszczegélnych twierdzen Kanta, nieco naginajac wymowe konkretnych cytatéw, gdyz
inaczej bylyby one trudne do zaakceptowania. Dzigki takiej interpretacji moze stwierdzié: ,As for
nobility, Aristotle seems to think of it very much as Kant thinks of good will — it is the specific
kind of intrinsic value that moral actions and those who perform them possess” — Cn. Korsca-
ARD, From Duty and for the Sake of the Noble: Kant and Aristotle on Morally Good Action, w: The
Constitution of Agency: Essays on Practical Reason and Moral Psychology, Oxford: Oxford Univer-
sity Press, 2008, s. 174-206 (tu: s. 191). Zauwazmy, ze jest to kolejny krok z jej strony w dazeniu
do wskazywania zgodnosci mysli Arystotelesa i Kanta, po prébach harmonizowania konstrukty-
wizmu Kanta z realizmem Arystotelesa w jej The Sources of Normativity (Cambridge: Cambridge
University Press, 1996), s. 147-166.

2 Por. Tu.M. Touzzo, Contemplation, the Noble, and the Mean: The Standard Moral Virtue in
Aristotle, ,Apeiron”, 28 (1995), s. 129-154 (tu: s. 131).

24 Por. tamze, s. 149. Por. réwniez J. OWENs, The kalon in the Aristotelian Ethics, w: Some
Philosophical Issues in Moral Matters. The Collected Ethical Writings of Joseph Owens, red. D.]. Billy,
T. Kennedy, Roma: Editiones Academiae Alphonsianae, 1996, s. 27-44.

» Por. K. Rocers, Aristotles Conception of Td Koddv, ,Ancient Philosophy”, 13 (1993),
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Z tym stanem sprzeczna jest wszelka stuzalczo$¢, réwniez stuzalczosé wzgle-
dem jakichkolwiek zewnetrznych débr.

Szlachetnosé szczegdlnie, choé nie wylacznie, przejawia si¢ cnocie wielko-
dusznosci (peyadovyioc — co inaczej mozna thumaczy¢ jako cnota wielkiego
serca). Ta cnota jest w jego ujeciu zwiericzeniem wszystkich endt, ich uporzad-
kowaniem czy harmonia (k6opog), w takim stopniu, ze bez wielkodusznosci
inne cnoty nie s3 kompletne, a wigc nie s3 cnotami w $cistym sensie*®. W po-
czatkowej liscie cnét w ksiedze II wielkodusznos¢ jest okreslona jako zdolnosé
do zachowania srodka miedzy honorem i dyshonorem (EN, II, 6, 1107b21-3).
Ale w tematycznym potraktowaniu w ksiedze IV to wlasnie wielkosé, a nie ho-
nor jest miarg wielkodusznosci, bo dla cztowieka wielkodusznego ,nawet honor
jest czym$ matym” (EN, 1V, 3 1124a19). Cztowiek wielkoduszny sprawia wra-
zenie samowystarczalnego, bo nic dla niego nie jest wielkie. Réznica miedzy
wielkoscig a honorem jest taka, ze Zrédlem honoru lub dyshonoru jest wspél-
nota polityczna, a wielkos¢ duszy nie jest zalezna od uznania innych. Wielkos¢
warunkuje uznanie innych i honorowanie czy szacunek, ale nie na odwrét: oka-
zywanie komus honoru i szacunku nie sprawi w nim wielkosci duszy. Wielkos¢
duszy, czyli szlachetnosg, istnieje niezaleznie od polityki®”.

Dodatkowo, by dostrzec centralnoéé szlachetnosci dla mysli moralnej Ary-
stotelesa, mozna uznaé, ze gdy Arystoteles pisze o cnocie miarodajnej, jest ona
réwnowazna ze szlachetnoscig®®. Ta ostatnia whasnie jakby jednoczy wszystkie
cnoty i je przenika zarazem, sprawiajac, ze wszystkie inne cnoty staja siec w pet-
ni cnotami.

Niekwestionowang i uprzywilejowang inspiracja dla refleksji moralnej wielu
autoréw naszego kregu kulturowego przez cate wieki byt tekst Biblii. W grec-
kim tekscie biblijnym Starego Testamentu (Septuaginta) réwniez pojawia si¢
stowo kaAog, cho¢ wewnatrzbiblijna refleksja nad tym pojeciem nie jest tak
rozwinigta jak w Zrédtach pozabiblijnych. Czesciowo echo bogactwa znaczeni
wyzej zarysowanych mozna widzie¢ w greckim thumaczeniu hebrajskiego tek-
stu opowiadania o stworzeniu §wiata — w pierwszym rozdziale Ksiegi Rodzaju,
wwersach 4, 10, 12, 18, 21, 25 i w podsumowaniu w wersie 31: kal eidev 6 0eog
10 hvta, doa énoinoev, kal idov kalda Aiav. Poszczegdlne etapy stworzenia
przerywane sg refrenem, w ktérym mamy refleksje, ze to, co zostato stworzo-
ne, byto ,dobre”, czy w konicu ,bardzo dobre” — wedtug polskiego tlumaczenia

s. 355-371; taz, Aristotle on the Motive of Courage, ,The Southern Journal of Philosophy”, 32
(1994), s. 303-313.

%¢ Por. EN, 1123b30, 1124a2. Por. réwniez M. Davis, The Politics of Philosophy: A Commentary
on Aristotle’s Politics, Boston: Rowman & Littlefield, 1996, s. 4.

27 Por. L. WARD, Nobility and Necessity, s. 79.

28 Por. M. SMoLAK, Przyjazii w swietle etyki Arystotelesa, Krakéw: Wydawnictwo Uniwersytetu
Jagielloriskiego, 2013, s. 132.
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tekstu hebrajskiego. By¢ moze réwniez mozna widzie¢ w tej biblijnej opowie-
§ci co$ wigcej, doszukiwad si¢ mianowicie jakiego$ pickna (podobnie jak pézniej
w Ksiedze Madrosci 13,7: kah& T PAenomeva — ,pickne jest to, na co patrza”).
Cos z tego, co Platon przedstawiat jako kadov w sensie boskiej idei, mozna od-
nalez¢ w opisach chwaty Bozej, czyli d6€a.

W oryginalnym tekscie Nowego Testamentu réwniez znajdujemy wielokrot-
ne uzycie stowa kaddg. Jan Chrzciciel przestrzega, ze siekiera jest juz gotowa
do wyrgbania drzew, ktére nie wydajg ,dobrego” owocu: ,m&v odv 8évdpov
H1} TTOLODV KopTtOV KaAOV EkkomTeTon kai eig mop PaAieton” (Mt 3,10; por.
tk 3,9). Potem Jezus w bardziej pozytywnym tonie i nieco inaczej méwi o tym,
ze dobre drzewa wydaja ,dobre” owoce: ,tav 8évdpov dryaBov kapmoig kahovg
notel” (Mt 7,17n; por. 12,33). Drzewo jest &yafov, natomiast owoce majg by¢
kahovg. W ttumaczeniu polskim tradycyjnie réznicy nie widaé, cho¢ mozna
by zréznicowaé, wstawiajac ,pickne” albo ,szlachetne”. Taka tez ujednolicaja-
ca tradycja thumaczenia od poczatku zadomowita si¢ w taciniskich przektadach
Biblii (,,omnis arbor bona fructus bonos facit”). Dobry plon miat réwniez zro-
dzi¢ si¢ w innej przypowiesci z dobrego, czy raczej ze szlachetnego nasienia
KaAOV oméppa zasianego przez samego Boga na pigkng / szlachetna / Zyzna
glebe — émi v kadnv yAv (Mt 13,23nn). Czasem oddaje si¢ ten termin sto-
wem ,dobry”, czasem ,pickny”, a czasem ,szlachetny” (np. £k 8,15: o przyj-
mowaniu stowa sercem szlachetnym). A szczegdlnie waznym wyrazeniem dla
Nowego Testamentu jest ,,kal& épya” — ,pickne / szlachetne / dobre czyny”
albo takiez ,postgpowanie”. Na poczatku Kazania na gérze Jezus wzywa do ta-
kiego postepowania, by mozna bylo przyréwnac wierzacych do $wiatta lampy
o$wiecajacego wszystkich w pomieszczeniu, to §wiatto ma $wieci¢ przed ludz-
mi, zeby oni widzieli té& xodd épya i chwalili Ojca w niebie (Mt 5,16). Zro-
zumienie, czym s3 te ko épya” dajace swiatlo, poglebia si¢ przy lekturze
przypowiesci o Sadzie Ostatecznym (Mt 25,35-45), gdzie mowa o nakarmie-
niu gtodnego, napojeniu spragnionego, przyjmowaniu obcego, odziewaniu na-
giego, odwiedzaniu chorego i w wigzieniu. Ale tez radykalne unikanie zta Je-
zus nazwa kaAov: dobrze / pigknie / szlachetnie / lepiej jest wejs¢ do Krélestwa
Niebieskiego z odcigtg r¢ka, noga czy wytupanym okiem, ktére stajg si¢ powo-
dem grzechu, niz z integralnym cialem i$¢ na potepienie wieczne (Mt 18,9).
Podobnie Jezus sam wskazuje konkretny ,,kadov épyov”: kobieta namaszcza Je-
zusa drogocennym olejkiem, uczniowie oburzaja si¢ na takie ,marnotrawstwo”,
a Jezus im moéwi, zeby ja zostawili w spokoju, bo ,dokonata picknego czynu”
albo ,szlachetnie postapita”, czy wreszcie ,,dobry uczynek spetnita”, namaszcza-
jac Go tuz przed meka i $miercig (Mk 14,3-6; Mt 26,6-13). O sobie Jezus tez
méwi: L€y eipt O ounv 6 kahog” — ,jestem dobrym pasterzem”, czy raczej
y,szlachetnym” (J 10,11.14). Niebywata szlachetnos¢ tego Pasterza przejawia si¢
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najbardziej w tym, ze ,oddaje zycie za swoje owce” ,,0 TOWNRV O KXAOG THV
Yoynv adtod tifnow dmep tédv mpofatwv”. O swoich czynach réwniez méwi,
ze byly to ,kala €pya”. Gdy chca Go ukamienowaé, méwi, ze pokazal wiele
,dobrych czynéw”, i pyta, za ktére chcg kamienowaé (J 10,32)%.

4. INSPIRACJE Z DAWNYCH ZRODEE EACINSKICH

Pézniejsi stoicy méwili o cnocie, opierajac si¢ na zrédtach platoriskich i arysto-
telesowskich. Zrédla facinskie oddaja greckie stowo kaAov za pomoca stowa
honestum, ttumaczonego czasem jako ,to, co szlachetne”, czasem jako ,to, co
uczciwe”, a czasem jako ,to, co godziwe”. Ten trzeci sposéb thumaczenia jest
nieco mylacy, jesli mie¢ na mysli zarysowane powyzej greckie bogactwo zna-
czeniowe. ,,Godziwe” ma zapewne zachowa¢ jaka$ szczegélng godnos¢ dobra,
ktére jest wybierane dla niego samego, a by¢ moze podkreslaé, ze wybér takiego
dobra jest godny pochwaly. Ewentualnie inaczej mozna rozumieé ,godziwe”,
mianowicie jako co$, co zgadza si¢ z rozumng naturg. Takie rozumienie jest jak
najbardziej odpowiednie, ale bardzo watpliwe jest to, Ze z tym znaczeniem laczy
to stowo dzisiejszy czytelnik. W obecnym uzyciu stowo ,godziwy” raczej traci
myszka, odniesienie do godnosci czy pochwaly stalo si¢ nieoczywiste, a etymo-
logia taczaca godziwos¢ ze zgodnoscia z rozumng natura wydaje si¢ naciagana.
Oczekuje si¢, na przyktad, godziwej zaptaty, co wcale nie wskazuje na odmien-
no$¢ od dobra uzytecznego (bonum utilis) ani dobra przyjemnego (bonum delec-
tabilis), ktore przedstawiane byty wraz z bonum honestum jako wyczerpujace trzy
kategorie débr mozliwych do wybrania. W nieco archaicznym wyrazeniu ,godzi
si¢ co$ czyni¢” zachowalo si¢ co$ z ,godziwosci” dobra, ale raczej brzmienie tego
wyrazenia wskazuje na jakies minimalne wymagania przyzwoitosci, a nie Zrédto-
wa wzniostos¢, wybitnoéé (excellentia) czy pociagajace pigkno terminu honestum.

Czy honestum nalezy ttumaczy¢ jako ,uczciwo$¢” lub raczej ,to, co uczciwe”?
Skoro kalon to honestum, raczej nie o uczciwos¢ tu chodzi. Bo czym jest uczci-
wos¢? W dzisiejszym odbiorze raczej wyraza si¢ tym stowem ,,bycie w porzadku”
wzgledem innych. Jaka$ czes¢ jest w tym stowie ukryta, zdolno$¢ do czczenia, do
uczezenia, czy moze raczej cecha, ktéra domaga sie czci. Jesli to drugie, to c6z
bardziej domaga si¢ czci od szlachetnosci? Ale uczciwosé kojarzy si¢ tez z jakas
maloscia, poczciwoscig wiasnie. Bo skad jest poczciwo$é? Nie od tego, ze kto$
znany jest z czczenia innych? Co sie kryje w ,,poczciwosci” dla wspéiczesnego

W tradycji chrzescijanskiej interpretacji Biblii temat szlachetnosci oczywiscie pojawial sie
réznorako, czgsto z bezposrednim odniesieniem do Zrédet pozabiblijnych. Ambrozy na przyktad,
podobnie jak Cyceron, oddaje greckie xalov tacifiskim honestum raczej niz pulchrum czy bonum.
Por. T.H. IrwiN, The Sense and Reference of Kalon in Aristotle, ,Classical Philology”, 105 (2010),
s. 381-396 (tu: s. 383).
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czlowieka, jesli nie mato$¢, nieszczegdlnosé, przecigtnoéé? Szlachetno$é nato-
miast jest czyms, o czym czyta si¢ dzieciom w bajkach o bohaterach. Nieuczci-
we jest odpowiednikiem krzywdzacego. Nieszlachetne natomiast nie musi by¢
krzywdzace, moze by¢ po prostu male, stabe, samolubne. Mozna by¢ uczciwie
samolubnym, ale nie mozna by¢ szlachetnie samolubnym. ,Dobro szlachetne”
z kolei réwniez ma swe minusy, cho¢ mimo wszystko wydaje si¢ lepszym wy-
borem w tlumaczeniu.

