
IHE IN  LE CONNECTION
NOWLEDG AND LOVE/GILES ROME

AND THE OLOGY"

The austın frıar (nles of Rome (©  .  16) must be counted
amOoNngst the classıcal representatıves of 13° CENLUCY scholastıce1sm®?.
Inıtially h1ıs work W ds> almost Irequently quoted AdSs that of TIThomas
Aquınas But er ONC and half centurles hıs fame became increa-
singly 1mıted {O the Augustiniıan er alone. However, wıthın the
Trder, where ıt W ds$ defended Dy representatıves of the Schola UuguUS-
tinıana, 11es cConception of the Status of eology maıntaıned ıts
ground.‘

In thıs contrıbution wısh elucıdate NOW 11es of Rome
Ooccupled mıddle ground between hıs eacher Ihomas and the UugUuS-
in1ans* ıth regard the integration of knowledge and love in
eology. hereas in Thomas hıs integration leaves LOOIN for decıded
emphasıs knowledge and the Augustinians puL dıistinct emphasıs

love, 11es wıshes make thıs integration explicıt eme
An investigatiıon of 11e8s 1e W demands INOTC than CXDO-

S1t10N of hat he hımself has 5>Sd Y Ou 1t.° It CannoTt do wıthout the
VIEWS of hıs contemporarıes and predecessors Dy ofa_
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MSON. hıs 1S why 8 aft 1Irs pPaYy SOINC attention Bonaventure’s
(7 Albert the (ireat’s (T and enrYy of Ghent’s (T
oughts thıs subject-matter. Because from 1269 und 1272. (hles
Was TIThomas Aquınas’ tudent, urıng the atter ’s second Stay In Parıs,
hıs 1eW 111 only truly recelve color when explicıtly CONT{Tra: hIs
oughts to oOse of Thomas.® Furthermore, OUT research ı11 TaW
uUuDON the oughts of medieval Augustinlans. e1r posıtion 111
maınly Cast 1g 11es VIEW, Thomas posıition 111
SCIVC d

hıs contrıbution, then, investigates the relatıon between love
and owledge in 1l1es and TIThomas In o1ng WOUuU also 1ke

ddress the question of the STatus of eOlogy. er all, in the 131h
CENLUCY conceptions of eology, the relatıon between love and
owledge 1s explıcıtly addressed.

The question ASs whether eology 1S theoretica practic
ScCIeNCE, COU also arlse the basıs of Arıstotle’s distinction between
theoria and DFaXIS. In 1t speculatıve owledge 1S dıstinguıished irom
practical owledge. Practical knowledge requıres phronesis, that 1S
SaV, prudent ratıonal reflection, and NOL much the speculatıve
intellectus. When ere 15 talk of practical clence in the 136 NLUTY,
the emphasıs 1S placed the unıty of hought and actıon. hereas
speculatıve sclence seeks the CSSCIICEG of 1ng, practical scl1ence 15
occupled ıth the question of the sıgnıfıcance of knowledge for
act1on. It asks: 0€es thıs owledge ead greater profundıty of OUT

spirıtualıty” |DIS become INOTEC saıntly because of 1t? Does it bring
closer God? 10 1n in such INanNnNeT eeps spirıtual ıfe and

the study of eology ogether.
10 uS, the Augustinıians SCCIN be characterızed by posıtıon

in : Fg love and Knowledge AICc lınked 10 be t(rue, love and NOW-
edge a1sSO inextricably lınked in Ihomas, yel for hım the STITESS 1Ss
placed owledge, whereas the PIOCCSS of knowing culmınates In
love for the Augustinlians. The Augustinıian position has ree
characteristics: the prior1ity they g1ve O eology practic SCIENCE

J.BEUMER, Augustinismus und Thomismus In der theologischen Prinzipienleh-
des Aegidius Romanus, in Scholastık (1957) 542-560 See Iso

LER, Erbsünde, Gnade, Rechtfertigung, p.14-17
In partıcular the theologıans of the Francıiıscan school developed these thoughts

TIhe austıin friars feared that emphasıs actıon would be al the CXPDCNSC of 0d’’s 1N1-
tiatıve. T’hey prefere speak about affective theology, in hıch affect W as under-
STOO| emotıion. In aflfective theology the inıtlatıve for human actıon 168 In the
anı of G0d He touches ankınd: Hıs works hrough affection, and by it INan-
kınd 18 lead aCLTl.



IN.:  LE CONNECTION AND OVE 26 /

rather than eology speculatıve SCIENCE:; the use made of the
creation sıgn indıcatiıng ENCC, instead of usıng ALSUur
mentatıon ase Statements of analogy. ntaıle: in the S1gNs
startıng po1in 18 lovıng invıtation, whereas the applıcatıon of analogy
primarıly a1mMs at conceptual nsıght And 1r theır Christocentrism
upholdıng hrıs the example be mıiıtated, ere LOO permıits talk
of Invıtıng love, 1n 10 prıde eeps mankınd AaWaVYV from love,
and umilıty enables mankınd to enter into relatıonshıp ıth God
through T1S

First (1) concerning the integration of owledge and love in
eology, 111 ıth few trokes outline the Oop1n10ns of
Bonaventure, Albert the reat, and enry of en ere
focus the question how the term altect 1S essel in the relatıon
between the practic and the speculatıve sıde of eology.

Subsequently €29) in order be ahble determiıine 11es pOSI1-
t10n, ıll elaborate Ihomas posıtion INOTE thematıcally ıle
contrasting ıt that of the Augustinans. In o1ng be led
by the diıstinction between the sıgn value of the creature the ONC

hand, and the rationalıty Aase‘ analogy the er
Fınally (5) 111 test 11es and IThomas idea the CONNCC-

t1on of owledge and love ONC 1NOTC time., by of eır doctrine
of the Irınıtarıan 1SS10N; ase the assumption that in elIr
doctrine of 1SsS]10N the [WO theologıans ıll Ireely demonstrate
1C extfent they dIC Ser10us OoOu the integration of love and
owledge in eology.

ome 130 CENLUCY theologıans the STatus of eology
In the 13lh CeNturYy speculatıve ell practical sıde of the

intellectus Was posıted ıllıam of Auxerre W ds the irst.
who, followıng thıs lıne., dıstınguıished practical and speculatıve
aspect of eology sc1ence®. In order be able ADNSWeEeT the
question hOow al COU be the foundatıon of sclence, he maınly
emphasızed the speculatıve aspect of intellectus in al Ihrough
ıllllam s emphasıs the intellectus speculativus, the psychological
interest for the affective mMoOoment ofal dısappeared into the back-
ground. Wıllem of Auvergne 7 1249) also Iınked al ıth the intel-
lectus speculativus. al W ds sacrıfıce of the intellect (sacrıficium

GOSSMANN. Glaube und Gotteserkenntnis ImM Mittelalter (Handbuch der
Dogmengeschichte ı: 2b) Freiburg 1971, p.36-58
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intellectus). In order tinally be enlıghtened, the intellect first had
make sacrıfice, namely belıeve.?

In the Summa Halensıs observed affectıve and
speculatıve aspect in the intellect al 1S sıtuated In the intellectus
affectivus. Hereby the desiring, affectiıve moment of al 15 empha-
S17ed. Affects urther defined INOTEC precısely d rejection of evıl
and desıre for the g00d enuılne eology stimulates ese affects
eology W as secundum affectum pietatis DEr divinam fradıtionem:
sc1lence W ds secundum comprehensionem verıtatis DEr humanam
ratiıonem. According the Summa Halensıs the inspıratıon took place
ın the intellectus affectivus. made thıngs SaVOLY sapere Dy destroy-
ıng the dıstance between subject and object, and ıt W as In thıs
that there Was talk of sapıentia. Ratiocıiınatio took place ıIn the niellec-
[US speculativus; 1t permitted insıght, prec1isely hrough takıng
dıstance. In thıs respect the Summa Halensıs Wds influenced Dy Hugh
of aın Vıctor, wh posiıted dıistiınction between knowledge the

matertialis ofal sıtuated In the intellectus speculativus, and
the affectio the Ormalıs ofal sıtuated In the intellectus
practicus. In the tradıtıon of Hugh of Saılnt Vıctor T71141), the nsıght
ofal Wäas understood affective owledge of the truth of faıth
and ıts meanıngfulness for mankınd What matters W as NnOoTt the
speculatıve owledge of truth In ıtself, but the meanıngfulness of that
owledge for mankınd."

Bonaventure

All TEeE of the above mentioned characteristics of the eology
of the Augustinıians appI1Yy fo Bonaventure: eology practical
SCIENCE., In cp elabDoratiıon of exemplarısm, and Chrıst centered
diırectedness. We restrict ourselves prımarıly the first charac-
erIistic.

eology has wo-Tfold goal 1t dırects mankınd Oontemp-
latıon, but prımarıly the resolution become x00d human being.”
In order emphasıze the mMmoment of faıth in eology, Bonavenure

Ibidem,
I0 Ibidem, p.65-72

$ 1 Aautem medio modo consideretur Ul NnNALUS extendtı ad affectum, SC perficitur
ab habıtu medio inter DUTE speculatıvam el practicam, qul complectitur ULrumqueM. SCHRAMA — B. BLANS  268  intellectus). In order to finally be enlightened, the intellect first had to  make a sacrifice, namely to believe.”  In contrast, the Summa Halensis observed an affective and a  speculative aspect in the intellect. Faith is situated in the intellectus  affectivus. Hereby the desiring, affective moment of faith is empha-  sized. Affects are further defined more precisely as a rejection of evil  and a desire for the good. Genuine theology stimulates these affects.  Theology was secundum affectum pietatis per divinam traditionem,  science was secundum comprehensionem veritatis per humanam  rationem. According to the Summa Halensis the inspiration took place  in the intellectus affectivus. It made things savory (sapere) by destroy-  ing the distance between subject and object, and it was in this sense  that there was talk of sapientia. Ratiocinatio took place in the intellec-  tus speculativus; it permitted insight, precisely through taking a  distance. In this respect the Summa Halensis was influenced by Hugh  of Saint Victor, who posited a distinction between knowledge as the  causa materialis of faith, situated in the intellectus speculativus, and  the affectio as the causa formalis of faith, situated in the intellectus  practicus. In the tradition of Hugh of Saint Victor (*1141), the insight  of faith was understood as an affective knowledge of the truth of faith  and its meaningfulness for mankind. What matters was not the  speculative knowledge of truth in itself, but the meaningfulness of that  knowledge for mankind.'°  Bonaventure  All three of the above mentioned characteristics of the theology  of the Augustinians apply to Bonaventure: Theology as practical  science, an in depth elaboration of exemplarism, and a Christ centered  directedness. We shall restrict ourselves primarily to the first charac-  teristic.  Theology has a two-fold goal: it directs mankind to contemp-  lation, but primarily to the resolution to become a good human being.''  In order to emphasize the moment of faith in theology, Bonavenure  * Ibidem, p.59-62.  '° Ibidem, p.65-72.  ' $7 autem medio modo consideretur ut natus extendi ad affectum, sic perficitur  ab habitu medio inter pure speculativam et practicam, qui complectitur utrumque ...  unde hic est contemplationis gratia et ut boni fiamus, principaliter tamen ut boni fia-  mus, cited in U. KÖPF, Die Anfänge der theologischen Wissenschaftstheorie im 13.  Jahrhundert, Tübingen 1974, p.203.nde hic est contemplationts gratia Ul bont fiamus, principaliter UL bonit fia-
mMUS, cıted in KOPF, Die Anfänge der theologischen Wissenschaftstheorie Im
Jahrhundert, Tübıingen 1974, p.205
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quotes the Letter the Hebrews Sine fide ımpossibile est placere Deo
al stimulates understandıng because ıt 1s Su1tabile {O INOVEC

the affects hus the statement C ArnNs dıed for the Cross’”
love.
In the CONTeXT of the Causa finalis of eology Bonaventure asks

whether theology has practical OT speculatıve character.!* Scripture
and eology ATC NOL much almed al nowledge, but wısh
achleve that become g0o0d human beings and,,blessed
TIhe sole 0al of Scripture 15 love. Dıivıne love 15 almed al the affect In
the wıll, and NOTt al the intellect. Bonaventure has the endency ave

hıgher estimatıon of the ıll than of the intellect The hıgher ONE
ascends the ladder of spiırıtual lıfe, the INOTEC evıdently O0€Ss the
preponderance of the mMOMent of nowledge vanısh 1in favor of the
PDOWCTIS of the

ome of h1is contemporarıes assert that ‘practical’ 15 sa1d ıth
regard OUTr OW actıvıtles, and that theological nowledge 15 nNnOoTt
dependent the aCTSs of mankınd, 1C 1s why SOINEC call eology
speculatıve."“ Bonaventure reaCcts {O this Opınıon Dy ıstıng TE WaYyS
ın 1C the perfection of OUT intellect 1S increased Dy sclentific
nowledge. ırst, knowledge IMaYy remaın wıthın ıtself and aım al
nothing else; then it 15 SCcLenNntia speculativa. Second, knowledge INaY
ave posıtiıve influence affects; then ıt 1S w1sdom. The term
“w1ısdom)’ bears the connotatıon of 'knowledge’ ell of affect’
1rı knowledge INaYy ead works; then ıt 1s SCLENLLIA practica SIVve
moralıs.

the TeA)

In hıs Commentary the Sentences Albert offers resistance
the opınıon that eology CO1nc1des ıth moralıty. er all, actıon 1S
191011 the 1na aım of crıpture and eology. Theological truth, truth
accordıng {O the Casure of DIELY (veritas secundum pietatem), Cannot

12 SCHRAMA Dertiende FCEUWSE problematiek Iinzake het TAaAluul Van de theo-
logie, in Bijdragen (1999) 249-2 78

| 3 HEIMSOETH, Die sechs STOSSECNH Themen der abendländischen Metaphysik,
Darmstadt 1958, p.218-219. LOÖTTIN, Psychologie ef morale UUX HIe el XIIle
sıecles, Louvaın-Gembloux 1948, 1L, p.203-210

111 Sent d23. ätt:1. Q:2 .Die Theologie als spekulative Un
praktische Wissenschaft nach Bonaventura Un Thomas VO.  - Aquin, Bonn 940
DREYER, Affectus In Saıint Bonaventure s description of the Journey of the oul
God, Mıiılwaukee 1983 SIROVIE Der Begriff Affectus’ Un die Willenslehre heim
heiligen Bonaventura. Eine analytisch-synthetische Untersuchung, Mödlıng be1 Wıen
965
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be separated from the good er all ıt 1S not only rece1ved by the
intellect, but also by the ectiıve capacıty. And therefore ONC INaYy call
eology SCLENLLA affectiva.”