Tomasz z Akwinu w mysleniu o szlachetnosci cztowieka przejat wiele z trady-
cji platoniskiej, szczegélnie za posrednictwem Augustyna z Hippony i Pseudo-
-Dionizego Areopagity, ale by¢ moze nawet wigcej z tradycji arystotelesowskiej
oraz stoickiej. Do tej ostatniej grupy autoréw nalezy Cyceron, z ktérego pism
Akwinata korzystat obficie i ktérego czesto traktowat jako autorytet. Przejat od
niego mi¢dzy innymi, ze rozpoznajemy to, co szlachetne, dzigki naszej zdolno-
éci do uchwycenia pigkna, uroku, odpowiedniosci lub stosownosci (convenien-
tia), statosci i porzadku®. Autorzy tacifiscy odrézniali zdolnoé¢ do uchwycenia
pickna w ogéle od zdolnosci do uchwycenia pigkna moralnego czy szlachetno-
§ci: dla okreslenia przedmiotu tej pierwszej raczej stowo pulchrum, a dla drugiej
honestum. Honestum jest samo w sobie godne pochwaty, niezaleznie od tego,
czy kto$ to zauwaza i wyraza, czy tez nie. Ono samo w sobie pociaga cztowie-
ka, nawet niezaleznie od tego, czy odpowiada na jakie§ wczesniejsze wyrazne
pragnienie. Troska o honestum jest skontrastowana z troska o wiasna korzys¢
(commodum)*'. Nawet jesli usuna¢ wszelkg korzys¢, wszelka odplate czy owoce,
samo honestum moze stusznie by¢ przedmiotem pochwaty samo w sobie i ludzie
cnoty czynia wiele rzeczy wtasnie z tego powodu, ze to jest stosowne, stuszne
i honestum whasnie>>. W tym mozna upatrywaé istote postegpowania bezintere-
sownego, o ktérym mdéwilismy w ogdlnej stownikowej definicji szlachetnosci.
Dzi¢ki zdolnosci do poznania rozumowego jestesmy w stanie rozpoznaé hone-
stum, bo tylko rozumem mozna uchwyci¢ wlasciwa mu stosownos¢ i wieloaspek-
towy porzadek. Jesli wezZmiemy pod uwage to wyjasnienie, zobaczymy, ze ,do-
bro godziwe” nie jest najszczesliwszym sposobem thumaczenia bonum honestum.
Raczej warto uzy¢ stowa ,szlachetne” w tym kontekscie.

Przy lekturze tekstéw Arystotelesa Tomasz z Akwinu korzystat z taciriskich
ttumaczen, a te zwykly thumaczy¢ kadov jako bonum. Arystoteles czasem prébu-
je odrézni¢ cechy kalov od innych rodzajéw débr. Sredniowieczne za$ thuma-
czenia ukrywaja przed Tomaszem niektére z waznych twierdzen Arystotelesa.
Na przykiad, gdy Arystoteles méwi, ze czlowiek cnoty dziata ze wzgledu na
kaAov, w tacinskiej wersji jest zwyczajnie tyle, ze dziata ze wzgledu na dobro

% Por. CYCERON, De officiis, 1, 14.
31 Por. tamze, 1, 5.
32 Por. CYCERON, De finibus, 11, 45.
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(bonum)®. A poniewaz wszyscy dziataja ze wzgledu na dobro, wymowa tacin-
skiej wersji tekstu Arystotelesa jest taka, ze zrcéwnuje sposéb dziatania cztowieka
cnoty ze sposobem dziatania wszystkich innych ludzi. Natomiast gdzie Arysto-
teles pisze o aioxpov, czyli o przeciwienstwie wzgledem kohov, tam w ttuma-
czeniu jest zazwyczaj malum, czyli z1o, a tylko w niektérych miejscach jest zurpe
(po tacinie zwykle przeciwienstwo honestum), czyli co$ brzydkiego, szkaradnego,
haniebnego, podtego. Dla takiego odbiorcy mysli Arystotelesa, jakim byt Akwi-
nata, bylo to z pewnoscig istotne ograniczenie®*. Mimo to Tomasz z Akwinu
w wielu miejscach trafnie domyslat sie, o jaki rodzaj bonum chodzito Arysto-
telesowi, i zaznaczal, ze w danym miejscu chodzi o honestum. Jest to zapewne
uwarunkowane bardzo dobrym wyczuciem mysli Arystotelesa i domystach bio-
racych si¢ z widzenia catodci tej mysli. Ale oprécz tego mozna doszukiwac si¢
tez pozaarystotelesowskich Zrédet, ktére pomagaty Akwinacie uchwyci¢ whasci-
wy sens tekstu Arystotelesa. Na szczegélng uwage zastuguja pisma Cycerona®.
Akwinata nie wychwytuje wszystkich miejsc, gdzie Arystoteles méwi o kadov,
ale prawie wszedzie, gdzie pisze o honestum, tam u Arystotelesa jest kaAov>®.
Na przyktad w jednym miejscu, gdzie Arystoteles méwi, ze sa rzeczy, ktérych
powinni§my si¢ ba¢ i ten strach jest kAo, a brak tej obawy jest aicypov®”.
Tomasz komentuje to w taki sposéb, ze w niektérych przypadkach strach jest
honestum. Ale nie wszedzie, gdzie jest furpe, Tomasz rozpoznaje, ze to znak, iz
Arystoteles ma na mysli przeciwiestwo honestum, bo nie zawsze aicypov do-
tyczy zta moralnego. Sam Arystoteles zauwaza, ze ludzie s3 czasem chwaleni
za to, ze znoszg jakie$ aioypov ze wzgledu na wielkie i koo rzeczy®. Akwi-
nata komentuje to w taki sposéb, ze te furpe rzeczy sa raczej upokorzeniami
niz grzechami, bo inaczej ludzie by nie byli przeciez chwaleni*”. Upokorzenie
moze mie¢ jakas$ brzydote, jakies zurpitudo, ale takie furpe moze by¢ chwalebne,
jesli znoszone w szlachetnej postawie. Na przyklad Jezus wyszydzony, opluty,
zakrwawiony i bity niesie jakies furpitudo, doswiadcza go, to Jego passio— On
tego nie sprawia, tylko znosi, ale znosi to w postawie szlachetnej, Jego samego ta

33 Por. np. EN, 1116a28; b3; Tomasz z Akwinu, In Ethic., 111, lect. 9.

34 Por. T. IrwiN, Development of Ethics: A Historical and Critical Study, volume 1: From Socrates
to the Reformation, New York: Oxford University Press, 2007, s. 601. Irwin cieckawie zauwaza,
ze by¢ moze wing za taka wade ttumaczenia Roberta Grosseteste nalezy obarczy¢ éwezesnych
greckojezycznych doradcéw, z ktérych ustug korzystal, bo alon w péiniejszej grece bylo szerzej
wykorzystywane niz w grece klasycznej i hellenistycznej.

%% Por. tamze.

36 Por. tamze, s. 603.

3 EN, 111, 6, 1115a12-13.

38 Por. EN, 111, 1, 1110a19-22.

% Por. In Ethic., n. 393.
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brzydota nie brudzi, nie szkodzi Jego szlachetnosci, a wrgez ujawnia, uwydatnia
czy podkresla Jego szlachetnos¢.

Tomasz z Akwinu rozumie honestum jako dobro nieinstrumentalne i pokry-
wajace sie z dobrem moralnym™. Jest ono dobrem w zgodnosci z rozumem™.
Uznaje on tez, ze wszelkie honesta, z wyjatkiem celu ostatecznego, sa takze uzy-
teczne, bo wszystkie dobra szlachetne s3 wprawdzie przedmiotem pragnienia
i dziatania ze wzgledu na nie same, ale maja one swoje konsekwencje w postaci
réznorakich uzytecznosci, szczegélnie dla dobra wspélnego*. Jako cos oczywi-
stego traktuje to, ze honestum jest godne pochwaly i wigze si¢ z zastuga. Gdy
méwi o przyjazni, zaznacza, ze jedynie najwyzszy rodzaj przyjazni jest godny
pochwaly i honestum, ktéry opiera si¢ na honestas cnét™. Tomasz wyraznie wska-
zuje, ze oprécz wymagan moralnych wyptywajacych ze sprawiedliwosci jest réw-
niez cala sfera wymagan zwigzanych z honestas wszystkich cnét*. Co wiecej, nie
jest to tylko zacheta lub rada, ale Tomasz traktuje to jako wymaganie po prostu
i radykalnie wigzace moralnie, gdyz stwierdza, ze honestum ma by¢ preferowane
nawet za cen¢ biologicznego zycia®®. Nie wchodzi tu w gre zatem tlumacze-
nie sobie, ze skoro co$ nie nalezy do $cistej sprawiedliwosci, to juz wigcej nie
ma potrzeby si¢ starac.

Dla Akwinaty honestum — w ramach podziatu tematéw nalezacych do mo-
ralnoéci na cnoty kardynalne — w §cistym sensie nalezy do umiarkowania, bo
jest zwigzane z tym, co stosowne, odpowiednie, pickne (decorum, conveniens),
a czlowiek umiarkowany to wlasnie realizuje, w przeciwienstwie do zwierzat nie-
rozumnych*. W takim przyporzadkowaniu honestum do umiarkowania $w. To-
masz idzie catkowicie za autorytetem Cycerona. Ale honestum jest tez zwigzana
z cnoty jako catoscia, czyli jest aspektem jednosci organizmu cnét*’. Dodatko-
wo, Tomasz uznaje, ze honestum zawiera quondam excellentiam — jaka$ znakomi-
to$¢, wybitnos¢, wyborno$¢ — zastugujaca na honor, uznanie, szacunek z powo-
du duchowego pigkna (spiritualem pulchritudinem)*®. Podkresla on, ze honestas
charakteryzuje si¢ pewna claritas et debita proportio — czyli jasnoécia i whasciwa
harmonis, czerpigc przy tym z mysli Pseudo-Dionizego Areopagity o Bogu jako
kim§ pigcknym i Zrédle pickna w $wiecie, bo stwarza jasno§¢ i wiasciwa harmonie
ujawniajacy si¢ w $wiecie. Lecz poszukujac dla niej miejsca w catosciowej pre-

“Por. §7, I-11, q. 8, a. 2, ad 2.

* Por. tamze, q. 34, a. 2, ad 1.

* Por. In Il Sent., d. 21, q. 1, a. 3.

* Por. §7p, 11-11, q. 23, a. 3, ad 1.

* Na przyktad tamze, q. 102, a. 2, ad 2; q. 106, a. 1, ad 2; a. 4, ad 1; q. 114, a. 2.
4 Por. tamze, q. 110, a. 2.

* Por. tamze, q. 143, a. 1.

*7 Por. tamze, q. 145, a. 1.

* Por. tamze, q. 145, a. 2.
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zentacji mysli moralnej, najdogodniejsze miejsce dla honestum znajduje si¢ przy
cnocie umiarkowania, poniewaz honestum szczegélnie nie dopuszcza do podej-
mowania czynéw haniebnych, szkaradnych, podtych (zurpe), czyli takich, ktére
ktécg sie z naturg rozumng®. Ponadto, dzieki umiarkowaniu cztowiek sponta-
nicznie uchwytuje poznawczo, czy tez moze lepiej powiedzieé: intelektualnie
wyczuwa, co we wszystkich sferach ludzkiego Zycia jest odpowiednie, stosowne
czy po prostu pickne w zachowaniu i postawach, a co si¢ z tym picknem ktéci.
Ale Akwinata zgadza si¢ ze stoikami, ze wszystkie cnoty tak czy inaczej zmie-
rzaja do honestum, tak samo jak Arystotelesowskie cnoty zmierzajg do kadov.
Nie zgadza si¢ natomiast ze stoikami w tym, zeby traktowaé honestum eksklu-
zywistycznie, to znaczy jako jedyne i wytaczne dobro godne uwagi czlowieka.
Zdaniem Tomasza, cielesna kondycja ludzkiej natury domaga si¢ uznania in-
nych pozamoralnych débr.

Duchowe pigkno czlowieka polega na takim zachowaniu lub postgpowaniu
(conversatio), ktére pozostaje w harmonii z duchows jasnoscig rozumu®. Jest
ono tozsame po prostu z zyciem wedtug cnoty (honestum idem est virtuti)® .
Akwinata w pelni zgadza si¢ z Cyceronem, ze honestum jako co$ jednego, two-
rzacego duchowe pickno cztowieka (honestum est idem spirituali decori), da si¢
podzieli¢ na cztery cnoty kardynalne.

5. SZLACHETNY TO KTO$ O WIELKIM SERCU?

Powiedzielismy juz, ze honestum znajduje swe szczegdlne miejsce przy cnocie
umiarkowania jako tej, ktéra czyni zdolnym i sprawnym w rozpoznawaniu oraz
stosowaniu miary rozumu. Ale jest inna cnota, w ktérej szczegdlnie przejawia
si¢ zwigzana z honestum szlachetnos¢ dobra, jego zywotno$¢, dynamizm i pigk-
no. Tg cnota jest wielkodusznos¢ (peyohoyvyia, magnanimitas), ktéra wspomi-
nali$my, przywolujac elementy mysli Arystotelesa na temat szlachetnosci. Sto-
wo ,wielkoduszny” moze traci¢ myszka w §wiecie, w ktérym méwienie o du-
szy stalo si¢ staroswieckie, stad termin grecki i tacinski mozna tez thumaczy¢
bardziej potocznym wyrazeniem: ,kto§ o wielkim sercu”. Tomasz z Akwinu
traktuje wielkodusznos¢ jako cze$¢ cnoty mestwa czy odwagi (forsitudo). Czescig
cnoty tutaj nazywa si¢ taka cnote, ktéra nie jest cnota kardynalna, ale jest jakby

* Por. tamze, q. 141, 2. 8 ad 1.

*° Por. tamze, q. 145, 2.

*! Por. tamze, q. 145, a. 1.

>2 CxcERON, De officiis, 1, 43, 152: ,Omnis honestas manat a partibus quatuor, quarum una est
cognitionis, altera communitatis, tertia magnanimitatis, quarta moderationis”. Por. §74, II-1I,
q. 145, a. 2. Por. réwniez J.]. SANFORD, Justice Is Beautiful: Aristotle, Aquinas, and Justice as Virtue,
w: Beauty and the Good: Recovering the Classical Tradition from Plato to Duns Scotus, red. A. Ramos,
Washington, D.C.: Catholic University of America Press, 2020, s. 115-135 (tu: s. 125-126).
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jej aspektem, ktéry wspéitworzy obraz czlowieka meznego. Bez ktérejkolwiek
z tych czesci czy aspektéw trudno bytoby nazwaé danego cztowieka meznym.
Ponownie Akwinata idzie w tym za Arystotelesem, stoikami i ich nastepcami,
cho¢ nieco modyfikuje dostepne mu opracowania. Cyceron wymienial cztery
cze¢écl mestwa: wspaniatomyslnosé (dawniej thumaczone jako wielmoznosé), uf-
nos¢, cierpliwos¢ i wytrwatosé (magny?centia, Jfiducia, patientia, perxe‘vemm‘ia)”.
Ale inni, na przyktad Makrobiusz czy Andronik, wymieniali siedem czgsci me-
stwa. Makrobiusz dzielit mestwo na wielkodusznosé, ufno$é, pewnosé siebie,
wielmoznos¢, statos¢, wytrzymatosé, nieugietos¢ (magnanimitas, fiducia, securi-
tas, magnﬁcem‘ia, constantia, tolerantia, ﬁrmiz‘as).

Akwinata radzi sobie z tymi rozbiezno$ciami w taki sposéb, ze przyjmuje za-
sadniczo wyktadni¢ Cycerona, ale uwspélnia pokrywajace sie¢ tresci, wyjasniajac
zarazem, jak rozumie¢ odmienne podzialy, oraz ttumaczac, jakie sg ich stabe
i mocne strony54. Uznaje wigc, ze sa cztery czgsci mestwa, choé zamiast ufno-
$ci w podziale Cycerona umieszcza wielkodusznos$é, zachowujac sens ufnosci
w wielkodusznosci®. Cyceron bowiem tak okreslat ufnosé: jest to cnota, przez
ktéra duch ludzki sam w sobie zachowuje sile wraz z nadzieja co do przedsie-
wzigé wielkich i szlachetnych (honestis)*®. Natomiast wspaniatomyslnoéé bar-
dziej dotyczy sposobu ujmowania i gotowosci realizacji tego, co szlachetne, bo
Cyceron méwi o cnocie obfitego i §wietnego obierania zamiaréw oraz realizo-
wania rzeczy wielkich i wzniostych®”. Prébujac uzgodnié te definicje z tekstem
Arystotelesa, Tomasz przedstawia to w taki sposéb, ze wspanialomyslnosé do-
tyczy zdolnosci postugiwania si¢ pewnym bogactwem, czyli srodkami material-
nymi dla realizacji wzniostych celéw, a ufnos¢ czy wielkodusznos¢ jest raczej
cnotg odnoszaca si¢ do wielkich zaszczytéw czy wielkiego honoru.

Spore znaczenie dla mysli Tomasza ma nadzieja pojawiajaca si¢ w definicji
ufnosci, ktéra uznaje za tozsama z wielkodusznoscia. Jak wiadomo, cata ma-
teric moralng Akwinata dzieli na cztery cnoty kardynalne, czyli roztropnos¢,
sprawiedliwo$¢, mestwo i umiarkowanie, ale zanim to zrobi, omawia trzy cno-
ty teologalne, czyli wiare, nadziej¢ i mitosé. Jak wiele z twierdzeni dotyczacych
wiary mozna przenie$¢ do tego, co potem powie o roztropnosci i umiarkowaniu,

53 Por. CYCERON, De inventione rhetorica, 11.

54 Por. §7p, 11-11, q.128,a. 1.

55 Dicit enim Seneca, in Libro de quatuor virtut., magnanimitas, quae et fortitudo dicitur, si
insit animo tuo, cum magna fiducia vives” (jak bowiem méwi Seneka w Ksigdze o czterech cnotach
kardynalnych, yjesli w twej duszy tkwi wielkodusznos¢, ktéra tez zwie si¢ mestwem, zy¢ bedziesz
w wielkiej ufnoéci”) — 8§74, I1-11, q. 129, a. 5, arg. 1.

% Fiducia est per quam magnis et honestis rebus multum ipse animus in se fiduciae cum spe
collocavit” — CYCERON, De inventione rhetorica, 11.

%7 Magnificentia est rerum magnarum et excelsarum cum animi ampla quadam et splendida
propositione cogitatio atque administratio” — tamze.
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tak tez wiele z twierdzen dotyczacych nadziei jest bardzo przydatnych w rozu-
mieniu dynamizmu cnoty mestwa i umiarkowania. A praktycznie cata tres¢ roz-
wazari o milosci odnosi si¢ do najbardziej rozbudowanego segmentu refleksji
moralnej, czyli do sprawiedliwosci. Przy ufnosci czy wielkodusznosci kluczowa
jest jakas forma nadziei poktadanej w sobie, cho¢ dla ludzi wierzacych nadzieja
ta pozostaje poddana Bogu, czy tez ukierunkowana na Niego, wzglednie jest to
nadzieja poktadana we wiasnych sitach, ale cztowieka swiadomego prawdy, ze
tak sily, jak i sama nadzieja wyplywaja od Boga®®. Taka swiadomos¢ absolutne-
go obdarowania przez Boga Stwoércg, ktéry stworzyt cztowieka na swéj obraz
i podobieristwo, a do tego obdarzyt calym wachlarzem wiarygodnych obietnic,
daje podstawy do ufnosci, $miatosci, swoistej pewnosci siebie, gotowosci do po-
dejmowania odwaznych przedsigwzi¢é przepetnionych wzmocniona nadzieja.

Tak zatem Tomasz przedstawia cnot¢ wielkodusznosci, czyli cnote wielkie-
go serca. Cho¢ czerpie z przedchrzescijariskiej mysli Arystotelesa i niechrzesci-
jariskich stoikéw, wzmacnia zalazkowo zaledwie wystepujace aspekty religijne
i transponuje cato$¢ obrazu na tresci zupetnie chrzescijariskie, ale w taki sposéb,
ze wielkoduszno$¢ zachowuje swa funkcje zwierciadta szlachetnosci nawet bez
specyficznie chrzescijaniskich przekonan.

Wielkodusznosé wige jest cnotg zwigzang z mestwem czy odwaga. Jest jed-
nym z czterech gtéwnych aspektéw cztowieka odwaznego. Wielkos¢ duszy mie-
rzy si¢ zaangazowaniem w honesta, czyli w sprawy szlachetne, wznioste i piek-
ne — w sprawy honoru godne®®. A zarazem mierzy si¢ wielkos¢ duszy zdolno-
$cig utkwienia duchowego wzroku w tym, co szlachetne, tak ze zadne uznanie
czy jego brak, wyrazy czci czy pogardy, honory czy dyshonory, werbalizacje za-
stug czy przemilczenia, pochwaly czy nagany, zaszczyty czy afronty, medialne
histerycznie pozytywne pompowanie czy najpodlejszy czarny piar — nic z te-
go nie bedzie w stanie odwréci¢ uwagi od tego, co szlachetne. Taka wielkos¢
duszy pomiesci to wszystko i nic zewnetrznego tego nie zmieni. Tak wielka du-
sza bedzie ponad to wszystko, albo inaczej: tak wielka dusza bedzie glebiej niz
wszystkie te zmienne fale; bedzie glebiej, czyli tam, gdzie jest spokdj, statosé,
niezmiennosc¢.

Im wigksza stawka, tym trudniej sobie poradzi¢ przy zbyt ciasnej duszy czy
ciasnym sercu. Im wyzsze honory i wyrazy uznania, tym uczucia w ciasnej du-
szy mocniej wplywaja na rozum i czasem odwodza uwage, czasem zaslepiaja,
czasem zwodza. Wyzsze honory i wyrazy uznania czesto przektadaja sie na
zwigkszanie zakresu wiadzy i réznorakich korzysci. Dazenie do wiadzy zas

%8 Per fiduciam quae nunc ponitur fortitudinis pars, homo habet spem in seipso, tamen sub
Deo” — 875, 11-11, q. 128, a. 1, ad 2.

% Magnanimitas est circa honorem, ut videlicet studeat facere ea quae sunt honore digna, non
tamen sic ut pro magno aestimet humanum honorem” — tamze, q. 129, a. 1, ad 3.
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jest wyjatkowo gwattownym czynnikiem napedzajacym pozytywne i negatyw-
ne emocje. Przy niedostatecznie wielkiej duszy jakiekolwiek pozbawienie czy
bodaj zawezenie perspektywy zdobycia lub sprawowania wtadzy skutkuje wiel-
kimi turbulencjami i negatywnymi skutkami. A wybujate pragnienie wadzy czy
innych korzysci w ramach waskiej duszy ma wykwity w postaci udawania czy
pochlebstwa®®. Wielkodusznos¢ jest cnota, ktérej szczegélnym przedmiotem
sg wielkie honory. Jest zatem dobra sprawnoscia, ktéra pozwala zachowac ztoty
srodek miedzy ignorowaniem szlachetnych spraw a nadmiernym, niemadrym
zaangazowaniem, albo zaangazowaniem dla poklasku, rozgtosu, napawania si¢
wiadzg i wptywami®'.

Wielkoduszny nie musi niczego udawac i brzydzi si¢ udawaniem, bo jest ono
oznaka po$wiecenia szlachetnosci dla jakiej$ korzysci. Nie znizy si¢ on do wy-
powiadania pochlebstw wtasciwego dla ludzi matego ducha. Obrzydliwa dla
wielkodusznego bedzie stuzalczo$é, plaszezenie si¢ przed innymi, by uzyskaé
dla siebie co$ z débr przyjemnych czy uzytecznych. Dla wielkodusznego czyms
zupelnie obcym bedzie Zebranie o uwagg innych, pragnienie uznania, oczekiwa-
nie poklepania po plecach przez moznych. Nie w tym utkwiony jest duchowy
wzrok wielkodusznego, nie na to nakierowane s3 jego pragnienia, nie ku temu
dazy. Wielkoduszny zmierza nie do jakichkolwiek débr, ale do honesta — do
rzeczy szlachetnych. Bo taka tez jest jego dusza — szlachetna, a przez to przyda-
jaca szlachetnosci wszystkim innym cnotom, zdobigca wszystkie inne cnoty®?.

6. WEWNETRZNI WROGOWIE SZLACHETNOSCI

Starajac si¢ o wypracowanie cnoty wielkodusznosci, trzeba omija¢ szereg mozli-
wych przesad, by zachowaé ten cenny zloty srodek, ktéry powoduje, ze szlachet-
nos¢ jest piekna. Jednym z czotowych i bodaj najczestszych kierunkéw przesady,
na ktéry zwraca uwage Tomasz z Akwinu, jest zarozumialstwo (praesumptio)®.
Mozna nazwa¢ t¢ wade wada nastolatkéw, cho¢ — jak wiadomo — dorosli tez
na nig czasem choruja, a nawet i niektérzy starcy nie sg od niej wolni. Akwina-
ta przyjmuje, ze caly $wiat zostal uporzadkowany Boza madroscia, a cztowiek
w zdolno$ci rozumu powinien nasladowa¢ Boza madrosé. Co zatem odbiega
od porzadku natury, jest czym$ wadliwym i grzesznym. W porzadku natury
jest to, ze kazde dzialanie dostosowane jest do mocy dzialajacego, a jesli jakies
dzialanie odbiega od mocy dziatajacego, swiadczy to o jakiejs wadzie. I tak jest
z zarozumialstwem: jest to sktonno$¢ do podejmowania si¢ dziatania przekra-

0 Por. tamze, a. 2, ad 5.
®1 Por. tamze, a. 2, corp.
62 Por. tamze, a. 4.

© Por. $Th, 11-11, q. 130, a. 1.
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czajacego whasne sity®®. Zarozumialec jest nadety, ma przesadzony obraz wia-
snych sit i mozliwosci, dlatego sktonny jest angazowac si¢ w co$, co nie ma szans
na powodzenie, cho¢ inni mogg to zrealizowaé. Z tatwoscig rzuca si¢ na wiel-
kie i wznioste rzeczy, ale brakuje mu rozeznania co do wlasnych mozliwosci,
brakuje rozpoznania proporcji, brakuje uznania wtasnych ograniczen®. Ale jak
zauwazyl Arystoteles, zarozumialcem jest ten, kto uwaza si¢ za wielkiego i god-
nego zaszczytéw na podstawie tego, co weale wielkosci nie daje, na przyktad bo-
gactwo lub powodzenie®. Wpisywataby sie w to szlacheckos¢ bez szlachetnosci
albo czgsta przypadto$¢ nuworyszy chetpiacych si¢ wlasnym nowym statusem
i pogardzajacych innymi, z ktérymi dopiero co dzielili los.

Inng czesta przesada wzgledem wielkodusznosci, pokrewna zarozumialstwu,
jest niezdrowa ambicja. Jak wyjasnia Tomasz z Akwinu, pragnienie uznania mo-
ze by¢ nieuporzadkowane na trzy sposoby: 1) gdy kto$ chce uznania czegos, cze-
go nie ma — wtedy pragnie zaszczytéw ponad swg miare; 2) gdy kto§ pragnie
uznania, nie odnoszac tego do Boga; 3) gdy ktos, zdobywszy uznanie, spoczy-
wa na laurach i nie robi z tego pozytku dla innych. Niezdrowa ambicja dotyczy
tego pierwszego typu nieuporzadkowania®’. A nawet jesli kto§ stusznie ocze-
kuje uznania, to wykonywanie czego$ ze wzgledu na uznanie lub honor psuje
postepowanie i takie dziatanie nie bedzie wedtug cnoty®®.

Ale chyba najbardziej obecnie modng wadg sprzeciwiajaca si¢ wielkoduszno-
§ci jest nieuporzagdkowane pragnienie chwaty, innymi stowy pragnienie prézne;
chwaty, czyli zaliczana do siedmiu grzechéw gtéwnych préznos¢ (inanis gloria,
vanitas). Tomasz z Akwinu wyjasnia, ze chwata (gloria) oznacza pewna jasnosé,
tak ze by¢ chwalonym i jasnie¢ jest tym samym. A jasno$¢ ma w sobie jakies
pigkno i ujawnienie. Stad chwata zaktada ujawnienie czego$, co w oczach ludzi
uchodzi za pickne czy to w wymiarze cielesnym, czy duchowym. Tomasz stwier-
dza, ze nic ztego nie ma w uznaniu jakiego$ dobra w sobie za godne pochwatly
ani w tym, ze kto$ chce, by wtasne dobra uznali tez inni — tu cytuje odpowied-
nie fragmenty Biblii, ktére przywotywalismy juz powyzej. Dlatego pragnienie
chwaty nie jest samo w sobie zte. Ale zte staje si¢ nieuporzadkowane pragnienie
chwaty. A takie jest wtedy, gdy albo pragnie si¢ chwaty ze wzgledu na cos, co

6 ,Quod aliquis assumat ad agendum ea quae praeferuntur suae virtuti” — tamze, corp.