In hıs Summa, however, spe about theologıca NOW-
edge practical owledge, because that owledge 1S warranted by
the works of mankınd It 1S ere that he ralses the question the
practıical speculatıve character of eOlogy, but he 0es in
discussıon of the materı1alıs. Therefore he makes the character
of eology dependent ıts object, and NnOL ıts aım Most of the
er theologıans of h1s time deal ıth thıs question in the Context of
the finalis.

Albert bases hIs Op1n10Ns the practical character of theolo-
91Ca knowledge the qassertion that eology 1S knowledge of the
truth rooted in PIEeLY (Jat 1B He enforces thıs word of crıpture wıth

texi from the letter of James Theologica knowledge, after
all, 1S truth that appeals the affects in mankınd And Dy thıs plety
1S nourished. the SaImne time ıt 1S Tu that incıtes g00d works.
Even though SOINC of the Opınıon that theology 1s concerned ıth
speculatıve owledge, because Holy Scripture 18 also OoOu (G0d and
dıvine works, and because ma; O€es NOL search the Scriptures for
ıts OW work but for TU the work of God, Albert defends the
opınıon that eology o0€eSs 191018 seek Tu Iu but hat
the Ssoul. And affect plety) and actıon (moralıty) always involved
in the WaYy of salvatıon.

Ultimately consıders eology be practical sclence.
It 1S concerned ıth the works of the vırtues, cardınal ell
theologıcal. For whatever 1Cason the truth 15 sought whether ıt 1S for
utilıty for enjoyment love, affect, 1S always involved. In
al however, ONC eN]JOYys the hıghest truth Dy of the intellectus
affectivus. Ihe intellectus affectivus plays role ere earth, in the
hope of salvatıon, ell in heaven, where INan has attaıne the
actual of salvatıon. It 18 only Dy of the affect of love that
the hıghest g00d Can be en]joyed.

TIThe intellectus affectivus 1S almed al the work owards the
xternal sıtuates the aCTt ofA In thıs faculty al 18 1g
that o0€es NOT take dıstance from Tu but ea it al o0€s nNOL
borrow ıts certaınty from the princıples of rationalıty, but irom the
1g ofal tself, 1C. eing equıvalent the 1Irs truth, the
CYCS that 1Irs truth 40 hear the Ontent ofal 1S the work of INan-

15 OPF. Die Anfänge, p.197-204. Ista sc]lentia proprie est affectiva, 1d est verıta-
t1S, UJUaC 11O sequestratur ratiıone bon1, ibidem, p.201



IHE IN.:  LE CONNECTION AND LOVE 271

kınd, assent it 1S the work of the Holy Spirıt. The TU of al
Cannot be PFOVCN Dy of demonstration, for there 1S [OOTN for
demonstratıon iın al very demonstratıion, proof, er all,
compels assent, whereas al demands voluntary surrender. hıs 15
correlated Albert’s opınıon that eology mMust be access1ıble for all
of mankınd, because ıt 1s NCCCSSALY for salvatıon. And thıs 18 why
demonstrations and proofs must not be predominant in eology. It
Can, however, ave proofs al ıts 1Sposa 116 CoNnvınce heretics
that they In the wrong."® 15 WO of nofte, that for hıs MO of
knowledge Albert makes use of the Arıstotelıan doectrine of abstrac-
tıon, but that he SCS the Neo-platonic doectrine of iıllumıinatıon for hıs
MO of faıt 1/

Henry ofen

enry W as the 1IrsS make clear distinction between hat
Arıstotle saı1d hımself and hat Was asserted DYy the cCommentarıes of
Avıcenna and verroes.)® At the SdIlle tiıme, however, thıs constituted

attack the SO-Calle: hıgh-scholastic synthesı1s of fides and ratıo.
ou cConcerning the poss1ıbilıty of Ssuccesstful synthesı1s between
theology and the Arıstotelian doectrine of sc1ence STICW theolo-
g1ans. In Nan Yy po1ints of eIr theologıca doctrine of the SCIENCES
enry and 11es of Rome already antıcıpate the theolog1ans of the
14 CENTLUTY. enTy, 1ke ıles, addressed the status of eology in

detaıl. omng in hıs treatment of the finalis.
sclence demands unıty of goals hıs 1S why ıt INa Y ave

only ONC qualıification. ome regard eology practical sSclence,
because it has A4S ıts aım that INenNn become Zz00d 1981  S Henry consıders
eology be partıally of practical, partıally of speculatıve nature,
because ıt ntends the bonitas ell the ver1ıtas fidei But
there INaYy only be NC prımary goal under 1C all er goals AIc
subsumed and accordıng 1C they AdIc ordered Henry subsumes
the practical a1m the speculatıve ONGC, Just in general the ıta

16THE INSEPARABLE CONNECTION OF KNOWLEDGE AND LOVE  Z  kind, to assent to it is the work of the Holy Spirit. The truth of faith  cannot be proven by means of demonstration, for there is no room for  demonstration in faith. Every demonstration, every proof, after all,  compels assent, whereas faith demands a voluntary surrender. This is  correlated to Albert’s opinion that theology must be accessible for all  of mankind, because it is necessary for salvation. And this is why  demonstrations and proofs must not be predominant in theology. It  can, however, have proofs at its disposal so as to convince heretics  that they are in the wrong.'° It is worthy of note, that for his model of  knowledge Albert makes use of the Aristotelian doctrine of abstrac-  tion, but that he uses the Neo-platonic doctrine of illumination for his  model of faith.!  Henry of Ghent  Henry was the first to make a clear distinction between what  Aristotle said himself and what was asserted by the commentaries of  Avicenna and Averroes.'® At the same time, however, this constituted  an attack on the so-called high-scholastic synthesis of fides and ratio.  Doubt concerning the possibility of a successful synthesis between  theology and the Aristotelian doctrine of science grew among theolo-  gians. In many points of their theological doctrine of the sciences  Henry and Giles of Rome already anticipated the theologians of the  14* century. Henry, like Giles, addressed the status of theology in  great detail, doing so in his treatment of the causa finalis.  A science demands a unity of goals. This is why it may have  only one qualification. Some regard theology as a practical science,  because it has as its aim that men become good men. Henry considers  theology to be partially of a practical, partially of a speculative nature,  because it intends the bonitas morum as well as the veritas fidei. But  there may only be one primary goal under which all other goals are  subsumed and according to which they are ordered. Henry subsumes  the practical aim to the speculative one, just as in general the vita  '® ... ut quasi exemplariter rusticam instrueret contionem, KÖPF, Die Anfänge,  p.168. M. GRABMANN, De theologia et scientia argumentativa secundum S.Alber-  tum et S.Thomam, in Angelicum 14 (1937) 39-60.  7 GÖSSMANN, Glaube und Gotteserkenntnis, p.88-95.  * E. DWYER, Die Wissenschaftslehre Heinrichs von Gent, Würzburg 1933. J.  BROWN, Sensation in Henry of Ghent. A late medieval aristotelian-augustinian syn-  thesis, in Archiv für Geschichte der Philosophie 53 (1971) 238-266. G. DANNEELS,  La foi dans la doctrine d’Henri de Gand, Roma 1961.ut quası exemplarıter rusticam instrueret contionem, KOPF, Die Anfänge,
p.168 De theologia el SsCLeENtIA argumentatıva secundum S.Alber-
Ium el S.Thomam, iın Angelicum (1937) 39-60

17 GOSSMANN., Glaube und Gotteserkenntnis, p.88-95
1 Die Wissenschaftslehre Heinrichs Vo.  - Gent, Würzburg 9373

BROWN., Sensatıon In Henry of Ghent. late medieval arıstotelian-augustinian S VIL-
thesis, in Archiv für Geschichte der Philosophie (1971) 238-266 DANNEELS,
La foi dans la doctrine d’Henri de Gand, Oma 961
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actıva 15 S1TuUate eIOW the Vıta contemplativa. Knowledge of the
truth in ıtself 1S better than the ring1ng about of the go0d Dy works.
er all, ONC 1S only in posıtion do the good HU the CYVC has een
cleansed.

In spıte of Henry’'s predılection for the speculatıve ontent of
eology, the ıll S{ takes precedence above the intellect The
quaestiones quodlibetales” of the per10d ear wıtness the fact that
the question of precedence of the faculties W as much debated In
enTrYy the dynamısm of the ıll gaıns >um Irue SPON-
aneıty hes in the wıll.*! Ihe startıng poin 1S longer the object of
the wıll, but the wiıllıng self. Only the actıve ıll 1s ruly Iree; the
intellect, 16 1S in fact dependent the object of knowledge, 1s not
ome Sa V that the intellect 15 the hıghest faculty of INa  S Ihey take

Augustine: “Undoubtedly in aCTS the contemplatıon, 1C
resides in the intellect, Q1VES gulıdance the wıll  27 As Counter-
nHenry brings forward, that the ıll not only another,
but also itself. 459 be true, the contemplatıve ıfe 1S gu1lded by
speculatıve 1CAasSson that 1S hıgher than practical I1CAason (by ; F the
actıve ıfe 1Ss gu1ded) but both forms of ıfe Afic ultımately gu1lded by
the wiıll, 3© stands above both

enTtYy evaluates the pr1macy of the faculties accordıing the
fruıts they ear. ese AiIc habitus and aCct The object uDON 1Cc
aCT 15 1TeCIe also plays role. If these three en]JOoYy Pr1maCy, the
faculty irom IC they arıse also eNn]JOoys prımacy In the Case of the
habıtus the habitus of love 15 habiıitus of the ıll IC stands above
the habitus of wısdom 1C 1S habitus of the intellect "Though
speak ıth the LONZUES of INeCN and of angels, and ave NO charıty272  M. SCHRAMA - B. BLANS  activa is situated below the vitfa contemplativa. Knowledge of the  truth in itself is better than the bringing about of the good by works.  After all, one is only in a position to do the good once the eye has been  cleansed.!  In spite of Henry’s predilection for the speculative content of  theology, the will still takes precedence above the intellect. The  quaestiones quodlibetales” of the period bear witness to the fact that  the question of precedence of the faculties was much debated. In  Henry the dynamism of the will gains new momentum. True spon-  taneity lies in the will.* The starting point is no longer the object of  the will, but the willing self. Only the active will is truly free; the  intellect, which is in fact dependent on the object of knowledge, is not.  Some say that the intellect is the highest faculty of man. They take  recourse to Augustine: “Undoubtedly in acts the contemplation, which  resides in the intellect, gives guidance to the will.” * As a counter-  argument Henry brings forward, that the will not only moves another,  but also itself. To be true, the contemplative life is guided by  speculative reason that is higher than practical reason (by which the  active life is guided) — but both forms of life are ultimately guided by  the will, which stands above both.  Henry evaluates the primacy of the faculties according to the  fruits they bear. These are habitus and act. The object upon which an  act is directed also plays a role. If these three enjoy primacy, the  faculty from which they arise also enjoys primacy. In the case of the  habitus: the habitus of love is a habitus of the will which stands above  the habitus of wisdom which is a habitus of the intellect: “Though I  speak with the tongues of men and of angels, and have not charity ...’  (1 Cor 13,1). The act too, namely the willing or the loving, stands  above knowing. It is the will that orders reason to think and to reason  whenever and about whatever it so wishes.  The will attains perfection in the thing loved, the intellect, in  contrast, in that which is understood. The will moves to that which is  desired, the intellect draws what is understood towards itself. It is  much more perfect to be transformed into the good as it is in itself,  » KÖPF, Die Anfänge, p.94, 215-217.  * P. GLORIEUX, La litterature quodlibetique de 1260 ä 1320, Paris 1925, p.97-  349  ” F. RUELLO, Les fondements de la libert& humaine selon Jacques de Viterbe  OESA, Disputatio prima de Quolibet, q. VII (1293), in Augustiniana 24 (1974) 283-  347 and 25 (1975) 114-142.  ” Contra Faustum 22 (PL 42,412ss.).Cor 1349 The act LOO, namely the wıllıng the lovıng, stands
above KNOoWIng. 15 the 111 that orders ICasOnN 1n and 18 ICasSONMN
whenever and about whatever ıt wıshes.