% Por. tamze, a. 2.

¢ ,Aliquis ex hoc aestimat se magnum et magnis dignum ex quo non est, puta propter divitias
vel propter aliqua bona fortunae; ut enim Philosophus dicit, in IV Ethic., gui sine virtute talia
bona habent, neque iuste magnis seipsos dignificant, neque recte magnanimi dicuntur” — STh, 11-11,
q. 130, a. 2, ad 3.

" Por. $Th, 11-11, q. 131, a. 1.

68 i qui solum propter honorem vel bona faciunt vel mala vitant, non sunt virtuosi, ut patet
per Philosophum, I IIT Ethic., ubi dicit quod non sunt vere fortes qui propter honorem fortia
faciunt” — 8§74, q. 131, a. 1, ad 3.



160 PIOTR LICHACZ

nie jest godne pochwaty; albo wtedy, gdy pragnie si¢ chwaty od ludzi, ktérych
osad jest niepewny; albo tez wtedy, gdy pragnie si¢ chwaty dla siebie bez odnie-
sienia do wiasciwego celu, czyli do Boga lub pozytku innych ludzi®.

Jesli wystepuje cho¢ jeden z tych warunkéw, wéwczas mozna méwic o préz-
nosci, czyli upodobaniu w pochwatach, ktére sa puste lub skrzywione. Delekto-
wanie si¢ chwala, ktérej podstawy sa watpliwe, jest formg zaktamania, bo jest
podtrzymywaniem przyjemnego odczucia uznania w oczach innych przy jed-
noczesnej swiadomosci, ze to oszustwo, niezgodno$¢, dysproporcja, brak har-
monii. A jeszcze gorsze od tego jest udawanie, ze jest co§ godnego pochwaty,
wymuszanie pustych pochwat, pajacowanie dla chwilowego poklasku od ludzi
niezdolnych do rozpoznania prawdziwego i wzniostego dobra. Gdy juz taka
sktonnosé¢ do czerpania przyjemnosci z préznej chwaly stanie si¢ wiadoma dla
otoczenia, zazwyczaj pojawiaja sie réwniez ci, ktérzy sg skorzy odpowiadaé na
takie zapotrzebowanie. Szczegdlnie thumnie pojawiaja si¢ wokot tych, ktérzy sa
bogaci i wptywowi — takim zwykle nie brakuje towarzystwa pochlebcéw, zakta-
manych cwaniakéw, plaszcezacych si¢ przed nimi stuzalcéw, gotowych techtaé
ich wciaz wyglodniale waskie dusze pozorami prawdziwej chwaty. Moze dojs¢
tez do takiego stopnia zatracenia w pielegnowaniu pragnienia ludzkiej chwaty,
ze dramatycznie wrecz zaburzg si¢ proporcje, tak ze powstaje rodzaj duchowe;j
slepoty, stan sprzeczny z mitoscia do Boga, o czym mozna przeczyta¢ w Ewan-
gelii wedtug $w. Jana (12,43): ,umitowali chwat¢ ludzkg bardziej niz chwale
Boza” oraz (5,44) ,jakze mozecie wierzy¢ wy, ktérzy chwate odbieracie od sie-
bie, a chwaty pochodzacej od samego Boga nie szukacie?””.

Tomasz z Akwinu z aprobatg cytuje Grzegorza Wielkiego, ktéry umieszcza
préznoéé wiréd wad gtéwnych jako bezposrednig konsekwencje pychy’. Ponad-
to Tomasz poddaje dyskusji twierdzenia Grzegorza o tym, jakie wady zwykle
wywodzg si¢ z préznoéci. Figuratywnie takie wadliwe konsekwencje danej wa-
dy gtéwnej Grzegorz nazywa cérkami — wady gléwne rodzg inne wady. Ta-
kich cérek préznosci Grzegorz wymienia az siedem. Sg nimi niepostuszenistwo
(inobedientia), chetpliwo$¢ (iactantia), obtuda (hypocrisis), przekora (contentio),
up6r (pertinacia), niezgoda (discordia) i nowinkarstwo (novitatum praesumptio).
Szereg z tych wad daje si¢ zapewne we znaki niemalze wszystkim czy to od
wewnatrz, czyli da si¢ je zauwazy¢ w nas samych, czy od zewnatrz, w relacjach
z innymi ludZmi, a szczegélnie czgsto doswiadczajg ich ludzie wychowujacy na-
stolatkéw. Zlokalizowanie zrédia tych wad w duchowym organizmie cnét daje

% Por. tamze, q. 132, a. 1.

" Tomasz cytuje te wersety w q. 132, a. 3 corp., gdy odpowiada na pytanie, czy préznosé moze
by¢ grzechem $miertelnym.

"t GrzrGorz WIELK1, Moralia in Job, 31, cytowany w S75, I1-11, q. 132, a. 4.
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przynajmniej jakie$ pojecie w sprawie kierunku poszukiwania antidotum na te
trucizny duszy i relacji miedzyludzkich.

Trzezwo$¢ umystu cztowieka szlachetnego wzbudzi potrzebe protestu wzgle-
dem pochwaly tego, co nie jest godne pochwaty. Ale warunkiem takiego pro-
testu jest dogtebne i szczere poznanie samego siebie. Czlowiek szlachetny nie
bedzie tez szukal uznania ani chwaty u ludzi, ktérzy nie sg zainteresowani ko-
A6V ani honestum, ktérzy nie siggaja wzrokiem intelektu ponad dobra przyjem-
ne i uzyteczne, ktérzy funkcjonuja wylacznie na poziomie merkantylnym, do-
bra mierza tylko miara ekonomii, hotduja réznorakiej chciwosci i przyjemnosci.
Czlowiek szlachetny natychmiast wychwyci tez pochwale nieszczers, przewrot-
ng, pochlebng. Zachowa on zarazem réwniez wewnetrzng wolnos$é¢’? wzgledem
szczerych wyrazéw uznania i pochwat, nie bedzie si¢ kurczyt w sobie z fatszywej
skromnosci, nie bedzie si¢ obawial, Ze moze to nie wypada tak po prostu przy-
ja¢ pochwaty — nie bedzie miat takich wewnetrznych zawirowan na ustyszang
pochwate, bo po pierwsze, nie ceni jej przesadnie’, a po drugie, nie zatrzyma
jej w sobie ani na sobie, tylko spontanicznie przeniesie uznanie i pochwatly na
prawdziwe i jedyne Zrédlo wszelkiego dobra, a tez bedzie si¢ troszezyt o poten-
cjalny pozytek innych ludzi.

Malodusznos¢ jest rzecz jasna takze czyms przeciwnym wielkodusznosci i to
w sposéb — jak sama nazwa wskazuje — w pewnym sensie centralny. Cho¢
pewne rozumienie matodusznosci moze jawi¢ si¢ niektérym (szczegdlnie ufor-
mowanym pismami Nietzschego) jako co§ charakterystycznego dla przejetych
ideatem pokory chrzescijan, Tomasz z Akwinu stoi na tradycyjnym od staro-
zytnoéci stanowisku, ze matodusznos¢ jest nieporzadkiem, ktéry domaga si¢
rozumowego naprawienia. Skoro kto$ otrzymat odpowiednie sity i moc do re-
alizacji wielkiego dobra, nie moze zaktamywa¢ prawdy o wiasnym obdarowa-
niu ani zastania¢ si¢ ideatami pokory, tylko musi odwaznie podja¢ wyzwanie.
Inaczej czlowiek bedzie podobny do stugi z ewangelicznej przypowiesci o ta-
lentach, ktéry ukryt pieniadze w ogrodzie, zamiast nimi obraca¢ — stuga ten,
jak zauwaza Akwinata, zostal ukarany za pewien lek matodusznosci’™. Mato
tego, matodusznos¢, zdaniem Tomasza, moze by¢ czasem réwniez wynikiem
pychy, bo kto§ moze by¢ zanadto przekonany o wlasnej stusznosci, ze nie da

72 O tej wewnetrznej wolnoéci wzgledem pochwat pisat Cyceron: ,cavenda est gloriae cupiditas,
eripit enim animi libertatem, pro qua magnanimis viris omnis debet esse contentio” (De gfficiis,
I, 68).

W 815, 1111, q. 132, a. 2, ad 1 Tomasz cytuje Arystotelesa, ze wielkoduszny uznaje honor
za co$ malego, nieznaczacego ani nie dba o to, by go chwalono: ,.in IV Ezhic. dicitur de magnanimo
quod sibi sit honor parvum [ ...] non est ei cura ut laudetur”.

7 ,Servus qui acceptam pecuniam domini sui fodit in terram, nec est operatus ex ea, propter
quendam pusillanimitatis timorem, punitur a domino, ut habetur Matth. XXV et Luc. XIX” —
§7h,11-11, q. 133, a. 1.
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rady czego$ zrobi¢, podczas gdy kilku madrych ludzi méwi mu co§ przeciwne-
go. Taka pycha dodatkowo moze skrywac zwykte lenistwo, bo otwarcie przyznaé
si¢ do tego, ze mi si¢ nie chce, moze brzmieé¢ zbyt banalnie czy wulgarnie, za-
miast tego mozna si¢ zastoni¢ wzniostym ideatem skromnosci i pokory, a dzie-
ki temu nie musie¢ stucha¢ madrych porad. Bywa zreszta tak, ze kto uparcie
twierdzi, ze czego$ nie da rady wykonad, z przesada w czyms innym ufa w swe
whasne sity”.

Przedstawione elementy moralnego rozumienia szlachetnosci tworza wielo-
aspektowy obraz osoby charakteryzujacej si¢ swoista dojrzatoscia moralng —
szlachetno$¢, jak méwilismy powyzej, jest duchowym pigknem cztowieka i ma
zdobi¢ wszystkie inne cnoty. Nie jest to zatem co$, co zaledwie czasem, w dro-
dze wyjatku si¢ komus przydarza, czyli poszczegdlne akty lub postawy, ktére
sktonni byliby§my nazwa¢ szlachetnymi, ale w paradygmatycznym ujeciu czto-
wiek szlachetny, czyli cztowiek o wielkim sercu, jest raczej kim$ postepujacym
szlachetnie w réznych kontekstach, w obliczu réznorakich wyzwan, w sposéb
stabilny i staty. Ten stan dojrzalosci niesie w sobie zarazem co$ pociagajacego
w osobie zintegrowanej w zmierzaniu ku wzniostemu dobru i nieprzemijaja-
cemu pigknu.

& %k %

Rozwazania dotyczace szlachetno$ci moga by¢ same w sobie szlachetne, bo mo-
ga by¢ czynnoscia intelektualng podejmowang ze wzgledu na nig sama, gdyz
w tym tkwi ukryte pickno. Takie rozwazania mogg tez w praktyce utwierdzi¢
kogo$ w szlachetnosci, ktérg juz posiada. Moga réwniez wzbudzi¢ pragnienie
w kims§ zgnebionym swym podtym Zyciem i roznieci¢ troske o szlachetno$¢ czy
dazenie do szlachetnosci w sobie i w innych. Stawanie si¢ czlowiekiem o wiel-
kim sercu jest przeciez dostepne dla kazdego i w kazdej sytuacji zyciowej, po-
trzeba tylko $wiadomego wyboru i wytrwatosci w praktyce, by dzigki temu do-
chodzi¢ do swoistej dojrzatosci moralnej, ktéra ujawnia pigkna, petng prostoty,
a zarazem zywotng szlachetnos¢ czlowieczeristwa.

Tuz po wojnie Jacek Woroniecki w swym opracowaniu katolickiej etyki wy-
chowawczej narzekal, ze wielkoduszno$¢ poszta w niepamigé w etyce nowo-
zytnej, czy to katolickiej, czy swieckiej, cho¢ w starozytnosci i Sredniowieczu
pojecie to byto doskonale znane i czgsto precyzyjnie uzywane’®. Nie podaje on
powodéw takiego stanu rzeczy, ale jak si¢ wydaje, problematyczne dla wielu

” Por. §7h, 1111, q. 133, a. 1. I dalej: ,Unde Gregorius, in Pastorali, de Moyse dicit quod
superbus fortasse esset si ducatum plebis suae sine trepidatione susciperet, et rursum superbus existeret si
auctoris imperio obedire recusaret”.

76 J. WoroNIECK1, Katolicka etyka wychowawcza, t. 11/1, Lublin: Redakcja Wydawnictw KUL,
1986, s. 448-449.
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autoréw péznego Sredniowiecza i pézniej w czasach wezesnej nowozytnosci by-
to skojarzenie lub wrecz utozsamienie wielkodusznosci z wyniostoscia, prézno-
$cig lub pycha, co wydawalo si¢ wykluczac te cech¢ z mozliwych charakterystyk
dobrego cztowieka, bo kiécito si¢ z ceniona w chrzescijariskim duchu pokora.
Potem méwienie o cnotach w etyce wyszlo z mody, a sama szlachetno$¢ nie
wydawala si¢ czyms istotnym dla etyki. Dzi§ w niektérych srodowiskach aka-
demickich szlachetno$¢ odzyskuje swéj urok i staje si¢ ponownie atrakcyjnym
zwornikiem refleksji moralne;.

Szczegdlna wartos¢ powrotu do szlachetnosci mozna upatrywaé w jego po-
tencjale dla refleksji metaetycznej z jej staraniem o zidentyfikowanie pozamo-
ralnych fundamentéw dla myslenia moralnego, ktére bytyby akceptowalne dla
wspolczesnego cztowieka. Takich fundamentéw niektérzy poszukuja w dzisiej-
szych naukach przyrodniczych, dotaczajac do calej rzeszy naturalistéw meta-
etycznych. Kierunek ten owocuje czesto szeregiem decyzji redukujacych zakres
refleksji moralnej, zmniejszajacych normatywnos¢ etyki, czy wreszcie eliminu-
jacych poszczegdlne odwieczne pojecia czy kategorie moralne. Szlachetnos¢ zas
wydaje si¢ stanowic obiecujacy trop dla tego typu poszukiwari, gdyz nie tylko nie
niesie w sobie grozby okrojenia czy zredukowania refleksji etycznej, ale wrecz
zaktada kierunek odwrotny: wzbogacenia refleksji etycznej o dawng obfito$¢ uj-
mowania moralnoéci wedtug cnoty.
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NOBILITY AS AN ASPECT
OF MORAL MATURITY

SUMMARY

I propose an analysis of the notion of moral nobility and the place of nobility
in the dynamism of moral development. I explore some of the etymological,
cultural and philosophical roots of the concept, drawing especially on Aquinas’
writings, so as to present nobility as an aspect of moral maturity and spiritual

beauty.

Keyworps: nobility, morality, virtue ethics, moral maturity, Thomas
Aquinas
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Posta¢ naszego wspétbrata o. Bernarda Przybylskiego OP (1907-1979) nie
przestaje mnie zadziwiaé i fascynowa¢, chociaz od jego $mierci uptyneto juz
45 lat. Zakres jego zaangazowan i twérczosci byt niezwykle szeroki. W ramach
wprowadzenia do zaproponowanych dalej tekstéw skupie sie na dziatalnosci
o. Bernarda w okresie powojennym i jego bliskiej wspétpracy z blogostawionym
Stefanem Wyszyriskim. W liscie kondolencyjnym skierowanym do Prowincjata
Dominikanéw Prymas Tysiaclecia podkreslit: ,Wiele mam powodéw do zacho-
wania wdzi¢cznej pamieci §p. Ojca Profesora. Znany mi od dawna ze swej przed-
wojennej pracy wéréd miodziezy akademickiej w Poznaniu i z okresu przedpow-
staniowego w Warszawie — Ojciec Bernard od poczatku mojej stuzby na stolicy
Prymasowskiej byt mi dzielng pomoca w obronie Kosciota $wigtego”. Czasy by-
ty wyjatkowo trudne. Narastat coraz wickszy konflikt miedzy komunistyczna
wiadza, dazaca do zniewolenia i ateizacji narodu, a Kosciotem, na ktérego czele
stal mezny i zdecydowany Prymas Polski. Nie mogac go ztama¢, wtadze komu-
nistyczne uciekaty sie do réznych form przesladowania Kosciota: aresztowania
ksiezy i zakonnikéw, likwidacji matych seminariéw, samowolnego obsadzania
stanowisk ko$cielnych oraz rozbijania jednosci Kosciota z wykorzystaniem , ksie-
zy patriotéw”. Usunigto religie ze szkét i zlikwidowano pras¢ katolicka.

W nocy 25 wrzesnia 1953 roku, po wtargnigciu do siedziby Kardynata na
ul. Miodowej 17, stuzba bezpieczenstwa aresztowata Prymasa Wyszynskiego.
Spoteczenstwo domagato si¢ uwolnienia. Mnozyty si¢ apele i petycje do wladz.
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Podczas internowania Prymas opracowat Jasnogérskie Sluby Narodu oraz Wiel-
ka Nowenne przed tysiacleciem chrzescijaristwa w Polsce. Celem Nowenny byto
odrodzenie Kosciota i ujednolicenie réznych tradyciji liturgicznych, powstatych
jeszcze w okresie rozbioréw Polski. Tres¢ §lubéw odczytali biskupi 26 sierpnia
1956 roku na Jasnej Gérze w obecnoséci ogromnej rzeszy wiernych.

Po odzyskaniu wolnosci 28 pazdziernika 1956 roku Prymas wrécit do War-
szawy i objal na nowo wszystkie swoje obowiazki i funkcje. Realizacj¢ zobowia-
zari ptynacych ze Slub6éw Jasnogérskich roztozono na dziewieé kolejnych lat,
poprzedzajacych Tysigclecie Chrztu Polski. Aby urzeczywistni¢ ten program,
ks. Prymas zwrdcit si¢ o pomoc do teologéw, m.in. do o. Bernarda Przybylskie-
go. Wspétpraca Kardynata i o. Bernarda miata wiele wymiaréw. O. Bernard
w zalozonym przez siebie w 1958 roku Instytucie Tomistycznym wraz ze wspét-
pracownikami opracowat konspekty kazan i materiaty duszpasterskie na trzy la-
ta Wielkiej Nowenny poswigcone problematyce malzenstwa, zycia rodzinnego
i wychowania dzieci. O. Bernard byt prekursorem interdyscyplinarnej Teolo-
gii Rodziny w Polsce, organizowal sympozja, konferencje i odczyty, korzystat
z doswiadczenia $wieckich specjalistow z réznych dziedzin nauki. O. Przybylski
byl jednym z inicjatoréw, zatozonego w 1958 przez Prymasa Studium Mario-
logicznego, pelnigc funkcje jego prezesa. Wraz z ks. Antonim Stomkowskim
i ks. Eugeniuszem Weronem kierowat Prymasowskim Instytutem Zycia We-
wnetrznego, zalozonym w 1962 roku przez Prymasa w celu formacji kaptanéw.

Jako Dyrektor Instytutu Tomistycznego o. Bernard stale zabiegat o tworzenie
zaplecza naukowego i powigkszanie zbioréw bibliotecznych. Nie bylo to proste
ze wzgledu na ostra cenzure i praktyke rekwirowania zagranicznych przesytek.
Czasem jedynym skutecznym sposobem pozyskania zagranicznej literatury byta
prosba o konkretne pozycje naukowe za posrednictwem ambasad. Z dorobku In-
stytutu korzystato wielu biskupéw, ksi¢zy i badaczy naukowych. Przybylski da-
zyt do wymiany mysli i dzielenia si¢ doswiadczeniami Instytutu zaréwno z pol-
skimi, jak zagranicznymi placéwkami naukowymi, m.in. z papieskimi uniwer-
sytetami Angelicum i Gregorianum w Rzymie, z uniwersytetem w Lowanium,
z dominikariskim centrum studiéw w Le Saulchior czy Papieskim Instytutem
Studiéw Mediewistycznych w Toronto. O. Bernard podtrzymywal i rozwijat
kontakty, zapoczatkowane jeszcze w czasie studiéw zagranicznych z wieloma
stynnymi teologami, takimi jak m.in. o. Yves Congar OP, o. Marie-Dominique
Chenu OP czy kard. Charles Journet. Wspétpraca owocowata zaproszeniami na
wyjazdy naukowe, tak cenne dla polskich teologéw.

Ojciec Bernard pracowal w wielu komisjach Episkopatu Polski, m.in. Komi-
sji Maryjnej, Komisji Katechetycznej, Komisji ds. Rodziny, Komisji Studiéw
i Seminariéw. Swoim zaangazowaniem przyczynit si¢ do reformy nauczania
w polskich seminariach duchownych i instytutach zakonnych. O. Bernard byt
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zwolennikiem bliskiej wspétpracy ze srodowiskami naukowymi, zwlaszcza uni-
wersytetami. Przez wiele lat wspétpracowat w Komisji ds. Nauki Katolickiej z jej
przewodniczacym — ks. Kardynatem Karolem Wojtyta. W ramach prac komi-
sji wyjezdzat na Zachéd i byt w kontakcie z miedzynarodowym $rodowiskiem
teologéw. Prymas Wyszyniski wielokrotnie prosit o. Bernarda o przygotowa-
nie wyktadéw dla Konferencji Episkopatu oraz przedstawienie najwazniejszych
nurtéw wspétczesnej teologii, do ktérych dostep w kraju byt niemal niemozliwy.

Ojciec Przybylski byt doradcg Prymasa Polski w czasie Soboru Watykariskie-
go II. Migdzy innymi przyczynit si¢ do teologicznego uzasadnienia nadania
Maryi tytutu Matki Kosciota, zaproponowanego przez polskich biskup6éw. Brat
réwniez udziat w tworzeniu VIII rozdziatu Konstytucji dogmatycznej o Koscie-
le. Decyzja Konferencji Episkopatu Polski, w 1970 roku o. Bernard zostat mia-
nowany cztonkiem Komisji ds. Realizacji Uchwat Soboru Watykanskiego II.
Z mandatu tej komisji opracowal catosciowe ujecie soborowej nauki. Troska
o. Bernarda bylo, aby najglebsze przestanie Soboru zostato dobrze zrozumiane
oraz urzeczywistnione w zyciu Kosciota. W sprawozdaniu Instytutu pisal: ,In-
stytut czynnie wspéldziata w udostgpnieniu naszemu duchowienistwu i §wiec-
kim osiagni¢é doktrynalnych Soboru Watykariskiego II”. Instytut uczestniczyt
w opracowaniu komentarzy do poszczegélnych dokumentéw Soboru Watykan-
skiego II, publikowanych na tamach ,Ateneum Kaptanskiego”.

Na poczatku pazdziernika 1979 roku o. Bernard wyjechat na Migdzynarodo-
wy Kongres Maryjno-Mariologiczny zorganizowany w Saragossie w Hiszpanii.
Stat wéwczas na czele sekeji polskiej liczacej okoto stu trzydziestu cztonkéw,
w tym czternastu biskupéw. W dniu 10 pazdziernika 1979 roku, w trakcie wy-
cieczki zorganizowanej w przerwie kongresu zmart nagle w miejscowosci Cala-
tayud. Zostal pochowany w dominikanskiej kwaterze na cmentarzu przy ulicy
Wiatbrzyskiej w Warszawie.

Ojciec Bernard potrafit odczytywaé znaki czasu. Kierowat si¢ zasada pracy
przyjeta na II Soborze Watykanskim: ,Bada¢, oceniaé, dziata¢”. Byt dobrym
organizatorem, pociagal ludzi swoim zapalem, potrafit pracowaé w zespole. Je-
go zycie i dzieto byly wazne nie tylko dla naszego Zakonu, czy dla Kosciota
w Polsce, ale i Kosciota Powszechnego. Publikowane nizej teksty o. Bernarda
Przybylskiego oraz kard. Wyszyriskiego daja okazje do zapoznania sie z ich bli-
ska wspélpracy oraz rozmachem prowadzonej wéwczas dziatalnosci Instytutu
Tomistycznego.

% ok ok
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INSTYTUT TOMISTYCZNY
W WARSZAWIE

Bernard Przybylski
DOI: 10.12775/PT.2544-1000.30.08

Poczatki Instytutu Tomistycznego siegaja 1937 roku. Wtedy to w zwigzku
z otwarciem klasztoru dominikanskiego w Warszawie na Stuzewie, przewi-
dzianego jako miedzynarodowy osrodek naukowy, powstata mysl prowadzenia
w nim obok pracy dydaktyczno-metodycznej réwniez badari specjalistycznych
o tematyce $cisle zwiazanej z teologia. W badaniach tych mieli uczestniczyé —
obok profesoréw dominikanskich — pracownicy naukowi sposréd kleru i kato-
likéw $wieckich. Pierwszym osiagnieciem powstatej wowczas grupy byto powo-
tanie do zycia kwartalnika naukowego ,Polski Przeglad Tomistyczny” (wydano
dwa numery w 1939 roku). Jego redaktorem naczelnym byt o. Jacek Woroniec-
ki, byty Rektor KUL i byty Dziekan Wydziatu Teologicznego na Uniwersytecie
Papieskim w Rzymie, uczony i moralista swiatowej stawy.

Dziatalnos¢ Instytutu, przerwana przez wojng i trudnosci okresu powojennej
odbudowy, zostata podjeta na bardzo skromng skalg w 1958 roku. Reaktywo-
wana z wielkim trudem placéwka naukowo-badawcza pracuje w Scistym powia-
zaniu z dominikaiskim Studium Filozoficzno-Teologicznym w Polsce w dzie-
dzinie teologii, chrzescijariskiej etyki spotecznej i filozofii. Instytut korzysta ze
statej wspétpracy kilku wyktadoweéw Studium i z jego biblioteki i — choé z du-
zymi trudno$ciami — kompletuje powoli wlasny ksiegozbidr.

Praca Instytutu Tomistycznego dotyczy przede wszystkim badan nad sw. To-
maszem oraz nowymi dziedzinami teologii, ktérych rozkwit w ostatnim dwu-
dziestoleciu zostal zaakceptowany przez Sob6ér Watykanski IT i wptynat w duze;
mierze na wyniki jego obrad. Sg to zwlaszcza chrystologia, eklezjologia (szeroko
ujeta), sakramentologia i mariologia. W latach 1957-1965 Instytut Tomistycz-
ny opublikowat kilka pozycji na te tematy. Ponadto Instytut zajmuje si¢ pro-
blematyka chrzescijariskiej etyki spotecznej i filozofii, dazac do nawigzania na
plaszczyznie naukowej dialogu z przedstawicielami tych dziedzin wiedzy w ich
ujeciu §wieckim i wielopogladowym.

Instytut Tomistyczny zamierza rozbudowa¢ i postawi¢ do dyspozycji ogétu
polskich naukowcéw mozliwie kompletne zestawienia dokumentacji naukowe;j
ze wszystkich trzech interesujacych go dziedzin, co spotyka si¢ z powszechnym
uznaniem polskich i zagranicznych specjalistéw. Zestawienia te, obejmujace po-
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zycje wydane po 1945 roku, sa szczegdlnie cenne w naszych warunkach z dwéch
wzgledéw:

— udostepniaja catoksztatt bardzo obszernej literatury z tych dziedzin, usze-
regowanej wedlug szeroko rozbudowanego katalogu rzeczowego;

— uzupelniaja, przynajmniej za pomoca streszczen, powazne i powszechnie
znane braki polskich ksiegozbioréw teologicznych.

Obok pracy naukowo-badawczej i pisarskiej Instytut Tomistyczny utatwia stu-
dia osobiste mtodszym naukowcom, zwlaszcza w ich przygotowywaniu si¢ do
zdobycia tytutéw naukowych. Zgodnie ze wspétczesng metodyka naukows kta-
dzie si¢ szczegdlny nacisk na prace w matych (4-10 osobowych) zespotach ba-
daczy-fachowcéw.

Instytut widzi potrzebg rozbudowania warsztatu niezb¢dnego do badan na-
ukowych i dyskusji, a zarazem pragnie uczestniczy¢ na skale krajowa i miedzyna-
rodowa w wymianie mysli i dos§wiadczen w dziedzinie teologii, chrzescijanskiej
etyki spotecznej i filozofii. Celowos¢ takiej pracy jest uzasadniona ze wzgledu
na wspoétezesne pluralistyczne spoteczenstwo.