The ı1l attaıns perfection 1n the ing OoVve the intellect, ın
D} In that 4C 1S understood The 111 that 1C. 1S
desıred, the intellect draws hat 1S understood towards ıtself. It 15
much LNOTC perfect be transformed into the g00d ıt 1S In ıtself,

19 OPF. Die Anfänge, p.94, 21501477
20 litterature quodlibetique de 1260 1320 Parıs 1925, p.97-

349
RUELEU Les fondements de la ıberte humaine selon Jacques de Viterbe

OESA, Dısputatio prıma de Quolibet, VII (1293) In Augustiniana (1974) 283-
347 and (1975) AA

2 Contra Faustum (PL 42,412ss.).
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than {O become 1ıke the Iirue {O the extent that the true 15 understood.
On LOpP of that the object of the 111 the x00d in iıtself has the Status
of the ullımate goal hereas the object of understandıng the irue
the extent that ıt has een understood has the STatus of relatıve
g00d It IS: after all, g00d the extient that the intellect 15 able

ıt Hence the intellect 15 placed EeI0O0W the wıill.“

Knowledge in the Servıice of love

TOM the above ıt has become clear that in the 13° CEeNturYy SOTINC

theologı1ans looked for SOMNC form of integration of nowledge and
love in eOlogy, whereby Henry of Gihent’s attempt 15 chronologıically
losest that of (Anles We NO direct OUTLr attention the dif-
ference between Ihomas and the Augustin1i1ans ıth regard the
STatus of eology, be able determıine 11es posıtıon INOTC

closely.
Ihe cConcept of eology of the Augustinians“, inspıred by

Augustine, 15 developed ıth the Strong AaWAaTeEeNCSS$S that the human
eing 1S VLIator, INan the road, maınly concerned ıth covering
the WaY and the attaınment of h1is g0oal G1r CONCeEPL of eology has
[WO characterıstics. ırst, eır eology 1Ss desıignated SCLENLLA
practica: inkıng 1S iımmediıately connected ıth experlence and
actıon, ıth PDIELY and ethiıcs Second, the sıgn 1S of ımportance ın
eoOlogy. All created thıngs dAIc cons1ıdered 18 be S12NS referring the
dıvıne.

Ihomas, the ONtLrarY, perce1ves of eology SCLieENtLA
speculativa?. He 1s the 1Irs the emphasıs intellectus affec-
[1VUS, pıetas, and sapıentia. He SCCS eology sapıenta but then In
the Arıstotelıan of the term owledge of the hıghest CausSsSe>S In

the theolog1ans who precede hım, he SCCS the Content of
al maınly hıs 1S the object of the intellectus
speculativus, and nOoTt of the intellectus Dracticus affectivus.“ Wıth
h1is eOlogy Ihomas wıshes {O ohbtaın the of owledge, and

2 Quodlıbet 1, q.14 MACKEN, Heinrich Von ent ıIm Gespräch miıt seinen
Zeıtgenossen hber die menschliche Freiheit, in Franziskanısche Studien 59 (1977)
12541807

24 See above, footnote
25 GRABMAN De quaestione Tum theologia Sıt scCLientia speculativa

practica, B.Alberto el S.Thoma pertrac{ta, in tt1 della Settimana Albertina. RO-
ma, 1931, p.107-126

GOSSMANN. Glaube und Gotteserkenntnis, p.96-108.
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he prımarıly attaches iımportance the unfoldıng of the Contients of
the owledge of faıth.* In Ihomas eology analogy, instead of the
S12N, ll become sıgnıfıcant factor.

Analogy“
An example of analogy 1s provıde in the proposıtion: “God 1$

WI1ISsSe and the Creature 18 WI1ISse)’. Here w1ısdom 1s attrıbuted both God
and the ere 15 unıty of terms But hat kınd of unıty 15 al
play here? ertamnly not un1vocıty (univocitas) because then, the SdadIlle

term, attrıbuted dıfferent thıngs, has the Samnle conceptual ontent
Because of the dıfference between God and9however, thıs
Cannot be the Casec Neıther arec dealıng ıth complete equ1vocıty
(aequivocıtas), because then the Sa\ame term o€s nNnOoTt refer the Sdadille

conceptual Content when denominatıng thıngs that dIiC dıfferent from
ONEC another, the CONLTrAaTY, In spıte of the UuUsSscC of the SaJiIlle term the
conceptual aTrc completely dıfferent However, ere alsoO
ex1ists unıty of terms in 1C mutually 11ieren thıngs AdIC eferred

ıth the SAadlille term, wıthout there eing talk of un1vocıty DUIC
equ1vocıty: analogy Analogy 15 WaY of speakıng in 1
dısplacement of the Oontent of the meanıngz takes place, 1l1e
affınıty of meanıng remaıns preserved. In thıs WadYy INay spea of
‘healthy 00 healthy man and ‘healthy urıne). In each CAadsSC the
SaJmıe word ‘'healthy’ 1s sed in dıfferent WAaY.

If 5SdYy of God that He 1S WI1Se, accordıng Thomas, thıs
applıes ın 1rs instance (per DFIUS) God and only in second
instance (per posterius) the creatures, because God 1S the or1g1n of
the perfection that ascrıbe Hım, ıth words borrowed from
creatures, the basıs of OUT observatıon of creatures w1sdom
1S the analogans , the w1ısdom of the creatures the analogatum.””
Because assıgn G0d the basıs of perfection d

27 According Ihomas the act of faıth 18 "actus intellectus assentientis verıtatı
dıyinae Imper10 voluntatıs Deo motae DCI gratiam', Summa Theolog1iae Jallae,
q.2, art Die theologische Erkenntnis- und Einleitungslehre des
heıiligen Thomas Von Aquin, Freiburg 1948% BEUMER, Thomas Von quın ZU):  S We-
sen der Theologie, in Scholastık (1955) 195-214

2® PARK, Die Kezeption der mittelalterlichen Sprachphilosophie In der Theolo-
g1€ des Thomas VO.  > Aquıin, muıt hesonderer Berücksichtigung der Analogıie, Leıden
1999, chapter

WISSINK, Thomas Van Aquıno. De actuele betekenis Van zın theologie, /0e-
termeer 1998, 2-8 RIKHOF. Over G(0d spreken. Een tekst Van Thomas Va

Aquino U1l de Summa Theologiae, 088
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éncounter ıt in creatıon, ave be of the fact that the if.-
ference 15 always greater than the simılıtude.° And that NOW
better hat He 1s nOL, than hat He 15 indeed

In Ihomas read: 7, for example, the word “W1Sse’ 1S sa1d of
human eing, INCan perfection that dıffers from the ESSCIICEC of

that human eing and firom ıts W and ıts eing and all of those
atters But if use thıs word for God, do NOL want indıcate
anythıng that 1S 1Mieren irom hıs CSSCHNCEC, eing Therefore,
if uUsec the word “‘Ww1se’ for human e1ng, ıt circumscr1ıbes and
encapsulates In ONMNC other INAaNNeET the ıng indıcated. But thıs 18 not
the CadsSCc when ıt 1S sed for God, then the word leaves the indicated
ıng behind somethıng that 15 nNOTt understood, and that SOC$S
beyond the meanıng of the word.” *

Analogy 15 thus concerned ıth lıkeness, not equalıty. Because
ıf (G0d and creature would dıffer irom ONC another in all respects, the
human eıng WOU be able attaın anı y owledge of God An

dıfference WOUuU perm1 anı Yy relatıon between God and
CTEATLU: For the behever ere ex1ists communal somethıng, S1M1-
larıty, CVCN sımılarıty in imıtatıon, sımılitudo ImLtationLs, between
God and 1Iie sımılıtude plays ımportant role in the
normal PIOCCSS of owledge SInCe the knower becomes sımılar the
known V1a the lıkeness of the known, ın the Knowledge of God, the
knower only becomes lıke (10d in certaın Because ere 1$ the
dıfference always greater than anı y lıkeness.

Hence there 15 mMOomMmMent of negatıve eology in Ihomas, 6C Vn

if he sıtuates thıs negatıve MOoMent dıfferently irom Pseudo Dıonysıus
the Areopagıte.” God 1S NOT merely called g00d because He 15 the
or1g1n of reated goodness, such 1S the Casec in Pseudo-Dıi0onysıius ’

but He 15 called g00d because He 1S g00d, and that in emınent-way.
Ihe goal TIThomas 18 achleve by the COoONncept of analogia, 1S
primarıly TaW attention the lımıts of human language, such
hereby ESCaAPDC irom the danger of interpretations.”

Summa Theologı1ae, I, SE art.5 Vgl ONC LatTHE INSEPARABLE CONNECTION OF KNOWLEDGE AND LOVE  25  éncounter it in creation, we have to be aware of the fact that the dif-  ference is always greater than the similitude.° And that we know  better what He is not, than what He is indeed.  In Thomas we read: “If, for example, the word ‘wise’ is said of  a human being, we mean a perfection that differs from the essence of  that human being and from its power and its being and all of those  matters. But if we use this word for God, we do not want to indicate  anything that is different from his essence, power or being. Therefore,  if we use the word ‘wise’ for a human being, it circumscribes and  encapsulates in one or other manner the thing indicated. But this is not  the case when it is used for God, then the word leaves the indicated  thing behind as something that is not understood, and that goes  beyond the meaning of the word.” *  Analogy is thus concerned with likeness, not equality. Because  if God and creature would differ from one another in all respects, the  human being would never be able to attain any knowledge of God. An  utter difference would never permit any relation between God and  creature. For the believer there exists a communal something, a simi-  larity, even a similarity in imitation, a similitudo imitationis, between  God and creature. While similitude plays an important role in the  normal process of knowledge since the knower becomes similar to the  known via the likeness of the known, in the knowledge of God, the  knower only becomes like God in a certain sense. Because here is the  difference always greater than any likeness.  Hence there is a moment of negative theology in Thomas, even  if he situates this negative moment differently from Pseudo Dionysius  the Areopagite.” God is not merely called good because He is the  origin of created goodness, such as is the case in Pseudo-Dionysius ,  but He is called good because He is good, and that in an eminent-way.  The goal Thomas wants to achieve by the concept of analogia, is  primarily to draw attention to the limits of human language, such as to  thereby escape from the danger of wrong interpretations.”  %» Summa Theologiae, I, q.13, art.5. Vgl. Conc. Lat. IV: ... quia inter creatorem et  creaturam non potest similitudo notari, quin inter eos maior sit dissimilitudo notanda,  Denzinger (1963), p.262, nr.806.  3ı Summa Theologiae, I, q.13, art.5 (RIKHOF, Over God spreken, p.69).  2 W. HOYE, Die Unerkennbarkeit Gottes als die letzte Erkenntnis nach Thomas  von Aquin, in Miscellanea Mediaevalia 19 (Berlin 1988), p.117-139.  3 Das Ziel, das er mit dem Begriff analogia ... erreichen will, ist vor allem auf die  Grenze der menschlichen Sprache aufmerksam zu machen und den Gefahren zu ent-  gehen, die durch unzuverlässige Verwendungen oder Interpretationen der göttlichen  Attribute entstehen können, PARK, Die Rezeption, p.451.qul1a inter creatorem eit
creaturam 1NON potest simılıtudo notarı, quın inter COS ma1l0r sıt dissımılıtudo notanda,
Denzinger (1963) p.262, nr.806

Summa Theologı1ae, E G.13, art. 3 (RIKHOF, OQOver God spreken, p.69)
&2 OYE, Die Unerkennbarkeit Gottes als die letzte Erkenntntis nach Thomas

vVon Aquin, in Miscellanea Mediaevalia (Berlın ;3117-159
33 Das ZieL. das mıt dem Begrıff analogiaTHE INSEPARABLE CONNECTION OF KNOWLEDGE AND LOVE  25  éncounter it in creation, we have to be aware of the fact that the dif-  ference is always greater than the similitude.° And that we know  better what He is not, than what He is indeed.  In Thomas we read: “If, for example, the word ‘wise’ is said of  a human being, we mean a perfection that differs from the essence of  that human being and from its power and its being and all of those  matters. But if we use this word for God, we do not want to indicate  anything that is different from his essence, power or being. Therefore,  if we use the word ‘wise’ for a human being, it circumscribes and  encapsulates in one or other manner the thing indicated. But this is not  the case when it is used for God, then the word leaves the indicated  thing behind as something that is not understood, and that goes  beyond the meaning of the word.” *  Analogy is thus concerned with likeness, not equality. Because  if God and creature would differ from one another in all respects, the  human being would never be able to attain any knowledge of God. An  utter difference would never permit any relation between God and  creature. For the believer there exists a communal something, a simi-  larity, even a similarity in imitation, a similitudo imitationis, between  God and creature. While similitude plays an important role in the  normal process of knowledge since the knower becomes similar to the  known via the likeness of the known, in the knowledge of God, the  knower only becomes like God in a certain sense. Because here is the  difference always greater than any likeness.  Hence there is a moment of negative theology in Thomas, even  if he situates this negative moment differently from Pseudo Dionysius  the Areopagite.” God is not merely called good because He is the  origin of created goodness, such as is the case in Pseudo-Dionysius ,  but He is called good because He is good, and that in an eminent-way.  The goal Thomas wants to achieve by the concept of analogia, is  primarily to draw attention to the limits of human language, such as to  thereby escape from the danger of wrong interpretations.”  %» Summa Theologiae, I, q.13, art.5. Vgl. Conc. Lat. IV: ... quia inter creatorem et  creaturam non potest similitudo notari, quin inter eos maior sit dissimilitudo notanda,  Denzinger (1963), p.262, nr.806.  3ı Summa Theologiae, I, q.13, art.5 (RIKHOF, Over God spreken, p.69).  2 W. HOYE, Die Unerkennbarkeit Gottes als die letzte Erkenntnis nach Thomas  von Aquin, in Miscellanea Mediaevalia 19 (Berlin 1988), p.117-139.  3 Das Ziel, das er mit dem Begriff analogia ... erreichen will, ist vor allem auf die  Grenze der menschlichen Sprache aufmerksam zu machen und den Gefahren zu ent-  gehen, die durch unzuverlässige Verwendungen oder Interpretationen der göttlichen  Attribute entstehen können, PARK, Die Rezeption, p.451.erreichen wiıll, ist VOT allem auf dıe