»Warsztat” ten jednak musi mie¢ pewne minimum warunkéw istnienia i dzia-
tania:

— mozliwo$¢ nieskrgpowanego otrzymywania literatury zagranicznej (ksia-
zek i czasopism), oczywiscie typu naukowego, bez zatrzymywania nad-
chodzacych przesytek przez cenzure celna;

— mozliwoéé publikacji prac naukowych w jezyku polskim w kraju i ewen-
tualnie w jezykach obcych za granica;

— mozliwo$é otrzymania przydziatu puli dewizowej na zakup podstawo-
wych zagranicznych czasopism naukowych i wydawnictw krytycznych;

— mozliwo$¢ osobowej wymiany naukowej (umozliwienie otrzymywa-

nia paszportéw pracownikom Instytutu Tomistycznego — udzielanie
wiz wjazdowych naukowcom zagranicznym zaproszonym przez Instytut
Tomistyczny);

— mozliwo$¢ publikacji wlasnego (kwartalnego lub semestralnego) nauko-
wego biuletynu bibliograficzno-informacyjnego dla teologéw, semina-
riéw duchownych itp., a w zwigzku z tym konieczne jest uzyskanie ze-
zwolenia na posiadanie i uzytkowanie rotaprintu wzglednie powielacza;

— mozliwo$¢ odbywania sporadycznych zebran i spotkan naukowych ducho-
wienistwa i $wieckich: przyczyni si¢ to z pewnoscia do spokojnej pracy nad
poglebieniem zagadnieri przez uczestnikéw takich sympozjéw;

— mozliwos¢ postugiwania si¢ papierem firmowym i pieczatka.
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Przekonalem si¢ podczas mego trzymiesiecznego pobytu za granicg, ze posiada-
my dane pozwalajace na wniesienie cennego wktadu w ogélnoswiatowy dorobek
naukowej mysli chrzescijaniskiej i sadze, ze wykorzystanie tych mozliwosci jest
pozadane z punktu widzenia polskiego — dla udziatu mysli polskiej w rozwoju
wspolczesnej kultury swiatowe;.

15 stycznia 1966 r.

% %k %

PRZEMOWIENIE
DO INSTYTUTU TOMISTYCZNEGO

Stefan kard. Wyszyriski
DOI: 10.12775/PT.2544-1000.30.09

Céz mam tu powiedzie¢ Wam, madrym ludziom, ja — cztowiek szarej pracy,
ktéry juz dawno wyszedt z kregéw Scistej pracy ksigzkowej, nawet nie naukowej,
gdy nie mam moznosci §ledzi¢ bibliografii, nawet w jakim$ waskim, bardziej
interesujacym zakresie, a c6z dopiero przegladaé rézne czasopisma, rézne ma-
gazyny naukowe. To juz obecnie jest poza moja radoscig. Tego juz absolutnie
nie moge robi¢: nie mam juz absolutnie ani czasu, ani warunkéw.

Ale im mniej cztowiek moze korzysta¢ z takich wtasnie pociech filozofii i teo-
logii, tym lepiej docenia te szczegdlng jakas taske, z ktérej korzystacie Wy, ma-
jac moznos¢ spokojnie — na ile o. Bernard pozwoli, by to spokojnie bylo — ale
systematycznie pracowa¢ w zakresie bibliografii, §ledzi¢ na pewnym odcinku
wyniki mysli ludzkiej i przygotowywac je do jakiego$ spozycia dla ludzi, ktérzy
szukaja takiego pokarmu.

Wydaje mi si¢, ze obecnie pracujecie bardziej dla blizszej czy tez dalszej
przysztosci, anizeli dla terazniejszosci. I chociaz niecierpliwo$¢, ktérej prze-
jawy czesto o. Bernard dostrzega u mnie, doradzataby, azeby jak najpredze;
wyj$¢ z tej pracy kameralnej w $cistym znaczeniu i raczej stuzy¢ spotecznie
owocem Waszej pracy, to jednakze rozumiemy, ze na tym etapie musi by¢ po-
kora tego ,wyptywania na glebie”. Zdaje sie, ze dzisiaj, jak to w jednym ze swych
przeméwien doradzat Ojciec Swiety, jeszcze nie jest pora na rozglosne méwie-
nie o wielu sprawach, zwtaszcza zwigzanych z Soborem i z kierunkami rozwoju
mysli filozoficznej i teologicznej po Soborze. Zdaje sig, ze wszyscy niecierpliwi
ludzie, ktérzy duzo zaczeli pisa¢ na temat Soboru lub tez méwi¢ o nim, po-
woli milkng — zwlaszcza publicysci. Juz nie méwig o publicystach zarazonych
bakcylem politycznym, z ktérym podeszli do tematyki soborowej, ale w ogéle
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méwig o publicystach katolickich, ktérzy zaczynaja coraz lepiej rozumieé, ze
bodaj pierwszy glos musza mie¢ tutaj mysliciele scidli i naukowi.

Zdaje sig, ze teza, ktéra sobie stawiali niektérzy, nawet polscy katolicy, ze
jesli sie méwi zle, niedoktadnie, niekompletnie, to przynajmniej wywotuje si¢
reakcje — upadta. Ja kiedy$ wyczytalem w ,,Znaku” taka tez¢ w zwigzku z arty-
kutem podle napisanym na jeden temat przez jednego ze $wieckich katolikéw:
gdy mu czyniono wyméwki, méwit: ,ale to prowokuje...”. Otéz zdaje sie, ze pi-
sanie Zle, tylko dla prowokowania dyskusji, to znaczy pisanie byle jak, nalezy
juz do przesziosci.

Ojciec Swiqty bardzo zacheca do madrego milczenia, ktére stwarza atmo-
sfere pracy, spokojnej pracy. I zdaje si¢, ze to jest pewien nakaz. Bo tak duzo
bylo powiedziane w sposéb nieporzadny po Soborze, ze to wywotato istng bu-
rz¢, taka mata rewolucje religijng w calym $wiecie, zwlaszcza europejskim. Nie
méwig o tych specjalnie uprzywilejowanych ,inkubatorach” takiego niepoko-
ju teologicznego, nie chcg méwi¢ po imieniu — ale w calym $wiecie jakos si¢
zaznaczyt ten niepokéj teologiczny, wywotany niecierpliwoscia, zmuszajaca do
pospiesznego wypowiadania sie.

I teraz wiasnie ludzie, ktérzy maja kapital wiedzy, nauki, madrosci i ktérzy
moze tez ulegli sugestii niepokoju i niecierpliwosci, zaczynaja powoli si¢ wy-
zwalaé z tego niepokoju powszechnego, w miar¢ jak zdobywaja si¢ na cierpliwe,
spokojne myslenie i prace. Raz po raz ktérys z takich bardzo hatasliwych na-
ukowcéw si¢ rehabilituje przez to, ze rzuca publicystyke, a wraca do tego, do
czego jest przygotowany: zaczyna pisaé teologicznie, $cisle, naukowo. I to jest
wiasnie praca potrzebna, bardzo potrzebna dla uspokojenia goracych umystéw
i wessania po prostu tych niepokojéw, ktére sie zrodzily.

Chociaz nas moga niepokoi¢ te rézne objawy — zdaje sig, ze zaniepokoity
one réwniez Ojca Swiqtego, ktéry temu dat wyraz, bardzo zaniepokoily nawet
niektérych polskich biskupéw, ktérzy, wracajac z zagranicy, dzielili si¢ swymi
wrazeniami — to jednakze nadmiernemu niepokojowi nie nalezy si¢ poddawac,
bo ostatecznie umyst ludzki w swej naturalnej strukturze jest (wobec siebie sa-
mego przynajmniej) bardzo uczciwy i powoli dostrzega braki swego dotychcza-
sowego stylu méwienia czy myslenia, albo zwykle méwienia przed mysleniem.
Powoli ludzie to dostrzegaja. Jest wiec nadzieja, ze po tych niepokojach przej-
dzie si¢ do spokojnej, rzetelnej pracy, ktéra bedzie rzutowata w daleka, gleboka
przysztosc.

Wiasza praca nalezy do tego rzgdu. Wy wiasciwie pracujecie dla tej przyszto-
$ci. Wy po prostu przygotowujecie materiat, ktéry kiedy$ bedzie nalezycie wy-
korzystany. Ja miatem takie doswiadczenie, kiedy po doktoracie w Lublinie po-
jechatem do Niemiec. Tam w ciggu péttorej godziny w bibliotece jednej insty-
tucji znalazlem starannie zestawiony material, ktérego szukatem pét roku. To



174 Z DZIEJOW INSTYTUTU TOMISTYCZNEGO

byta instytucja ,Katolische Schulorganisation Deutschlands” w Diisseldorf, kt6-
ra specjalnie si¢ zajmowata sprawami z zakresu historii szkolnictwa katolickiego,
o co bardzo trudno byto w Polsce. A tam wszystko byto. Nie wiem, czy si¢ ta
instytucja ostata. Zastanowilo mnie to, gdy si¢ znalazlem w wielkiej pracow-
ni, podobnej w pewnym zakresie do waszej, i tam kilka pracowniczek bardzo
szybko mnie poinformowato o tym, czym tam rozporzadzaja i czym moga stu-
zy¢. Zauwazylem niestychanie precyzyjnie, systematycznie utozony caty mate-
rial bibliograficzny, ktérego ja z wielkim trudem szukatem po polskich bibliote-
kach i pracowniach naukowych, pod tym katem tylko tam zebrany: szkolnictwo
katolickie, pedagogika katolicka — co$§ w rodzaju materiatéw ,Lexikon fur die
Pidagogie der Gegenwart”. To byt zakres ich badan.

Wydaje mi sig, ze dzisiaj to samo jest. Ja si¢ wcale nie przelaktem ,burzy”
antytomistycznej na Soborze, bo to wyszto na wicksza jeszcze chwate sw. To-
masza. Wykrzyczano si¢ troszke na temat niewystarczalnodci tego systemu my-
$lenia, tego rozumowania na czasy dzisiejsze. Ale gdy z kolei proponowano:
wezcie z zakresu historii filozofii, z calego tego ogromnego zakresu i wyszukaj-
cie taki precyzyjny system myslenia, ktéry by réownie doktadnie uczyl mysle,
u ktéregokolwiek z filozoféw, to moze bedziemy prébowali; pokazcie chociaz-
by metod¢ myslenia nowoczesnych filozoféw... Wtedy si¢ wszystko skoriczyto.
I ostatecznie Tomasz si¢ ostal, zapanowal. To byta wielka chwata dla $w. To-
masza, bo powstali jego obroricy. A juz sam kontrast, ktéry zostal wytworzony
miedzy krytyka a nieudolnoscia znalezienia innego rozwigzania — on juz od-
powiadat na pytanie.

Zdaje sig, ze dzisiaj, tak jak mys$my si¢ uczyli uczciwie, chociaz w matym
zakresie, tej filozofii, by pézniej lepiej mysle¢ teologicznie i w ogéle lepiej my-
sle¢ — tak zdaje si¢ i dzisiaj trzeba bedzie na nowo uczy¢ si¢ dobrze mysle¢
filozoficznie, zeby w rozlegtych i specjalizujacych si¢ dziedzinach mysli religij-
nej moéc sobie spokojnie i owocnie radzi.

Mysle, ze chociaz nie stycha¢ was w tym sejmikujacym Zzyciu polskim — po-
wiem tak za Eugeniuszem Mataczewskim — wasza praca réwniez przygotowuje
teren, na ktérym mozna bedzie pézniej spokojnie pracowaé. Przyjda pracownicy
zreszty; ze sprawozdania widze, ze juz powoli coraz czgsciej przychodza i wielu
rzeczy si¢ dowiaduja.

Wszedzie tam, gdzie si¢ rzeczy jakos uporzadkuje — ten aparat, te zasoby —
tam wsze¢dzie ludzie przyjda. Znamiennym dla mnie jest na przyktad objaw do-
strzegany w Archiwum Prymasowskim w Gnieznie, ktore si¢ wydobyto z roz-
ktadu wojennego i dzisiaj jest coraz wiecej oséb z zagranicy, ktére robig tam
kwerende. Az si¢ cztowiek dziwi, skad oni si¢ o tym dowiaduja. Ale si¢ do-
wiaduja. I ciekawa rzecz, ze wiecej jest korzystajacych z zagranicy niz z kraju.
Gdyby nie mieli przeszkéd wizowych, to zdecydowanie by przewazali liczeb-
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nie nad polskimi pracownikami naukowymi. A zdawaloby si¢ instytucja cicha,
nieznana, ukryta w cieniu wiez katedralnych, a ma taka ogromng sit¢ przycia-
gania juz dzis, chociaz zaledwie dwie trzecie zasobéw zostaty uporzadkowane.
Obecnie rozszerzamy te mozliwosci lokalowe, wlaczamy sze$¢ nowych sal, ktére
zostaty zbudowane w katedrze, na poddaszach, nad ,ambitus”, nad kaplicami,
w wiezach, dla rozbudowy archiwum.

Tak samo i tutaj: ludzie zawsze si¢ wywiedza, gdzie si¢ mozna jako$ pozy-
wié, gdzie warto stanaé¢ nawet w ogonku, azeby si¢ doczekaé tego, co karmi.
Oczywiscie, ze najbardziej niecierpliwym cztowiekiem z Instytutu Tomistycz-
nego jestem ja. Bo to ja Ojca Profesora gnebie i mecze, i pytam: A kiedy? A jak?
A ilu ludzi przychodzi? Ilu korzysta? Jak stuzycie? A ojciec si¢ tylko u§émiecha
i powiada, ze przyjda, przyjda... Ze sprawozdania widze, ze jest juz troszkg le-
piej niz w ubieglym roku, ale chcialbym jak najszerzej to otworzy¢ i widzieé
powodzenie waszej pracy, ktéra nie daje si¢ innym dostatecznie wykorzystac.

Znamienne jest, jak ludzie szukaja. Zdawaloby si¢ nam, ze wtasciwie nikt
nie mysli po katolicku. A ja czytalem niedawno artykut czlowieka o glosnym
w Polsce nazwisku, piszacego jako autor komunistyczny, w piSmie zagranicz-
nym, podpisanym wiasnym nazwiskiem, z wielkim portretem. Uktad bardzo
nawet wymowny, bo z jednej strony obraz Matki Bozej, na dole Ostatnia Wie-
czerza, z drugiej jakby w tle, za jego plecami, jakies samoloty, jakie$ szturmowce,
jakie$ bombowce. I dopiero ten pan o znanym w Polsce nazwisku i jego artykut.
Przeczytalem ten artykul, ktéry mi pokazano niedawno. Mysle sobie: mysli po
chrzescijarisku, chociaz moze tego nie wie. Ale mysli po chrzescijarisku. Poza
malymi usterkami mozna to nazwa¢ mysleniem chrzescijariskim. Nawet w swie-
cie tych ludzi, ktérzy, zdawaloby sie, maja wyrazna etykiet¢ przyklejona, a jed-
nak zachowali swoja osobowos¢, wybraniaja si¢ przed schematem myslowym,
chcg zachowaé te wolno$¢ myslenia. I zdaje si¢, ze im bardziej nasza polska
inteligencja bedzie zmeczona schematyzmem biurokratycznym tego oficjalne-
go myslenia, tym zywszy bedzie jej gtéd. Bo to jest prawo reakeji, dziatajace
wszedzie 1 tutaj tez.

Wiec tym bardziej pracujecie dzisiaj dla tych gtodnych, ktérzy przyjda i znaj-
da pokarm. Ja moge¢ wam tylko tyle, drodzy moi, przyrzec, ze bedg przezwy-
cigzat swoja niecierpliwosé. Czasami oczywiscie mi si¢ to nie uda, bo kazdy
cztowiek jest staby. Ale to tez bedzie felix culpa, jak mnie kiedy poniesie i guo-
usque tandem. .. rykng. Moze to co§ pomoze, moze nie... Ale bardzo mi zalezy
na tym, zeby jak najwigcej ludzi korzystato z Instytutu Tomistycznego i zeby
znajdowali tutaj to, czego gdzie indziej, choc¢by w najlepszych warunkach, zna-
lez¢ nie moga.

Ojcu Profesorowi bardzo dzickuj¢ za to, ze jest cierpliwy i ze si¢ nie zra-
za, 1 ze nawet jak ustyszy jakie$ niekompetentne moje postulaty, to je skwituje
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u$miechem, a swoje mysli i robi. I pracuje, wciaz pracuje. Wiem, ze to nietatwo
idzie, wiem, Ze trudnosci jest bardzo duzo, ale to lepiej, to dobrze. Nie chciej-
my fatwych osiagnie¢: one demoralizujg cztowieka. Raczej niech beda trudnosci,
niech beda przeciwnosci, ktére szlachetnie, spokojnie, z wielka miloscia Boga
i Bozej madrosci dalej bedziecie przezwycigzali.

5 marca 1968 r.
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U KSIEDZA PRYMASA

Bernard Przybylski
DOI: 10.12775/PT.2544-1000.30.10

Pragne w imieniu catego Instytutu Tomistycznego wyrazi¢ serdeczng wdzigcz-
no$¢ Waszej Eminencji za to, ze majac tyle spraw, znalazt jednak czas i zechciat
si¢ blizej interesowac nasza, niewielka dla Niego, a tak istotna dla nas sprawa.

Od ostatniego naszego spotkania z Waszg Eminencja przed siedmiu laty In-
stytut Tomistyczny postapit o krok dalej na swojej drodze. Bylo to przejscie
od technicznego organizowania i poszerzania warsztatu pracy do prac bardziej
twérezych i naukowych: do ustawiania probleméw.

Gromadzone od 1958 r. materiaty zaczynajg coraz bardziej ,stuzy¢”, a przy-
jezdzajacy z calej niemal Polski ich uzytkownicy sg zazwyczaj mile zaskoczeni
tym, co moga u nas znalez¢.

Tak zwane ,fiszki”, na ktérych odnotowujemy informacje o zyciu Kosciota
i o nurcie jego mysli, przekroczyty juz znacznie liczb¢ 1,5 miliona. Sg one jak-
by ,zywa encyklopedia’, ktéra wciaz sie ,pisze” i jest otwarta na nowe, tworcze
tresci. Im dhuzsze jest za$ ich uszeregowanie, tym wyrazniej si¢ je widzi. Tak
samo i nowe problemy postawione przez Sobér Watykariski 11 klaruja sie w na-
stepujacych latach. Nasz osrodek referuje je spokojnie, unikajac jednak ekstre-
moéw. Podobnie jak Nowy Testament odczytuje si¢ w Starym, a Stary wyjasnia
si¢ przez Nowy, tak i tutaj w wielostronnym i wielowarstwowym naswietleniu
nasza rzeczywistos¢ coraz wyrazniej si¢ zarysowuje.

Ostatni Sobér sprawil nam w Instytucie wiele ktopotu. Magisterium Koscio-
ta i Duch Swiety otwieraja nowe perspektywy patrzenia. To zmusza nas do prze-
pracowania naszych dawnych schematéw w sposéb uwydatniajacy nowe proble-
my i pozwalajacy wychwyci¢ w naszej rzeczywistosci to, co moze okazal si¢
yznakami czasu”. Przepracowali$émy juz dziaty historyczne, biblijne, liturgiczne
i dotyczace Tradycji, ale czekajg nas jeszcze, moze na jesieni, wielkie dziaty teo-
logii dogmatycznej i moralne;.
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Nasza biblioteka liczy obecnie przeszto 40 000 toméw. Opatrznosé i dobrzy
ludzie dopomagaja nam w zdobywaniu rzeczy najnowszych, bardzo cennych,
czegsto unikalnych w Polsce. To nam umozliwia $cisto$¢ informacji i rzetelnej
dokumentacji.

Dzial informacji i biblioteka zatrudniajg ok. trzydziestu oséb. Mamy wiele
ktopotu z pomieszczeniem ludzi, ksiazek i fiszek. Najdostowniej stolik stoi na
stoliku, a w szafach bibliotecznych ustawia si¢ po dwa rzedy ksigzek na pétce.
Wiemy jednak, ze co nie rozwija sig, to kurczy si¢ i cofa. Wzdychamy — weale
nie z ciasnoty serc — do poszerzenia Zyciowej przestrzeni.

Staramy si¢, by zgromadzona przez nas informacja stuzyla takze w postaci
opracowywanych przez nas biuletynéw zagadnieniowych. Opracowujemy réw-
niez wsp6lnie z ATK ,Bibliografi¢ nauk koscielnych” w jezyku polskim i francu-
skim. Jest to bardzo czasochtonna praca, ale chyba pozyteczna. Musimy broni¢
si¢ przed bi¢dna opinig nie tylko za granica, ale i w kraju, sprowadzajaca do
zera naszg prace teologiczna.

Rada Naukowa IT w 1971 1. stwierdzita po wnikliwej analizie obecnej sytuacji:

— ze najbardziej aktualne jest dzi§ zagadnienie rodziny;

— ze — w zwigzku z tym — modele malzerisko-rodzinne funkcjonujg we
wspolczesnej rzeczywistosci polskiej winny by¢ przebadane wieloaspek-
towo, co z kolei datoby cenne podstawy dla skutecznego oddziatywania
duszpasterskiego i wypracowania jego wtasciwych metod, w oparciu o na
nowo opracowang teologie.

Podejmujac realizacje tych zalecen, I'T nawigzal wspétprace z naukowymi $ro-
dowiskami, jak PAN, KUL i ATK i zorganizowat ekipe robocza ztozong z socjo-
logéw i teologéw. Mito mi przy tym podkresli¢ wielki wktad p. doc. Franciszka
Adamskiego, szczerze oddanego tej pracy. Prace ekipy sg jak najscislej uzgad-
niane z Komisja Episkopatu dla Spraw Rodziny. Idg one w dwéch kierunkach:
zjednej strony poglebienia doktrynalnego, a z drugiej sondazy srodowiskowych
dokonywanych przede wszystkim metoda ankietowa. Uzyskane w ten sposéb,
rzeczywiscie ciekawe wyniki majg stanowi¢ podstawe dla publikacji o przezna-
czeniu giéwnie duszpasterskim. Tomy ,Studiéw o rodzinie” bedg ukazywac si¢
co dwa lata. Pierwszy tom zostal juz ztozony w wydawnictwie KUL, drugi tom
jest w koricowej fazie przygotowania.

Whprawdzie nie mamy u nas wielkich osiagnie¢ pismienniczych ,na eksport”.
Przyczyny tego stanu rzeczy sa znane: straty wojenne, dtugoletnie odcigcie od
$wiata, brak wsparcia w mozliwosci wydania drukiem, ograniczenia papieru...
Okazuje si¢ jednak, ze mamy bogactwa, ktérych nikt si¢ nie domyslat, w nie-
przebadanej przesztosci, szczegélnie teologicznej, ktérej osiagniecia byly niejed-
nokrotnie powazne i rzeczywiscie oryginalne. [...]
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Teologiczno-badawcze prace Instytutu skupiaja si¢ w ostatnich dwéch latach na
problemie dziatania Ducha Swiqtego w Koéciele i w duszach ludzi. Bedzie to
sz6sty tom serii ,Studia Instituti Thomistici”, opracowany zbiorowo. Zamierza-
my wydac go u ss. Loretanek, trzy tomy sa ztozone w Wydawnictwie sw. Wojcie-
cha. Ponadto na zlecenie Komisji Episkopatu dla Realizacji Nauki Soborowe;
Instytut opracowat Katechizm Soboru Watykanskiego II.

Instytut podjat badania nad teologia uprawiang przez dominikanéw polskich
zyjacych w XIII-XV w., wykorzystujac bardzo bogate — jedyne dzis istnieja-
ce w Polsce — i prawie nieznane zbiory dawnych bibliotek dominikarskich
znajdujacych si¢ obecnie w Bibliotece Uniwersyteckiej we Wroctawiu. Sporza-
dzono rejestracje i mikrofilmowanie tych zbioréw, a takze rozpoczgto badanie
twérczosci takich pisarzy dominikariskich jak Peregryn z Opola, Maciej Hayd,
Jan Sartoria, Jan Frankenstein i innych. Pierwsze wyniki tych prac wskazuja
na przewage w XIV wieku pastoralnych zainteresowari pisarzy dominikanskich,
za$ w XV stuleciu, zwlaszcza w drugiej potowie, coraz silniejsze zainteresowa-
nia naukowe. Wyniki tych prac wskazuja na wyrazny wptyw nauki $w. Tomasza
z Akwinu, a zwlaszcza Tomaszowej teologii moralnej. Tomasz byt raczej dla
owezesnych dominikanéw polskich nauczycielem moralnosci i zycia chrzesci-
jariskiego, nie za$ uczonym, ktéry interesowal si¢ problemami istnienia Boga
czy zagadnieniem struktury duszy ludzkie;.

Wspélnie z KUL-owskim Instytutem Geografii Historycznej Kosciota w Pol-
sce Instytut podjat ambitna prébe badan nad dziejami religijnosci polskiej. Gru-
pa dziesieciu naukowcéw przeanalizowata pod tym katem kilka pamietnikéw
z XVIII i XIX wieku. Badanie innych dokumentéw jest w toku.

Ks. dr D. Olszewski w Kielcach wraz z kilku wspétpracownikami prowadzi
solidne, spokojne badania nad nasza ludows tradycja religijna, ktéra moze nie
jest tak plytka, jak si¢ niejednokrotnie przypuszcza. Ekipa przebadata juz pod
tym katem dziesie¢ archiwéw oraz znaczng ilo$¢ materiatéw pamietnikarskich,
publicystycznych i tym podobnych.

I na zakoriczenie maty dowdd na to, ze Instytut Tomistyczny jest tomistyczny
nie tylko w sposobie stawiania wspétczesnych problemdw, ale i w rozprzestrze-
nianiu mysli Tomaszowej. Niemal wzorcowo przetlumaczono na jezyk polski
obszerny i cenny List Ojca Sw. Pawta VI Lumen Ecclesiae z 30 listopada 1974 .,
wydany w siedemsetlecie $mierci §w. Tomasza. Pragnieniem Instytutu jest wy-
danie drukiem i rozpowszechnienie tego dokumentu, ktéry ukazuje na nowo
aktualno$¢ Doktora Powszechnego w $wiecie wspétczesnym.

Z inicjatywy Instytutu prof. Strézewski podjat si¢ z grupa kilku najbliz-
szych swych wspétpracownikéw przygotowaé thumaczenie i opatrzenie komen-
tarzem obszernego traktatu $w. Tomasza De veritate (quaestiones disputatae). Jest
to zagadnienie pierwszorzednej wagi dla gubiacego si¢ cztowieka dzisiejszego.
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Bedzie tu okazja ustawi¢ poprawnie zagadnienie prawdy we wspotezesnym $wie-
cie mysli.

18 marca 1975 r.
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Peter of Ireland, Writings on Natural Philosophy: Commentary on Aristo-
tles On Length and Shortness of Life and Death and the Determinatio
Magistralis. Edited with an Introduction and English Translation by
Michael W. Dunne. Brepols, Turhout 2023 (British Library of Chris-
tian Sources. Patristic and Medieval Texts with English Translation),

pp- 226.

Peter of Ireland (ca. 1200-1260s) is mostly
known for his work on natural philoso-
phy, having taught at the University of
Naples (1240s-1260s), and his influence
on Thomas Aquinas’s thought. Regrettably,
Peter of Ireland’s philosophical views re-
main understudied, despite Michael W.
Dunne’s critical edition of his commen-
tary on De longitudine et brevitate vitae pub-
lished in 1993. Dunne has now furnished
the critical edition with a translation, shed-
ding more light on Peter of Ireland’s natu-
ral philosophy.

The volume, which is a continuation of
Dunne’s project of bringing Peter’s ideas
to a wider audience (marked by Dunne’s
prior editions of Expositio et Quaestiones in
Aristotelis librum De longitudine et brevitate
vitae [Louvain-Paris, 1993] and Exposi-
tio et Quaestiones in Peryermenias Aristotelis
[Louvain-Paris, 1996]) contains a reprint
of the critical edition complete with an En-
glish translation and an introduction, both

authored by Dunne. The introduction out-
lines Peter’s life and work, ponders his in-
fluence on Aquinas having possibly been
his teacher (as reported by William Tocco,
Aquinas’s contemporary and his biogra-
pher), and offers an overview of the con-
tent of the commentary. By way of a bonus,
Dunne also provides his English transla-
tion of Peter’s Determinatio magistralis with
a reprint of Clemens Bacumker’s edition of
the text from 1920.