Grenze der menschlichen Sprache aufmerksam machen und den Gefahren ent-
gehen, die Urc unzuverlässıge Verwendungen oder Interpretationen der göttlıchen
Attrıbute entstehen können, ’ARK, Die Rezeption, p.451
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In TIhomas there dIic ree in the DIOCCSS of the owledge
of God It Starts from the perfections In creatiıon, the V1a causalı-
ftatıs But because ımperfections AfICc mplıed In the perfections of
the creatures, Thomas points Out that ese imperfect1ons MUuUStL be
elımınated from OUT talk Ou God, the VIA negationis. Fınally the
VIAa emıinentiae 15 applıed All the perfections POSSCSSCS
1SUNCG parts, God POSSCSSCS In unıty Not only 0€Ss God POSSCS
perfecti1ons (Oo the hıghest degree, beyond that, He POSSCSSCS them in
unıty. Therefore, in Hım, rıghteousness, goodness and w1ısdom AIic NOL
actually dıstinguıished.

hereas the Augustinians sSımply took theır startıng poin in the
visıble sıgn for the invısıble, IThomas dıstıngu1ishes S12NS. ere
AIc words that refer materı1al matters, and words that refer NON-
materıal thıngs. Or of the first ZOTY, such rock, CI0OU GtC:.,
undoubtedly ave referentıial function ıIn the language of the
Scriptures. (0) 8 of the second CategOTY, such aSs rıghteousness, WIS-
dom etC}, AIc suıtable, LLOTIC than OSse of the Irst. reveal somethıng
about God One gets the impress1ion that, in order be able O COTINC
know G0d INOTEC methodically and pomintedly, Ihomas SCS analogy

(O curb the unchecked growth nvoked Dy the interpretation of
metaphors.
TIhe Augustinians ratıo and intellectus

Whereas knowledge In eology 1s of ımportance ın Ihomas,
the preoccupatıon of the Augustinıans ıth love the goal of
eology Causecs them consıder theologıca nowledge ın and Dy
itself be of decisive import for Chrıstians. KRey WeIC impressed
DYy the fact that ıt W ds ultımately not owledge but love that diısclosed
the WaYy salvatıon. ITheologıca knowledge W as only consıdered
valuable iın far d> ıt W as of Servıice love, AdSs in Augustine’s adage
No ONC becomes known YOU, CXCEDL hrough irıendshıp.”

10 be irue, in theır eology the Augustin1i1ans also had inte-
rest in truth, but accordıng them ıt W ds theology’s ultımate task
CAast 12 this TU irom the perspective of the g0o0d For mankınd
1s the WdY, ıth the g00d ıts g0a]l an: love 1ts engıine. The
function of knowledge 18 po1n love along the MNg path Therefore
the Augustinlans desceribed theır CONCEDL of eology sCLeNtLA

24 emo cognoscıtur 1S1 DCI amıcıt1am, De 1vers1s quaestion1ıbus 53 . AB5
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practica, SINCEe for them DIELY and ethics WEeIC INOTEC ımportant than the
esults of speculatıve thought.”

Ihomas defends the hought that words, borrowed from the
reated order. Can be applıed INOTE emiıinent order, that of the
uncreated, Dy of analogy But the applıcatıon of analogy that
po1In Was nOoTt al al vident for the Augustinians. Dıd they then deny
that lesser thıngs COUuU ea INeN something Ou hıgher thıngs”? In

much they consıdered such PITOCCSS be al al] possı1ıble, they
WCIC of the opınıon hat ere ONEC had DUIrSUC another path, and NOT
that of analogy.

Accordıing them, the mater1a|l thıngs, ascertaıned by INECN in
theır and qu1  1CYy Dy of the SCMNSCS, Can cConstI1-
{ute adequate SOUTCEC of nowledge of the spırıtual. er all the
spırıt transcends matter ormally there 1S brıdge between them
Ihıs 15 Wwhy analogy Cannot play part in Augustinian eology. How-
CVCT, erew1 1S NnOTt laımed that the materı1al and visıble 15
completely banned from theır eology. The materı1al and visıble W ds
examıned by ratio, whereas intellectus cConcerned ıtself ıth spırıtua.
values ald OoOWn in Scripture and decrees of aT Formally, ere-
fore. the ratıo COUu NOT contrıbute the insıghts of the intellectus.
Was the intellectus which uncovered spırıtual values, assısted Dy the
specı1al, internally experienced, 1g of the Holy Spirıt. hI1s dıd NnOT
take AWaY from the fact that because of ıfs owledge of the reature,
the ratıo dıd play ımportant role In the eology of the Augusti-
nlans, namely stimulus of the DIODCI function of the intellectus.
Because the extent spırıtua values WL expressed in the visıble, it
W as the ratio that ıth ıts nowledge offered the mater1al for the
awakenıng of the owledge of the intellectus. in the extent that the
visıble W as sıgn of the invısıble, the visıble also had hıgh S1gN1-
ficance in the eOology of the Augustinlians.

Therefore, In spıte of the fundamental dıfference between intel-
lectus and ratıo that ex1isted for them, the Augustinians WeEeIC also able

assıgn place the mater1al and visıble In theır theologıca
hought One INa Y descer1ibe eir CONCEDPL of eology ASs eıng
sclence of INan the WdYy God, in ServIice of love, ın the 1g of the
Holy pırıt, constituted Dy revelatıon and nourıshed Dy the perception
of the sıgn and image of the Creator: whereas eology

Ssc1lence 1S in the Sservice of love, nOoTt sSCLeENLLA speculativa but
SCLeNtLA practica.

35 SCHRAMA, Dertiende PCCeUWSE problematiek, 267-268
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In the last quarter of the 13° CENTLUTY, 4S the faculties ofl and
intellect COMEC be LNOTC strictly distinguished, sharper distinction
between the functions of the 111 and the intellect 1S also developed.
Scıence 1s then perce1ved function of the intellect For “Ssc1ence’ to
be INn Sservice of the from then 0) that function of the
intellect enters into relatıon ıth function of the 11l The term
°relatıon’ already implıes that both functions ex1ist separate firom ONMNC

nother. According thıs VIEW, sc1ence that out of itself integrates
love, has become less self-evident The functions of the intellect stand,
er all, apart from the complex of functions of the ll

Because for the Augustinıi1ans eology W as SscI1ence which
ought be at servıce of love, theologıca scCIeNCE a1sSO had be lınked

love in integral fashıon, such that both COUuU exerc1ıse the SAamllec

function together: somethıng 1s after all only truly known Dy of
love. For the Augustinians, the entral MmMoOoment of theological NOW-
edge owledge of spirıtual values, Was then the moment in 1C
spiırıtual values WeTC recogn1ızed ovıngly. hıs idea 1s ypıcal for
Augustine and the Augustinlans. owledge, according them. had

pass hrough the heart be truly owledge. If known things had
NnOL een tasted and recognized, then they WEeEeIC not ruly known.
Consequently, somethıng W as only ruly known Dy w1ısdom, for
recognIıze somethıng mean 1ts qualıity 1t, value it,
eNn]OY lt 36 We Cal then descrıibe the CONcept of eology of the ugus-
in1ıans that ave Just formulated I1HNOTC po1gnantly in 1e W of the
integration of owledge and love: 'To be serviceable love MaYy be
elucıdated Dy the term ‘integrationp A

In the framework of thıs CONCEPL of eology, the term scCientia
practica, Was then sed 18 indıcate the owledge PTrOPCI theology.
However, al the end of the ] 3 CENLUTY number of theologıansal

ave dıfficulty ıth thıs term The theologıans of the Augustinıan
rder, for example, Opt for the term Sscientia affectiva. Even though
they WEIC nNnOoTt the first introduce thıs term into theological discourse

Albert the Tea and others had already sed the term, and it CVCMN

OCCUTS in the umma Halensıs they preferred make UÜUsCcC of it: and
dıd for princ1ıpa. 1C4SONS It Was eIr AaNSWeTI the problem of hOw
the ıll functioned hıs problem under the influence of the
condemnatıon of the heterodox Arıstotelilanısm by KEtienne Tempıier in

36 SCHRAMA, Sınt Bonaventura OVET de geestesgaven, in Communio 18
(1993) 2593772

&'] eology then, 18 the SsCIENCE of INan the WdYy God, in which love 1s inte-
grated, ın the lıght of the Holy Spirıt, constituted Dy revelatıon and nourıshed Dy the
perception f the creature sıgn and image of the C'reator.
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ll KT According the austın frıar James of Vıterbo + 1308), for
example, the ıll Was capable of INOTE than INEIC choice amongst the
objects presented iıt In ıts strıving the 111 W as assısted Dy
affective faculty that elonge: the ıll and the basıs of 1C
the ll Wäas moved by ıtself. hıs contradıcte: the Arıstotelıian pOSI1-
t10nNn that everythıing COU only be moved Dy somethıing er 16
iıtself.°3

In Augustine the ıll 15 identified ıth love and ıts capacıty,
irom choice, also consısted of desıire and of eing aitfecte

Heımsoeth has provıde sketch of the development of the hought
ıll and intellect in the West In antıquity ıth the Greeks, intellect 15
the choosing and delıberatiıng faculty The attaınment of intellectua
nsıght 1s therefore the hıghest goal of the human eing eparate
attention for the dıvine 111 ar1sSes out of the theologıca contention
concerning the dynamısm and CNCISY of God It 1s Augustine who
1n 191  S expression for thıs Itered attention for intellect and 1ll
He determıines the human ıll the basıs of the problem of evıl.
Conversıon 1S atter of the ıll Everythiıng that do PCISON,
CVECIN SpOontanecous behavıor, 1S ın CSSCHNCE actıvıty of the ı11
The dynamısm of the 1ll 15 alıve in affects In partıcular. Iso
knowledge all levels 18 dependent the 11l Rather than love
hat ONMNC knows well, ONC seeks know ell hat ONEC lovıngly leans
towards

Continuing thıs lıne the Vıctorines looked for Ne WaY. D
love 1Ss INOTC orıgınal than understand 10 want eternal salvatıon 15
desıire that 1s exalted far above mundane love.” Thomas, however,
returns Arıstotle Concerning the question 1C of the {[WO
faculties 15 the hıgher, TIThomas mostly decıdes in favor of the intellect
The intellect 15 {O be understood the princıple of spirıtual lıfe
because it stands a100 irom hat 1s merely emporal. The intellect 1s

38 RUELLO, Les fondements, (1974) 318-347/ and (1975) 138-142 HONL-
E: Psychologie el morale, L, p. 1 1-389

When COMPAIC the anthropological trıad memorl1d, intellectus and voluntas in
Augustine wıth the triad understandıng, wıll and emotıon 1t became Current in
dernity, than it aDDCATSs that voluntas has splıt ın [WO into wıll and emotion. It WOUuU
be orth the effort investigate whiıich exient the reception of Arıstotle the -
pacıtıes of the soul has influenced the 13° Century doctrine of virtues; and whether
there eX1ISts anı y connection between the predilection of medieval austin friars for the
theologica affectiva and the mentioned sphitting in L[WO, SCC KENT, Vırtues of the
all. The ftransformation of ethics In the late thirteenth century. Washıiıngton, 1995

309 JTAYLOR, The Didascalicon of Hugh of SE Victor, New Oork 1961 (reprint
4-3



78() SCHRAMA

able 1ımpose hıgher PUTDOSC the ıll The ıll 15 appetitus
intellectivus. Even In the affect, Thomas PULtS the MmMOMment of the
understandıng of g00d evıl, into the foreground d ral of
knowledge. The intellect 1S the PTrODCI ground of human treedom The
intellect the al} intellectus altior el pri0r voluntate. In thıs
INanner ma Stan above the g00d Only hrough partıc1-
patıon In Tu 1S the g0o0d g00d.”
Ihomas ratiıo and intellectus

11eSs of Rome 15 indeed tudent of Ihomas, but in the CasSc of
the STatus of eology theır Op1InN10NSs for large part do nNnOoTt [UN parallel

ONEC another. TIThomas has dıstanced hımself irom the Op1n10ns of the
Augustinlians. TIThomas eology 1s character1zed by {[WO matters
ırst, in hıs theologıca hought the ratıo has rece1ved ıts vVCLY OW
function.“ Second, by vırtue of being owledge, Ihomas ascrıbes
theological knowledge uncondıtional goodness.

Concerning the first characterIistic, Ihomas O€s NO dıstiınguıish
intellectus and ratıo accordıng the object of knowledge, but OT-

dıng the PIOCCSS Ol KNOWINZ The ratıo 15 dıscurs1ıve, ICasonNns,
ıt 1S hat begıns and ends ıth intellectus nsıght Accor-

dıng TIThomas the ratıo Can make essentıal contrıbution the
intellectus hat intuıits spiırıtual realıty hıs PTOCCSS of Knowiıng had
een rejecte Dy the Augustin1i1ans because of theır spirıtually
determined epıstemology, ase‘ the specıal mode of workıng of the
intellectLus Because the lower COUuU formally the hıgher

NOW somethıng, TIThomas V1IsS1oNn WOUuU ave oun CP-
nce Augustinians.

Ihomas bases hıs 1e W the nsıght that In analogy the DFae-
dicare emıinenter Ges 191011 xclude the praedicare formaliter. Accor-
dıng {O Thomas ıt 1s NOT the CASe that the V1a neZatıonis and the VIG
emıinentiae render all OUT proposı1it1ions Oou (G10d alse, they merely
indıcate that these proposıtions arec imperfeet.: Because ıth the help

HEIMSOETH, Die sechs STOSSECN Ihemen, p.210-216.
Dıffert autem rat1o aD intellectu Sıcut multıtudo ab unıtate, In Boethi1 De Un

tate q.6, art.1, sol.3 theologie SCIENCE XIIle siecle, Parıs
F93 7: p:O1

472280  M. SCHRAMA - B. BLANS  able to impose a higher purpose on the will. The will is appetitus  intellectivus. Even in the affect, Thomas puts the moment of the  understanding of good or evil, into the foreground as a trait of  knowledge. The intellect is the proper ground of human freedom. The  intellect moves the will: intellectus altior et prior voluntate. In this  manner truth comes to stand above the good. Only through partici-  pation in truth is the good a good.“  Thomas on ratio and intellectus  Giles of Rome is indeed a student of Thomas, but in the case of  the status of theology their opinions for a large part do not run parallel  to one another. Thomas has distanced himself from the opinions of the  Augustinians. Thomas’ theology is characterized by two matters:  First, in his theological thought the ratio has received its very own  function.“ Second, by virtue of being knowledge, Thomas ascribes to  theological knowledge an unconditional goodness.  Concerning the first characteristic, Thomas does not distinguish  intellectus and ratio according to the object of knowledge, but accor-  ding to the process of knowing. The ratfio is discursive, reasons,  moves, it is what begins and ends with intellectus as insight. Accor-  ding to Thomas the ratio can make an essential contribution to the  intellectus that intuits spiritual reality. This process of knowing had  been rejected by the Augustinians because of their spiritually  determined epistemology, based on the special mode of working of the  intellectus. Because the lower could never formally cause the higher  to know something, Thomas’ vision would never have found accep-  tance among Augustinians.  Thomas bases his view on the insight that in analogy the prae-  dicare eminenter does not exclude the praedicare formaliter. Accor-  ding to Thomas it is not the case that the via negationis and the via  eminentiae render all our propositions about God false, they merely  indicate that these propositions are imperfect.“ Because with the help  * HEIMSOETKE, Die sechs grossen Themen, p.210-216.  * Differt autem ratio ab intellectu sicut multitudo ab unitate, In Boethii De Trini-  tate q.6, art.1, sol.3. M. CHENU, La theologie comme science au XIIIe siecle, Paris  1957, p.91.  * ... sed’hoc quod in modo significandi importetur aliqua imperfectio, quae Deo  non competit, non facit praedicationem esse falsam vel impropriam, sed imperfectam,  I Sent., d.22, q.1, a.2 ad 4. Intellectus noster deficit a cognitione divinae majestatis, si-  militer etiam et enuntiatio deficit a significatione perfecta; nihilominus tamen est veri-  tas, T Sent.; d 4, q.2,a.1.ad 1.sed hoc quod in mMmOodo s1ıgnıfıcandı importetur alıqua imperfect10, JUaC Deo
NO  — competit, NON facıt praedicatiıonem SSC falsam vel Improprl1am, sed iımperfectam,

Sent., 022 OE a ad Intellectus NOster deficıt cognıtione dıyınae majJestatıs, $1-
milıter et1am el enuntılatıo deficıit s1gn1ficatione perfecta; nıhılominus amen est ver1-
(as, Sent., Z al ad
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of the V1a neZatıonis, Ihomas pOolNts OuLl, that, CVCNMN ıf al y CONCEPL
taken Iirom hat has een reated 15 applıed God, thıs CONCEDPL
remaıns inseparably Iınked the iımperfections of the reated ere-
AdSs they do indeed qualify the CONCcepL when ıt 15 sa1d of God, neıther
the VIA neZationis 11OT the VIG eminentiae elevate the CONCceptL. er all,
ıth help from Arıstotle, Ihomas makes dıstiınction between the
forma and the exIistence (forma dat eSSE) of the

Because of the restrictions attacne: the comıng into eing of
1ng, Ihomas 111 NO sSımply transfer the borrowed from

reated ıng transcendent realıty, but he 1S oblıged assıgn ese
transcendent realıty under the precondıtıon of the eminen-

ler. Because forma remaıns itself, thıs assıgnatıon 15 al the SaJmne t1ime
formaliter. Thıs nsıght that the praedicare emiınenter OT CONCeptS
borrowed from the visıble WOr o0€es NnOTL xclude the praedicare
formalıiter, creates for ratıo 18 play VC partıcular function In
theologıca thınkıng.

In Ihomas the ratıo recel1ves the task COOperate in PCNC-
ratıng into theologıica. data, and thıs in immediate WAaY, namely by
investigating visıble things theır forma. When, accordıng the
Augustinlilans, the ratiıo had the task evoke, behalf of the intellec-
[US, the visıble In ıts being-1ımage-and-sıgn of transcendental
realıty, wıthout ımmediately and formally serving the nsıght of the
intellectus: in Ihomas, the ratiıo SCIVCS investigate the
ıts forma and hereby contrıbute ımmediately and formally the
nowledge of spırıtual reahıties. The recognıtion of the inestimable
sıgnıfıcance of the ormal, allows theologıca owledge contrıbute

powerful intellectua construction. In IC all the owable, all]

ole
f realty, all of creation and the CCONOINY of salvatıon 15 unıted ın ONC

Theologıca kKnowledge AdS uncondıtional goodness

Concerning the second characterıstic, laımed that OT -

dıng {O Thomas theologıca Knowledge 15 already part of uUuncondıl0-
nal goodness in and of ıtself. hıs ntaıls that theologıca nowledge
0€Ss 191011 merely ave value the extfent that it 1S ın the Servıice of love

the startıng pomint of the Augustinıians but, furthermore, hat ıt
represents value iın and of iıtself. Theologıca nowledge In iıtself
contrıbutes the goodness of humankınd, because the perfection of
humankınd les in knowledge. Iracıng the evelopment of thıs DCI-
spective 11l also explaın ıt
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If dırect OUT SdZC Bonaventure 1{ aAaPPCAaLs that he L[OO0
CVCN 11 probably CONCECSSIOMN the of the dSS181S 1fs
OW goodness theologıcal owledge but under the condıtıon that
1{ 1CIHNaln connected love 43 in the extent that love that knows
already imperfect realızatıon of the later perfect of INan 1{
entaıls [WO fold reCOgNILON the OMNC hand INan ST1 the road

the er hand he 15 however already the VICINILY of hıs Tfather-
and erew1 Bonaventure trıkes ote 16 had erto nOoTt
een heard eology

Ihomas adopts Bonaventure 1C W CONCCEININS thıs NO and
ater but T 1{ hıs OW concept of eology be irue he 0€Ss
nNnOotLt ınk 1{ ıth Bonaventure CONCEPL of eology 4C
owledge and love 11O already CONstıtute the later be attaıne
ına state albeıt far imperfect INannNneTr IThomas then 1n
Bonaventure 1ıdea of the present and the eTraiter to hI1ıs OW CONCcepL
of eology He (8 the conclusıon that the intellectua
DOSSCSS10N of the WOT. order sıgnıf1es part already NO

hat INeN 111 later NOW the full namely Creal:vVve
w1iısdom And 1t 15 thıs INAanNnnNeT that aSs advance eternal appıl-
( goodness 15 assıgned theologıca nowledge iıtself When
the intellectua reConstiruction of the WOT. order albeıt pıecemeal
grants us God w1ısdom spiırıtual POSSCSS1ON the goodness of
theologıca owledge eXISIS fact wıthout Al y precondıtion and 15
NnOT dependent anythıng Such nowledge 15 sufficıent realıze
goodness and Out of iıtself hus havıng 1fs OW dynamısm and 1fs
OW completion theologıca knowledge threatens become
separated from love eologıca owledge becomes magnıtude
and of iıtself Therefore IThomas alsSoO O0€es nNOTL fınd 1{ NCCCSSaL Y that
theologıca statements verıtned Dy ethıics

erew1 eology has become the spiırıtual POSSCSS1O0N of the
WOT. order that 15 be se1zed intellectually As speculativa
1{ 15 maınly of owledge and AdSs such itself uncondi-
ti1onal g00d a  0Ug 1l Caln 1NftOo relatıonshıp ıth love and
hereby become but such bond NOLT al all self-
v]ıdent In discussion of the MILISSLONEN ı1l SCC that TIThomas
0€eSs however PICSUDDOSC 1{

43 According Albert theology, lıke the other knows distiınction bet-
WCCI the irue and the g00d. But it distinguished TOM the other by further-
LNOTC Knowıng truth that Cannot be separate: irom the g00d. hıs truth ı NOTL only
rece1ved Dy understandıng but also Dy the affect, OPF, Die Anfänge, 201

ist auffällig, dass IThomas hıer WIC anderem Zusammenhang ..nıcht
der VO  - den Franzıskanern ausführlich vorgetragenen Beschreibung der Verifika-
t1onsweılsen Stellung nımm (L, KOPF, Die Anfänge, A0
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Gilek: mıddle ground
IThomas 1e W thus completely breaks hrough the tradıtıona

Op1n10Nns of the Augustin1ians. The intellective structure of Thomas
eology stan in sharp CONI(T. the affective-voluntatıve endency
of the eology of the Augustinlans. TIThomas investigates realıty
simpliciter sub ratiıone formalı, the Augustinıians investigate ıt sub
ratione ONL et finis. Ihe visıble has orma s1ignıfıcance in theolo-
g1Ca hought accordıng Thomas, for the Augustinians the visıble
has s1gn1ıfi1cance image and symbol. TIThomas eology delıvers
owledge d value in and of iıtself that ntaıls goodness DCI The
eology of the Augustinians permits owledge that only has value
wıthın love. In e1ir work knowledge and love aTrec explıcıtly inte-
grated into whole.*

1les op1ınıons OCCUDY mıddle ground between the eology
of the Augustinians and Ihomas Even though Thomas hought has
19(011 een wıthout influence hım, in ıts MOStT essentıal inspıratıon HIS
eology buıllds uDON the tradıtiıon of the Augustinlans. Undoubtedly
thıs INAaYy be called astonıshıng, SInCce TIThomas hought sınged 11es
feet, ıt WeIC er all, in Parıs he W as hıs iscıple for number of

In 1e W of 11es independent an personal tireatment of
theologıica subjects only ONC explanatıon Can be forwarded for h1s
Stance the basıs of hıis OW startıng poin he only wıshed adop
IThomas op1ını0ns er SOINEC adjustment.“

Because 1ı1les judged the CONCEPL of eology of the ugus-
1n]1ans be the mMoOst COTTFeCLl: in 1g of Ihomas contrastıng VIEW, he
had reflect the Augustini1an standpoınnt vVeCLYy Consc10usly. Hıs
reflections had double effect Because of 1l1les oughts, the
Augustinıian posıtıon gaıned in fOCUS, because the sclientific character
of eology, defended Dy Thomas, rece1ved LNOIC attention. HNESsS
Oollowe the pOS1t10NS of the Augustinı1ans VELY consc10usly and
thoughtfully, wıthout dismissıng the value of Thomas 1e W Hereın
consısted hıs sıgnıfıcance for ater theologıians.“”

We MaYy conclude provıs1onaily that the dıfference between
11e8 and TIThomas approaches 1s maınly dıfference in attention 10

45 HUGH De sacramenttis christianae fideli, rol (PL
46 Die allgemeıne Wiss;nschaftslehre betreffend sınd Arıstoteles DZWw. Ihomas VO  —

Aquın dıe Autoritäten für Agıdıus. Geht aber das "Theologische’ der Theologıe,
folgt Agıdıus eher Augustinus unı in dessen Gefolgschaft Hugo VO  W an Vıktor und
Bonaventura, PRASSEL, Das Theologieverständnis, p.1153

47 Ibıdem, p.36-37, 135
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be Iirue IThomas DTI'  SCS the integration of nowledge and love,
but because h1is diıscussıon ıth the Arıstotelıan CONCeEpPL of Clence
forced uDON hım Dy hıs tıme, thıs presupposıtıon 1s nNOTL clearly
pressed al the beginnıng of the Summa Theologıiae. nstead of payıngz
LINOTEC attention the ıimage and sıgn character of creatıon, analogy

play ıts part; instead of the sphlı between ratıo and intellect
Thomas postulates close cooperatıon between them: nstead of
ookıng al the WOT and al the thıngs ın it POCIMN ou God,
Ihomas prec1isely make dıistiınction between metaphorıcal
and ıteral God-talk, and investigate all the logıcal iımplicatıons of the
latter Ihomas makes it clear how talkıng Ou (10d demands ıts OW

prec1s10n. 111e 11eSs 11l noLt deny that preC1s10n, he has
the CADICSS intention emphasıze the integration of nowledge and
love In h1ıs eOlogy. For thıs PULDOSC he intentionally chooses (6) OW
hımself be inspıred Dy the tradıtıon of the Augustinlians. And
therefore he OCCupIles hıs OW posıtion between Ihomas and the
Augustinians.