The debate on whether Peter of Ireland
was indeed Aquinas’s teacher is still un-
resolved and, given the paucity of avail-
able historical evidence, is not likely to
be settled any time soon. Yet, as Dunne
points out, there is little doubt that
when penning his own commentaries
“Aquinas had Peter’s commentary of the
Peri Hermeneias in from of him” (p. 13).
While the detailed story of Peter of Ire-
land and Thomas Aquinas still awaits to
be told, we know for certain that Aquinas
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was strongly influenced by Peter’s writ-
ings, and perhaps teaching too, and, as
Dunne underlines, counted him among
the greatest authorities (p. 14). Thus, the
edition and translation not only illumi-
nate Peter’s nature-philosophical ideas
but also portray him as one of Aquinas’s
doctrinal sources.

Dunne briefly sketches the possible
interrelation of Peter and Aquinas to
promptly proceed to analyzing the main
issues of Peter’s natural philosophy in his
commentary of Aristotle’s On Length and
Shortness of Life. Following Peter’s organi-
zation of the commentary, Dunne picks
out and discusses the most appealing points
from each section of the text: 7he Prologue
and Lectures from 1 to 7 (each being subdi-
vided into several questions). Crucially, the
edition and the translation are placed side
by side in a perspicuous layout that is easy
to follow, facilitating the comparison of the
Latin original and its English version when
needed.

Although thirteenth-century questions
have a relatively simple form in compar-
ison to their fourteenth-century counter-
parts, they are by no means literal interpre-
tations of the commented text. Peter’s ques-
tions vividly show that, while taking Aris-
totle’s treatise as their starting point, they
go beyond Aristotelian thematic concerns
to examine other problems, a tendency that
will reach a pinnacle of refinement in late
medieval philosophy and theology. Peter’s
thought-provoking contribution to the de-
bate on the life and death of beings is per-
haps best exemplified by his discussion of
the difference between animal and vegetal
life and especially by his deliberations on
the “lower animals” as a borderline case be-
tween beasts and plants, his exploration of
the nature and function of sleep, including
a puzzling question of whether plants sleep

or not, and finally his distinction between
the longevity of animals and the longevity
of plants.

The critical edition included in the vol-
ume is a reprint of the prior one and, as
Dunne explains, it “is substantially the
same as that published in 1993.” How-
ever, it does not contain a critical appa-
ratus, which a specialist in medieval phi-
losophy would normally expect. Because
the 1993 edition is not easily available,
this omission is, in my view, somewhat of
a shortcoming of this publication.

A few remarks on the translation of Pe-
ter’s text are in order. Dunne’s translation
of Peter’s commentary strikes a fine bal-
ance between being as close to the original
text as possible and adopting contempo-
rary language understandable to modern
readers, who are not always acquainted
with technical medieval philosophical vo-
cabulary, which in my opinion is one of
the greatest assets of the volume. This at-
titude is well illustrated by employing var-
ious English equivalents of the Latin spir-
itus to convey the particular meaning in
a given context, rather than rigidly adher-
ing to one term throughout.

The importance of attaching English
translations to medieval philosophical
texts should not be underestimated. They
not only make medieval philosophical
writings accessible to a broader readership,
but also cast light on the historical de-
velopment of science and scholarship, af-
fording insight into how the generations
before us understood the beginning and
end of life and making us realize that we,
too, are actively participating in creating
the story of life. In this story, nothing is
set in stone, and the truth fluctuates as
the world and knowledge change, and we
change with them.

Monika Michatowska
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Zénon Kaluza, Lontologie de Nicolas d’Autrecourt, présentation et anno-
tation par Dragos Calma (,,History of Metaphysics: Ancient, Medieval,
Modern”, t. 4), Leiden — Boston: Brill, 2023, 302s.

Recenzowany tom jest po$miertnie wy-
danym zbiorem studiéw Zenona Katu-
zy dotyczacych ontologii XIV-wiecznego
francuskiego mysliciela Mikotaja z Au-
trecourt. Wigksza czeéé tekstéw ukazata
sie wezedniej w ciggu ponad dwudziestu
lat, czgsto w ksiazkach trudno dostep-
nych, ale s3 tez materialy nigdzie weze$-
niej niepublikowane. Dodatkowo tom za-
wiera nowg edycje prologéw do Exigir
ordo wraz z obja$nieniami i komentarza-
mi. Zadanie opracowania redakcyjnego
i wydania tych prac Autor pod koniec
swego zycia powierzyl Dragosowi Cal-
mie, swemu wieloletniemu wspétpracow-
nikowi i przyjacielowi, obecnie profeso-
rowi filozofii §redniowiecznej w Universi-
ty College w Dublinie. Calma wzigt réw-
niez na siebie napisanie krétkiego wste-
pu, w miejsce wczesniej planowanego,
az powodéw zdrowotnych niezrealizowa-
nego wstepu autorskiego, w ktérym mia-
to znalezé¢ si¢ podsumowanie i sprosto-
wanie wynikéw catych dekad badan. Pra-
wie wszystkie etapy redakcji i wydania zo-
staly wykonane jeszcze za zycia Autora
i w konsultacji z nim.

Zenon Kaluza byt powszechnie uzna-
wany za je$li nie najlepszego, to jedne-
go z nielicznych najlepszych na $wiecie
znawcéw mysli Mikotaja z Autrecourt.
Jego monografia z 1995 roku MNicolas
d’Autrecourt, ami de la vérité szybko zo-
stala przyjeta jako fundamentalna dla ro-
zumienia biografli tego autora i kontek-
stu filozoficznego. Jako ze zostala ona
zaprojektowana do wydania w prestizo-
wej serii, ktéra wymagata ograniczenia tre-
§ci wylacznie do aspektéw historycznych
i instytucjonalnych, trzeba byto wéwczas
pozostawi¢ na boku préby przedstawie-
nia mysli filozoficznej. W kolejnych jed-
nakze latach Zenon Katuza podejmowat
centralne tematy filozofii Mikotaja z Au-
trecourt i prezentowat wyniki swych stu-
diéw w krétszych opracowaniach. Zebra-
nie tych tekstéw w jednej ksigzce byto
w pelni uzasadnionym przedsiewzieciem,
by taka publikacja dopeini¢ wspomnia-
ng juz klasyczng monografi¢. Zadanie to
bylo z jednej strony ulatwione systema-
tycznym i rzetelnym charakterem wie-
loletniej pracy Zenona Katuzy. Z dru-
giej za$ strony niewatpliwg trudnos¢ dla
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redaktora tego tomu stanowit rozwéj ro-
zumienia $redniowiecznych tekstéw w po-
szczegdlnych opracowaniach. Utrzyma-
nie koherencji tego typu ksiazki i unika-
nie powtérzen okazalo si¢ jednakze zada-
niem, ktéremu sprostano. Podobnie sama
redakcja, ktéra poza kilkunastoma drob-
nymi potknigciami, réwniez odznacza si¢
wysokim poziomem.

Ksigzka jest wyraznie adresowana
do specjalistéw mysli $redniowiecznej,
a miejscami nawet jeszcze weziej, wrecz
do specjalistéow mysli Mikotaja z Au-
trecourt. Nieco szerszy krag odbiorcéw
zainteresuje sie¢ zapewne omdwieniem
jego teoretycznych zrédel, prezentacjy
i analizag jego hipotez filozoficznych,
natomiast rozwazania dotyczace zawilo-
$ci transmisji rekopiséw 1 sztuki edycji
tekstéw tego autora znajda uznanie
w oczach raczej wytrawnych koneseréw.
W przedstawianiu zrédet idei Mikotaja
z Autrecourt i rozumienia jego mysli
Zenon Katuza w swoim delikatnym stylu
dyskutuje z innymi specjalistami oraz
obiegowymi opracowaniami, moderujac
zbyt $miale tezy lub obszernie uzasadnia-
jac wlasne spojrzenie. Potrzebna do tego
wszechstronna erudycja dotyczaca wielu
innych autoréw zaréwno tamtej epoki,
jak 1 innych epok ujawnia si¢ stopniowo
w kolejnych tekstach.

Pierwsze cztery rozdzialy dotyczg zré-
det mysli Mikotaja z Autrecourt. Naj-
pierw Zenon Kaluza eksploruje wpltyw
tradycji filozofii greckiej i arabskiej. Tekst
wiericza dwa apendiksy, w ktérych w ra-
mach przyktadu mozna poréwnaé diuz-
szy cytat z Awicenny z tekstem Mikota-
ja, a takze ponad pigciostronicowy frag-
ment z Destructio destructionum philoso-
phiae Algazelis Awerroesa z thumaczenia
z 1328 roku. Drugi rozdzial jest obszer-
nym niepublikowanym dotychczas omé-
wieniem typu krytyki Arystotelesa, jaka

znajdujemy w pismach Mikotaja z Autre-
court, a raczej mozna uznac, Ze to opraco-
wanie jest préba mocnego ograniczenia uj-
mowania tego autora jako przedstawicie-
la antyarystotelizmu (co jest zjawiskiem
dosy¢ powszechnym w dotychczasowej hi-
storiografii). Trzeci rozdzial réwniez jest
tekstem publikowanym po raz pierwszy.
Przedstawia on krétko Mikotaja z Autre-
court jako interpretatora realizmu Platona.
Rozdziat czwarty powstal najpézniej spo-
§r6d zebranych w tym tomie i eksploruje
nieoczywistag mozliwos$¢ wpltywu Commu-
nia mathematica Rogera Bacona na twér-
czo$¢ Mikotaja z Autrecourt.

Rozdzial piaty otwiera drugg czgs¢ to-
mu, poswigcong konkretnym problemom
ontologii Mikotaja z Autrecourt. Pierw-
szy tekst stanowi studium ontologii for-
malnej tego autora i omawia centralny te-
mat kategorii. Zenon Katuza przekonu-
je, ze wpisywanie mysli Mikotaja w tym
aspekcie w ramy ockhamizmu wydaje
si¢ stuszne tylko wéwezas, jesli wezmie-
my pod uwage byty realnie odrebne, ale
pod innymi wzgledami trzeba t¢ mysl uj-
mowaé, respektujac bardziej jej specyfi-
ke, a w szczegblnosci biorge pod uwa-
g¢ konsekwencje atomizmu czy formali-
zmu ontologicznego. Rozdzial szésty jest
préba prezentacji filozofii Mikotaja z Au-
trecourt w aspekcie widzenia i odpowie-
dzi na szereg pytad, jak pogodzi¢ daze-
nie do prawdy z antyintuicyjnymi tezami
skrajnego atomizmu i trescig zwyklego do-
$wiadczenia poznawczego. Rozdziat siéd-
my obszernie przedstawia temat rozumo-
wania wedlug stosownosci lub odpowied-
nioéci (convenance) czy tez rozumowa-
nia na podstawie racji stosownosciowych
(ex comvenientia), poczawszy od ograni-
czonych metodologicznie przejawéw ta-
kiego wnioskowania w pismach Anzelma
z Canterbury, poprzez przyktady réwnie
oszczgdnego wykorzystania tej metody
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przez innych autoréw Sredniowiecznych,
azZ po nagminny i wrecz rozpasany uzy-
tek u Mikotaja z Autrecourt. Ten tekst
wydaje si¢ centralny dla ujecia specyfiki
sposobu myslenia tego autora. Rozdziat
6smy omawia Mikotaja osobliwe rozumie-
nie celowosci natury i przyktady wykorzy-
stania jej we wnioskowaniach. Dziewiaty
rozdzial ukazuje problematyke podstawo-
wych tez Mikotaja z Autrecourt o wiecz-
nosci $wiata i o atomizmie z punktu wi-
dzenia przekonan religijnych lub czysto
filozoficznych o wymiarze eschatologicz-
nym, w szczegélnosci przekonan o osta-
tecznej nagrodzie za dobro albo o osta-
tecznej odplacie za zlo. Rozdzial dzie-
siaty zamyka te¢ czeéé ksigzki tekstem,
ktéry jest jakby rekapitulacja problema-
tyki fundamentalnych i Zrédtowych intu-
icji filozoficznych Mikotaja z Autrecourt,
a mianowicie intuicji o wieczno$ci §wia-
ta i niezniszczalnosei rzeczy. Ten rozdziat
pokazuje zarazem, jak pomytki w odczy-
taniu zepsutych rekopiséw wplywaja na
kierunki przedstawiania mysli danego au-
tora. Zenon Katuza zidentyfikowat kilka
takich pomytek w dotychczas ,kanonicz-
nym” wydaniu i dzigki temu zwrécil uwa-
ge na potrzebe zmiany obiegowych opra-
cowari mysli Mikotaja z Autrecourt.

W czgsci trzeciej tomu znajduje sie no-
wa edycja Prologow do Exigit ordo Miko-
taja z Autrecourt opatrzona komentarza-

mi i wyjasnieniami Zenona Katuzy. Szko-
da, Ze jest to wydanie zaledwie Prologow,
bez pozostalej czesci tekstu. Catosé wieri-
czy bibliografia, indeks rekopiséw i indek-
sy autoréw dawnych oraz wspétczesnych.

Poszczegélne teksty, mimo sporej dozy
technikaliéw, gestych teoretycznie rozwa-
zan i wnioskowari, zaktadajacych niemata
wiedze czytelnika, Zyja niepowtarzalnym
stylem subtelnej, sympatycznej wrecz po-
lemiki, stosownego wycofania, by da¢ glos
prezentowanej postaci i zrobi¢ miejsce
dla argumentéw. Momentami wyczuwal-
ne s3 przejawy naturalnej skromnosci, tak-
tu i otwartosci Autora. Nieliczne powtd-
rzenia i zmiana roztozenia akcentéw tych
samych tematéw w poszczegélnych tek-
stach wydaja si¢ naturalne i zrozumiale
dla tego typu ksigzki. Jest to zbiér am-
bitnych studiéw, ukazujacy mistrzowski
warsztat mediewisty-erudyty.

W trakcie lektury tej ksiazki kilka ra-
zy stawialem sobie pytanie, jak moze od-
biera¢ ja ktos, kto nie znal Zenona Ka-
tuzy osobiscie — czy co rusz pojawiajacy
si¢ usmiech sympatii i przyjemnos¢ czyta-
nia uwarunkowane sz wdzigczng o Nim
pamiecia, czy tez jest to co$ bardziej po-
wszechnego. Tak czy inaczej, po lekturze
tego owocu jego solidnej pracy jedno mi
si¢ narzuca: nie wszystek umart.

Piotr Lichacz