The MLSSLIONES

11es perce1ves the human eing integra lıyıng e1ng, {[O
the extent that ıt CONnsC10usly seeks and SIT1VES er perfection. The
ıfe of IHNEeEN ear 1s dynamıc ıfe diırected toward G0d If thıs
dynamısm 1s etarded, INenN AI dead alıve. According 11eSs theolo-

1078 belongs thıs dynamısm. Hence hıs opınıon that theologızıng
1Ss CONSCIOUS desıre and strıving for (G0d dASs the hıghest g00d of INa  =
Wıth thıs he adopts the essentıial characterıistics of the theology of the
Augustinians, in IC Knowledge W as always integrally interwoven
ıth love. When 11eSs describes the a1m of eology COSNOSCEFTE
Deum intendimus Ul nNOSIrum restauratorem el glorificatorem284  M. SCHRAMA - B. BLANS  be true Thomas presupposes the integration of knowledge and love,  but because his discussion with the Aristotelian concept of science  forced upon him by his time, this presupposition is not clearly ex-  pressed at the beginning of the Summa Theologiae. Instead of paying  more attention to the image and sign character of creation, analogy  comes to play its part; instead of the split between ratio and intellect  Thomas postulates a close cooperation between them; instead of  looking at the world and all the things in it as a poem about God,  Thomas precisely wants to make a distinction between metaphorical  and literal God-talk, and investigate all the logical implications of the  latter. Thomas makes it clear how talking about God demands its own  precision. While Giles will not deny that precision, he moreover has  the express intention to emphasize the integration of knowledge and  love in his theology. For this purpose he intentionally chooses to allow  himself to be inspired by the tradition of the Augustinians. And  therefore he occupies his own position between Thomas and the  Augustinians.  3. The missiones  Giles perceives the human being as an integral living being, to  the extent that it consciously seeks and strives after perfection. The  life of men on earth is a dynamic life directed toward God. If this  dynamism is retarded, men are dead alive. According to Giles theolo-  gy too belongs to this dynamism. Hence his opinion that theologizing  is a conscious desire and striving for God as the highest good of man.  Wilth this he adopts the essential characteristics of the theology of the  Augustinians, in which knowledge was always integrally interwoven  with love. When Giles describes the aim of theology as cognoscere  Deum intendimus ut nostrum restauratorem et glorificatorem ... prout  est salus nostra et finis nostrae glorificationis‘® this Augustinian  inspiration raises the strong suspicion that the cognoscere Deum for  him has to do with life itself, and hence presupposes the indissoluble  connection between love and knowledge.  In order to clarify this indissoluble connection we must pay  closer consideration to Giles’ thoughts on the missiones invisibiles, the  invisible mission of the Son and of the Holy Spirit. In his thinking  about the place of the practice of theology in spiritual life Giles  5T Sent., Prol:, g. L art.3: H Sent.-d,21,.aq.1..art.1dub.2:est salus nNOSIra el INLS NnOSIrae glorificationis” thıs Augustinıan
inspıratıon ralses the Strong sSusp1cı1on that the COSBNOSCEFTE Deum for
hım has do ıth 1ıfe ıtself, and hence PTI'  SCS the indıssoluble
connection between love and knowledge.

In order {O clarıfy thıs ind1iıssoluble connection must pPay
closer cons1ıderatıon 11es oughts the MILSSLONES Invisibiles, the
invisıble 1sSsıon of the Son and of the Holy Spiırıt. In hıs ınkıng
about the place of the practice of theology In spiırıtual ıfe 1168

4X Sent., PrOL.. Q L I1 Sent., 021 Qal. art. 1, dub.2



IHE IN  LE CONNECTION AND OVE 285

ai>pears be led by the experience of the deep ysterYy that the ıfe of
man’s spırı 15 reflection of the 1fe of the rınıty.”

In hıs Commentary the Sentences 11eSs speaks of knowıng
an wıllıng ın the spırıtual ıfe of the D1OUS, and Contrasts ıt the
wiıllıng and knowıng ın the ıfe of the 1mMp10us.” ese reflections do
nNOL deal ıth the willıng and knowıng of INan in general, but Ou the
partıcular sıtuatiıon of the Knowıng and wıllıng of the belıeving and
p10US INa  - It 1S thıs Knowıng and wiıllıng IC accordıng O ıles,
hes al the basıs of the practice of theology.” The PI10OUS in thıs Case
not only speclalızed theologıans AIc ose who ead spırıtual ıfe
e1r wiıllıng and ınkıng, eır desıre and reflection ATICc in fact
form of eology.

G0d 1S the ıfe of the soul.°* He &73 INan {O h1ıs dıvıne 1fe Not
only O0€Ss He call INan, He also effects man’s aNnsSsSWeT thıs call It 1$
the trıune (G0d Who en and 1{8 Al SWEeL. In the ONEC God 11es
always perceLives the trınıtarıan character: it 15 the triıune God Who
ffects the salvatıon of mankınd The Father, the Son and the Holy
Spırıt AT each involved in effecting salvatıon wıthout Al y detriment

unıty. eıng (G0d ONC and 1ee. however, externally (ad
extra), the three dıyıne PCISONS work inseparably from ONC another.
And therefore they also work inseparably ıIn the spırıt of the human
being.”

11es 18 ddress the external works of the I'rımmıty explı-
cıtly when he eals ıth the m1ss10Nes. In dıst s of hıs ommentary

the er Sententiarum of eter Lombard he discusses the
MILSSLONES Inviısiıbiles of the Holy pırıt, and in dıst the MLSSLIONES
visıbiles.® For OUT reflection dıst 15 111 uffice It

49 SCHMAUS, Lur Geistlehre des Aegidus Romanus, In Scıentia Augustintang,
Festschrift /Zumkeller. ürzburg 1975:; p.200-21

5() Qui1a videmus alıquos illumınatos secundum intellectum, depravatos secundum
voluntatem, el alıquos bonos eit devotos 19{0}  — industres, 1ECC habentes donum scıentlae,

Sent., @.15: Pars 2 Q LUN I’heologtie Un menschliche Wissenschaften
In den princıpia des Aegidius Romanus, in Scientia und Ars Im Hoch- und Spätmittel-
alter, Berlın 1994, I, p.528-54/.

Nam sıcut est in ıta polıtıca, S1C SUO modo in spiırıtualıTHE INSEPARABLE CONNECTION OF KNOWLEDGE AND LOVE  285  abpears to be led by the experience of the deep mystery that the life of  man’s spirit is a reflection of the life of the trinity.“  In his Commentary on the Sentences Giles speaks of knowing  and willing in the spiritual life of the pious, and contrasts it to the  willing and knowing in the life of the impious.” These reflections do  not deal with the willing and knowing of man in general, but about the  particular situation of the knowing and willing of the believing and  pious man. It is this knowing and willing which, according to Giles,  lies at the basis of the practice of theology.” The pious — in this case  not only specialized theologians — are those who lead a spiritual life.  Their willing and thinking, their desire and reflection are in fact a  form of theology.  God is the life of the soul.” He calls man to his divine life. Not  only does He call man, He also effects man’s answer to this call. It is  the triune God Who calls and moves to answer. In the one God Giles  always perceives the trinitarian character: it is the triune God Who  effects the salvation of mankind. The Father, the Son and the Holy  Spirit are each involved in effecting salvation without any detriment  to God’s unity. Being as God one and three, however, externally (ad  extra), the three divine persons work inseparably from one another.  And therefore they also work inseparably in the spirit of the human  being.”  Giles comes to address the external works of the Trinity expli-  citly when he deals with the missiones. In dist. 15 of his Commentary  on the Liber I Sententiarum of Peter Lombard he discusses the  missiones invisibiles of the Holy Spirit, and in dist. 16 the missiones  visibiles.* For our purposes a reflection on dist. 15 will suffice. It  *# M. SCHMAUS, Zur Geistlehre des Aegidus Romanus, in Scientia Augustiniana,  Festschrift A. Zumkeller. Würzburg 1975, p.200-213.  ® Quia videmus aliquos illuminatos secundum intellectum, depravatos secundum  voluntatem, et aliquos bonos et devotos non industres, nec habentes donum scientiae,  I Sent., d.15, pars 2, q.1, art.2. C. LUNA, 7heologie und menschliche Wissenschaften  in den principia des Aegidius Romanus, in Scientia und Ars im Hoch- und Spätmittel-  alter, Berlin 1994, IL, p.528-547.  ' Nam sicut est in vita politica, sic suo modo in spirituali ... Sic etiam Suo modo  est et in vita spirituali. Nam licet mali homines ..., I Sent., d.15, pars 2, q.1, art 2; see  below, footnote 55.  » F, STAMMKÖTTER, Der Konflikt zwischen aristotelischer und augustinischer  Ethik bei Ägidius von Rom und Gregor von Rimini, in Analecta Augustiniana 59  (1996) 300-301.  3 C. LUNA, 7h6ologie trinitaire et predication dans les sermons de Gilles de Ro-  me, in Archives d’histoire doctrinale et litteraire du Moyen Age 58 (1991) 99-195.  *# The missio visibilis of the Son is discussed in III Sent. that deals with the incar-  nation.S1C et1am SUO modo
est el In vıta spırıtualı. Nam 1Ce' malı homiıinesTHE INSEPARABLE CONNECTION OF KNOWLEDGE AND LOVE  285  abpears to be led by the experience of the deep mystery that the life of  man’s spirit is a reflection of the life of the trinity.“  In his Commentary on the Sentences Giles speaks of knowing  and willing in the spiritual life of the pious, and contrasts it to the  willing and knowing in the life of the impious.” These reflections do  not deal with the willing and knowing of man in general, but about the  particular situation of the knowing and willing of the believing and  pious man. It is this knowing and willing which, according to Giles,  lies at the basis of the practice of theology.” The pious — in this case  not only specialized theologians — are those who lead a spiritual life.  Their willing and thinking, their desire and reflection are in fact a  form of theology.  God is the life of the soul.” He calls man to his divine life. Not  only does He call man, He also effects man’s answer to this call. It is  the triune God Who calls and moves to answer. In the one God Giles  always perceives the trinitarian character: it is the triune God Who  effects the salvation of mankind. The Father, the Son and the Holy  Spirit are each involved in effecting salvation without any detriment  to God’s unity. Being as God one and three, however, externally (ad  extra), the three divine persons work inseparably from one another.  And therefore they also work inseparably in the spirit of the human  being.”  Giles comes to address the external works of the Trinity expli-  citly when he deals with the missiones. In dist. 15 of his Commentary  on the Liber I Sententiarum of Peter Lombard he discusses the  missiones invisibiles of the Holy Spirit, and in dist. 16 the missiones  visibiles.* For our purposes a reflection on dist. 15 will suffice. It  *# M. SCHMAUS, Zur Geistlehre des Aegidus Romanus, in Scientia Augustiniana,  Festschrift A. Zumkeller. Würzburg 1975, p.200-213.  ® Quia videmus aliquos illuminatos secundum intellectum, depravatos secundum  voluntatem, et aliquos bonos et devotos non industres, nec habentes donum scientiae,  I Sent., d.15, pars 2, q.1, art.2. C. LUNA, 7heologie und menschliche Wissenschaften  in den principia des Aegidius Romanus, in Scientia und Ars im Hoch- und Spätmittel-  alter, Berlin 1994, IL, p.528-547.  ' Nam sicut est in vita politica, sic suo modo in spirituali ... Sic etiam Suo modo  est et in vita spirituali. Nam licet mali homines ..., I Sent., d.15, pars 2, q.1, art 2; see  below, footnote 55.  » F, STAMMKÖTTER, Der Konflikt zwischen aristotelischer und augustinischer  Ethik bei Ägidius von Rom und Gregor von Rimini, in Analecta Augustiniana 59  (1996) 300-301.  3 C. LUNA, 7h6ologie trinitaire et predication dans les sermons de Gilles de Ro-  me, in Archives d’histoire doctrinale et litteraire du Moyen Age 58 (1991) 99-195.  *# The missio visibilis of the Son is discussed in III Sent. that deals with the incar-  nation.Sent., d.145; Dars 27 Q art 2, SCC

below, footnote
5“x»z STAMMKOTTER, Der Konflikt zwischen arıstotelischer Un augustinischer

Ethıik hei AÄgidius Von Rom un Gregor ÖNn Rıminl, 1n Analecta Augustiniana 59
(1996) 300-301

54 UNA, Theologie frınıtaıre el predication dans les SETIINONMNS de Guilles de Ro-
M in Archives d’histoire doctrinale el lıtteraire du oyen Age 58 (1991) 9-1

54 The MILSSLO visıbilıs of the Son 15 diıscussed In 188| Sent. that eals ıth the InCarTr-
natıon.
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consısts of [WO Darts In the first questi1ons aATeC as concerning
the sending of the Holy Spırıt in general Is there 1ssıon In God;
o0€eSs it belong to the dıvıne DE SE 110 the dıyıne relatıons; 1s ıt
PrODeILY of all three DECTSONS ın the Irınıty be sent OT send; 0es
OMNC dıvıne PCrSON send ıtself: 0€eSs the Holy pırı send the Son? In the
second part the emphasıs les the sendıing of the Son 1s it
Property of the Son be sent; Can the sendıing of the Son be separate
irom the sendıing of the Holy Spirıt; Can the sending of the Son be
called "eternal', 1S the Son also sent non-rational creatures; er the
incarnatıon, 1S the sending of the Son fuller and IHNOTEC intens1ive: Can
the soul become separ. ate from the human body due the sendıng of
ONEC of the dıviıne persons?

F (i0d C the human eing {O dıvıne lıfe, an: therefore
dıvıne owledge and dıvıne love, then the 1ıfe of the human eing 15
divine the extient that 1t cConsısts In God hıs mplıes that the
knowledge ın question 15 1a(011 eiiecte by the DOWCIS PTIODCI the
human eing, but that ıt has be eTiTieCfie Dy the Son: the Samme

applıes for the love of the Holy pırı hıs 1S prec1ısely why Son and
Spırıt WE sent INan,; that the knowledge and love of the g0o0d
human eing that ascends (8 God INaYy fınd ıts ground and ex1istence ıIn
the sending of the Son and the Holy Spirıt.” But Just d5, aACCOUNT of
the dıvıne PCISONS indwellıng in ONEC another, the Son 1S inseparably
lınked ıth the Holy pırıt, lıkewıise owledge and love, frunts and
end-terms of the dıvine M1SS10ONS, AdIcC inseparably lınked ıth ONEC
nother In the human eing, blessed Dy thıs wo-Told mi1iss1ıon.°

hıs orıgınally dıvıine knowledge and love MaYy in the
human eing iın [WO states For the human eing MaYy Sal be the
road, INaYy already ave arrıved In the fatherland JEa the human

55 Nam hlıcet malı homiıines alıquam cognıtionem aSTIrorum vel alıorum habere POS-
sınt, cognıtionem amen ıllam, secundum QUaM muıttitur Fiılıus, habere 1NON valent Kst
nım sta cognıiıt10, ut Deum (amquam finem ultımum CORNOSCAINUS. Sed Jle IC-
hendit alıquıd ut finem, in qUO finem SUUTMM constituit, el ratiıone CU1US lıa Et
quı1a malı homiınes finem SUUM ponunt iın Treatura, NON ın Deo propter quod Tuuntur
utendis el utuntur fruendis, in YJUO est tOtfa perversıtas 1gnorantes dıcı debent, el COS-
nıtıone, secundum YUam muiıttitur Fılıus, SUnt privatl, Sent., @.15 Dars 29 EL,

56 Et sıcut mM1SS10 Fılhn NUNg Ua est sıne mi1iss1ıone Spırıtus Sanctı, S1C NEC CCOMNVOCI-
Nam 1C6€ bon1 homiınes in cognıtione aStTITrorum el in allıs curlosıtatıbus NON sınt

doct1, in cognıtıone amen De1 sub ratıone {1nıs, secundum qUCIN omn1a„ docti
SUnt. Nam quı Spirıtu De1l aguntur, h1 fl De1l SUnt, el qu1a secundum alem COogn1t10-
NECIN Deı, secundum YUamn 1psum constitulmus ut finem NOStTrorum agendorum, mıiıtt1-
{ur Fılıus, QUam cognıt1ionem habent quantumcunque sımplices, 61 SUNT bon1, il
constituunt <1b1 eum ut iiınem omnıum agendorum, HNUNd Ua est mM1SsS10 Spirıtus abs-
JuUC mi1issione Fılıu, HE CCONVCISO, Sent., G.15: Pars 29 Q, art.



IHEIN.ONNECTION AND OVE 287

eing already dwells in the eavenly tatherland, then ıts owledge
an: love Out God the of the human eing If the
human eing 15 S{T1 the WdYy G0d pılgrım ear then
owledge and love Oout God the a1m of the human eing TIhe
actıvıty of 1SS10N 1S adapted accordıng the of the human
eing In the fatherland the mM1sSsS10Ns of the Son and the Holy Spırıt

INan behold and en]OYy God, whereas urıng OUTe exıle
the MISS1IONS granted in order lead Ial {o God in well-directed
ashıon

The Knowledge of (10d and the love of God therefore exX1ist
the basıs of the m1issıon of the Son and that of the Holy Dırı And Just

the mM1sSsS1ONs themselves dICc intriınsıcally lınked 18 OMNC another, eIr
end-terms, the owledge of (G0d and the love of God the 0al of
INal, dIC inseparably Iınked ın the P10US. In 11e6S$ read that
owledge of God the 1na good owledge the basıs of the
1SS10N of the Son cannot exXx1ist wıthout the love of God nfused
the basıs of the mi1ss1ıon of the Holy pırı because the m1iss1ıon of the
Son 1S separate from the m1ssıon of the Holy Spirıt.” However,
ıt 1Ss NOL the CdSC that both mM1SsS10Ns otally colıncıde the basıs of
eIr inseparabılıty. They remaın dıstinect. hıs dıfference ar1ses the
basıs of the dıfference in theır emanatıon from the Trmmnity. The 1Na-
tion of the Son 1S called bırth, that of the Holy pırı O1n

We MaYy NO g1ve INOTEC CONTeENT 18 11es eXpress1ion COSHNOSCETE
Deum. It 1S owledge that 1S intrinsıcally lınked ıth love”, hence

5 / Non 1g1ıtur pOteSL SSC M1SS10 Filhn absque M1SS1O Spiırıtus Sancti, qula practice
loquendo, ut h1ıc 10qu1ımur, 1O  — est cognit10 De1l ut est finale bonum, propter quod alıa
OPCTIAMUT, secundum quam cognıtionem miıttitur Fillus absque dAilecthone 1US 1N-
dum YJUamı muittitur Spirıtus Sanctus. Licet CISO alıqua cCogniıt10 speculatıva de 1DSO ha-
ber1 possıt absque (0)  s 1ON amen M1SS10 Fılhıu missione Spırıtus S5anctı,
quı1a secundum iıllam mM1IsSss1ıoNeEmM Fılhn HON habetur:; el Ssıcut M1SS10 Fılhn HNUNY Ua est S1-

miss1ione Spirıtus Sanct, S1C 1CC CCOMNVCISO, Sent., @. 15. Dars Z @1,
5X Advertendum quod l1ıcet hulusmodi m1iss1ones sınt inseparabıles, SUnt (A-

INeN distinctae dıfferentes: Namn, ut habıtum eSt, 1910)8! est M1SS10 in dıvınıs 1S1 quı1a
Ula PCISONA PCI alıam Oper: atur; operarı Nal PCI alıam 1NON d1cımus, n1Ss1

quod unNna aD alıa procedit. Radiıcalıs CISO ratıo in mi1issıionıbus process1o0n1bus
orıtur, eft quı1a Fıhus procedit ut natus, Spırıtus Sanctus ut donum vel ut datus, M1SS10
Fılu est dıstıncta m1ssı1one Spırıtus Sancti. Sent., G: I3 Pars Z Q

59 Qui1a sapıentla ılla, secundum UUa muiıttitur Fılıus, JUaAC est ın quod deum
COZgNOSCIMUS ut finem, in JUO quemdam SAaDOTCIM el quamdam dulcedinem constitul-
INUS, 1910)81 datur mahıs homiın1ıbus, ad quos NO mittitur Spiırıtus SanctusTHE INSEPARABLE CONNECTION OF KNOWLEDGE AND LOVE  287  being already dwells in the heavenly fatherland, then its knowledge  and love go out to God as the property of the human being. If the  human being is still on the way to God as a pilgrim on earth, then  knowledge and love go out to God as the aim of the human being. The  activity of mission is adapted according to the state of the human  being. In the fatherland the missions of the Son and the Holy Spirit  cause man to behold and enjoy God, whereas during our earthly exile  the missions are granted in order to lead man to God in a well-directed  fashion.  The knowledge of God and the love of God therefore exist on  the basis of the mission of the Son and that of the Holy Spirit. And just  as the missions themselves are intrinsically linked to one another, their  end-terms, the knowledge of God and the love of God as the goal of  man, are inseparably linked in the pious. In Giles we read that  knowledge of God as the final good — knowledge on the basis of the  mission of the Son — cannot exist without the love of God — infused on  the basis of the mission of the Holy Spirit — because the mission of the  Son is never separated from the mission of the Holy Spirit.” However,  it is not the case that both missions totally coincide on the basis of  their inseparability. They remain distinct. This difference arises on the  basis of the difference in their emanation from the Trinity. The emana-  tion of the Son is called birth, that of the Holy Spirit gift.°®  We may now give more content to Giles’ expression cognoscere  Deum. It is a knowledge that is intrinsically linked with love”, hence a  ” Non igitur potest esse missio Filii absque missio Spiritus Sancti, quia practice  loquendo, ut hic loquimur, non est cognitio Dei ut est finale bonum, propter quod alia  operamur, secundum quam cognitionem mittitur Filius absque dilectione eius secun-  dum quam mittitur Spiritus Sanctus. Licet ergo aliqua cognitio speculativa de ipso ha-  beri possit absque amore, non tamen separatur missio Filii a missione Spiritus Sancti,  quia secundum illam missionem Filii non habetur; et sicut missio Filii nunquam est si-  ne missione Spiritus Sancti, sic nec econverso, I Sent., d.15, pars 2, q.1, art.2.  ® Advertendum tamen quod licet huiusmodi missiones sint inseparabiles, sunt ta-  men distinctae et differentes; nam, ut habitum est, non est missio in divinis nisi quia  una persona per aliam operatur; operari unam personam per aliam non dicimus, nisi  ex eo quod una ab alia procedit. Radicalis ergo ratio in missionibus ex processionibus  oritur, et quia Filius procedit ut natus, Spiritus Sanctus ut donum vel ut datus, missio  Filii est distincta a missione Spiritus Sancti, I Sent., d.15, pars 2, q.1, art.2.  ® Quia sapientia illa, secundum quam mittitur Filius, quae est in eo quod deum  cognoscimus ut finem, in quo quemdam saporem et quamdam dulcedinem constitui-  mus, non datur malis hominibus, ad ' quos non mittitur Spiritus Sanctus ... Ex quo ha-  betur, quod missio Spiritus non est absque missione Filii qui mittitur secundum dona  perficientia intellectum. Et quia hae missiones inseparabiliter coniunguntur, unus ef-  fectus, ut sanctificatio creaturae, utrique missioni tribuitur, I Sent., d.15, pars 2, q.1,  art.2.Ex YJUO ha-
betur, quod mM1SS10 Spirıtus 1NON est absque m1ss1ıoNnNe Fılun quı miıttitur secundum dona
perficlentia intellectum Et qula hae m1ss10ones inseparabılıter conıunguntur, uUuNus ef-
fectus, ut sanctıfıcatıo creaturae, utrıque m1ss10n1 trıbuıltur, Sent., d. 19 DaIrs 2’ G,
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knowledge In love, Augustine already called ıt CU
notitia®. IT remınd ourselves how 11es descr1ibed the Content of
eology d COSHOSCETE Deum Ul nOstIrum restauratorem el glorifica-

hen Can understand how eology 1S for hım lıte-fulfill-
ment ıt 15 the VELY CONSCIOUS ıfe NI{iO God ıts ultımate g0a]l and
hıghest g00d Ihe desire cConsc10usly and in lovıng INanneTr lıve
towards G0od In the practice of eology 1S the mot1ivatıon in
11es practice of eology: For the practıtioner of eology ıt 1s
spırıtua. lıfe, In short, ıfe iıtself.

Ihomas the MILSSLONES

Ihomas has also occupled hımself ıth the ODIC of the MLSSLO-
Ne  o He also wrıtes Oou it in the umma ..° In virtue of Hıs creation
(30d 15 present iın al] creatures, but by vıirtue of Hıs sanctıfıcation He 1Ss
present In Hıs ratıonal creatures In specı1al WAaY. He 18 present in them
in 1919  < INalnNeTr IC Scripture ca ' indwelling’. ındwellıng
inıtlates the renewal of the human eing In thıs the three dıvıne

dASs ell d theır g1ifts of aAIic involved. Ihe actıvıtles of
the dıviıne and the specıal character of theır1 1S attuned
the [WO faculties of the human e1ng, the abılıty NOW and the
abılıty {O love. In hıs tireatment of the dıvıne M1SS10NS, however,
TIThomas mentlions the palr 'knowing and lovıng' only In passıng.“ The
M1SS10Ns of the Holy pırı and of the Son attuned ese funda-
mental faculties of the human eing In order o ralse knowiıng and
Jovıng NLOo hıgher plane, specı1al dıvıne 1s requıred. (J0d
desıres, namely, be present be-known 1n the knower and
beloved 1n the lover. Through the m1ssions of the Holy Spırıt and of
the Son the soul becomes conform and 1S permitte partı-
C1ıpate In dıvıne love and owledge.

Even though the Father also dwells In the soul, He 1S nNOTt sent
Yet He LOO, permıts the human eing partıcıpate in Hıs dıyvıne 1ıfe in
hıs OW INannNerT. Thıs 15 the Case because eing sent 15 form of

6() AUGUSTINUS, De Irınıtate 1X .10 (PL 42,968s.)
Summa Theolog1iae L, q.45 OF, Irınıty In Thomas. Reading the Summa

I’heologiae agaınst the background of modern problems, In Jaarboek 1999, TIThomas
Instituut Utrecht Utrecht, (2000) al

62 qula COognoscendo ei amando Teatura rationalıs SUua operatıone attıngıt ad 1D-
Su Deum, secundum 1stum spec1alem modum Deus HNON solum dıcıtur SSC in cCreatu-

ratıonalı, sed et1am habıtare in sıcut In templo 5SUO, Summa Theologıiae, I7 q.43,
63288  M. SCHRAMA - B. BLANS  knowledge in love, or as Augustine already called it: cum amore  notitia®. I£ we remind ourselves how Giles described the content of  theology as cognoscere Deum ut nostrum restauratorem et glorifica-  torem then we can understand how theology is for him a life-fulfill-  ment: it is the very conscious life onto God as its ultimate goal and  highest good. The desire to consciously and in a loving manner live  towards God in the practice of theology is the greatest motivation in  Giles’ practice of theology: For the practitioner of theology it is  spiritual life, in short, life itself.  Thomas on the missiones  Thomas has also occupied himself with the topic of the missio-  nes. He also writes about it in the Summa.“ In virtue of His creation  God is present in all creatures, but by virtue of His sanctification He is  present in His rational creatures in a special way. He is present in them  in a new manner which Scripture calls ‘indwelling’. God’s indwelling  initiates the renewal of the human being. In this the three divine  personae as well as their gifts of grace are involved. The activities of  the divine personae and the special character of their gifts is attuned to  the two faculties of the human being, the ability to know and the  ability to love. In his treatment of the divine missions, however,  Thomas mentions the pair ‘knowing and loving’ only in passing.“ The  missions of the Holy Spirit and of the Son are attuned to these funda-  mental faculties of the human being. In order to raise knowing and  loving onto a higher plane, a special divine presence is required. God  desires, namely, to be present as be-known in the knower and as  beloved in the lover. Through the missions of the Holy Spirit and of  the Son the soul becomes conform to God® and is permitted to parti-  cipate in divine love and knowledge.  Even though the Father also dwells in the soul, He is not sent.  Yet He too, permits the human being to participate in His divine life in  his own manner. This is the case because being sent is a form of  © AUGUSTINUS, De Trinitate IX,10 (PL 42,968s.).  * Summa Theologiae I, q.43. H. RIKHOF, 7rinity in Thomas. Reading the Summa  Theologiae against the background of modern problems, in Jaarboek 1999, Thomas  Instituut te Utrecht. Utrecht, 19 (2000) 83-100.  © Et quia cognoscendo et amando creatura rationalis sua operatione attingit ad ip-  sum Deum, secundum istum specialem modum Deus non solum dicitur esse in creatu-  ra rationali, sed etiam habitare in ea sicut in templo suo, Summa Theologiae, I, q.43,  art.3.  ® ... conformatur Deo, Summa Theologiae, Iallae, q.110, 1c and 4c.conformatur Deo, Summa Theologıae, lallae, 10, Ic and 4C
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91VINg And if "g1VIng' 15 understood d the benevolent cCcCommunıcatıon
of somethıng (8 SOTITNCOMNC then ONC INa Yy Sa V that the Father Z1Vves
Hımself the extfent that He communıcates Hımself benevolently
the rational dS enjoyment, the Creator, of Whom the CICA-

ture:; the human e1ing, recelves the poss1bilıty {o reJo1Cce In Hım.“
ere 15 NECCCSSaALY connection between m1ıssıon and

Ihrough salvıfıc (gratia 2raium acıiens the human eing iıtself
15 intımately connected ıth God hıs 15 the gıft of God by
which the human eıng Can recel1ve (J0d and hrough1 indwel-
lıng becomes possı1ıble. Only ratiıonal creatures INaYy be connected
God in thıs ashıon Ihey alone INAYy en]Ooy God, and they alone IMNay
uUsc the dıyvıne o1ifts (gratia gQratis ala BY of the dıvyıne g1fts,
and itself already ıntımately lınked God, the human eing 1S
nabled equaliy bring other human beings closer (God

TIThomas 1rsS speaks about the Spırıt and ıts gıift of love, and
then about the Son and Hıs gıft of owledge. And INOTEC iımportantly,
ın IThomas talk of [WO forms of conformıiıty itfected Dy the pırı and
the Son respectively, he explicıtly 1n the 1SS10N of the Son that
of the Holy Spiırıt. Through the gift of love the soul conform

the Holy Spiırıt. But ıt 1S not the Casec hat Dy the g1ift of owledge
the soul sSımply conform the Son wıthout anı y further ado
The word of the Son 1S 181011 sSımply word, it 1S the word that Treathes
love and spe of love.®

But, Ihomas asks, 1S it nNOL typıcally the work of the Holy pırı
{O fl human eing ıth hrough ıts mı1ıss1ıion? And 1S ıt
therefore NCCCSSaL Y that, ap irom the invısıble 1SsS10N of the pırı
yel another invısıble m1iss1ıon takes place” Ihomas affırms that indeed,
all g1 AIc in theır entirety lIınked the 1SS10N of the Spırıt, yeLl
amongst ese g1 ere AICc SOINC specıal g1 that aAiIc PIODCI the
1SS10N of the Son, namely all the g1 that affect the intellec
IThomas answWwWer 1s continuatıon of h1Is Prev10us reflections the
g1 in q.43, art.3 ere he spoke, be irue nOoTL exclusıvely but alTHE INSEPARABLE CONNECTION OF KNOWLEDGE AND LOVE  289  giving. And if ‘giving’ is understood as the benevolent communication  of something to someone then one may say that the Father gives  Himself to the extent that He communicates Himself benevolently to  the rational creature as enjoyment, as the Creator, of Whom the crea-  ture, the human being, receives the possibility to rejoice in Him.“  There is a necessary connection between mission and grace.  Through salvific grace (gratia gratum faciens) the human being itself  is intimately connected with God. This grace is the gift of God by  which the human being can receive God and through which indwel-  ling becomes possible. Only rational creatures may be connected to  God in this fashion. They alone may enjoy God, and they alone may  use the divine gifts (gratia gratis data). By means of the divine gifts,  and itself already intimately linked to God, the human being is  enabled to equally bring other human beings closer to God.  Thomas first speaks about the Spirit and its gift of love, and  then about the Son and His gift of knowledge. And more importantly,  in Thomas’ talk of two forms of conformity effected by the Spirit and  the Son respectively, he explicitly links the mission of the Son to that  of the Holy Spirit. Through the gift of love the soul comes to conform  to the Holy Spirit. But it is not the case that by the gift of knowledge  the soul simply comes to conform to the Son without any further ado.  The word of the Son is not simply a word, it is the word that breathes  love and speaks of love.®  But, Thomas asks, is it not typically the work of the Holy Spirit  to fill a human being with grace through its mission? And is it  therefore necessary that, apart from the invisible mission of the Spirit  yet another invisible mission takes place? Thomas affirms that indeed,  all gifts are in their entirety linked to the mission of the Spirit, yet  amongst these gifts there are some special gifts that are proper to the  mission of the Son, namely all the gifts that affect the intellect.®  Thomas’ answer is a continuation of his previous reflections on the  gifts in q.43, art.3. There he spoke, to be true not exclusively but at  %* .. communicat creaturae ad fruendum, Summa Theologiae, I, q.43, art.4 ad 1.  ® Non igitur secundum quamlibet perfectionem intellectus mittitur Filius sed se-  cundum talem institutionem vel instructionem intellectus qua prorumpat in affectum  amoris, Summa Theologiae, I, q.43, art.5 ad 2. AUGUSTINUS, De Trinitate 1IX,10  (PL 42,968s.).  ® ... aliqua tamen dona secundum proprias rationes attribuuntur per quamdam ap-  propriationem Filio, scilicet illa, quae pertinent ad intellectum, Summa Theologiae, I,  q.43, art.5 ad 1.cCOomMmMUNICAtT creaturae ad fruendum., Summa Theologı1ae, I7 q.43, ad

65 Non 1g1tur secundum quamlıbet perfectionem intellectus muittitur Fıllus sed
cundum alem institutionem vel instructionem intellectus Ua in affectum
amoTrTIS, Summa Theologı1ae, 1, q.43, art.5 ad AUGUSTINUS, De Irınıtate IX ,10
(L 42,968s.).THE INSEPARABLE CONNECTION OF KNOWLEDGE AND LOVE  289  giving. And if ‘giving’ is understood as the benevolent communication  of something to someone then one may say that the Father gives  Himself to the extent that He communicates Himself benevolently to  the rational creature as enjoyment, as the Creator, of Whom the crea-  ture, the human being, receives the possibility to rejoice in Him.“  There is a necessary connection between mission and grace.  Through salvific grace (gratia gratum faciens) the human being itself  is intimately connected with God. This grace is the gift of God by  which the human being can receive God and through which indwel-  ling becomes possible. Only rational creatures may be connected to  God in this fashion. They alone may enjoy God, and they alone may  use the divine gifts (gratia gratis data). By means of the divine gifts,  and itself already intimately linked to God, the human being is  enabled to equally bring other human beings closer to God.  Thomas first speaks about the Spirit and its gift of love, and  then about the Son and His gift of knowledge. And more importantly,  in Thomas’ talk of two forms of conformity effected by the Spirit and  the Son respectively, he explicitly links the mission of the Son to that  of the Holy Spirit. Through the gift of love the soul comes to conform  to the Holy Spirit. But it is not the case that by the gift of knowledge  the soul simply comes to conform to the Son without any further ado.  The word of the Son is not simply a word, it is the word that breathes  love and speaks of love.®  But, Thomas asks, is it not typically the work of the Holy Spirit  to fill a human being with grace through its mission? And is it  therefore necessary that, apart from the invisible mission of the Spirit  yet another invisible mission takes place? Thomas affirms that indeed,  all gifts are in their entirety linked to the mission of the Spirit, yet  amongst these gifts there are some special gifts that are proper to the  mission of the Son, namely all the gifts that affect the intellect.®  Thomas’ answer is a continuation of his previous reflections on the  gifts in q.43, art.3. There he spoke, to be true not exclusively but at  %* .. communicat creaturae ad fruendum, Summa Theologiae, I, q.43, art.4 ad 1.  ® Non igitur secundum quamlibet perfectionem intellectus mittitur Filius sed se-  cundum talem institutionem vel instructionem intellectus qua prorumpat in affectum  amoris, Summa Theologiae, I, q.43, art.5 ad 2. AUGUSTINUS, De Trinitate 1IX,10  (PL 42,968s.).  ® ... aliqua tamen dona secundum proprias rationes attribuuntur per quamdam ap-  propriationem Filio, scilicet illa, quae pertinent ad intellectum, Summa Theologiae, I,  q.43, art.5 ad 1.alıqua amen dona secundum proprl1as rat1ones attrıbuuntur PCI quamdam
proprlatiıonem Fıl10, sc1ılıcet ılla, UJUaAC pertinent ad intellectum, Summa Theologıae, L,
q.43, art.5 ad
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least primarıly Ou the pırı pırı as ell d Son AdIC therefore sent
In invisıble fashıon.®

11es and IThomas posıtıon compared
When COMDAIC 11es standpoımnt the mM1sSs1O0oNns {O that of

TIThomas INAaYy ote several agreements but also SOTIINC dıfferences
Both deal ıth the SaJmnle top1CS; NOTL in the Sa”mle order, be true, SINCEe
In the Summa Theologıae TIThomas 1s al 1ıberty dıverge irom the

Oll0owWwe: in the T1 Sententiarum, IC 11es ıIn h1is
cCommentary the Sentences 15 OUnN! 11eS and TIhomas both spea.
about the invısıble ell the visıble mM1SS10NS, and both ddress
the invısıble NC in greater detaıl For that matter, both deal ıth the
visıble sendıing of the Son separately when speakıng of the InCar-
natıon. Just ıke Ihomas 11eSs asks whether ıt 15 Lıttıng for dıvine
PCISON be sent, and whether ıt 18 PIODCI dıvyıne PCISON {O be
sentTt (passıve). But beyond thıs 11eSs also dedicates separate artıcle

the sendıing (actıve), and in another he investigates In 1C AICa of
Irınıtarıan eology the discussıion of the 1sSs1o0n 1s best al ome
where the dıyıne GSSEGETICE 1s ea wıth, ere where the dıvıne
relatıons AI discussed. Both theologıans in askıng the question
whether the Holy Spirıt also sends the Son Just Ihomas HES
discusses the eternal character Öf the 1SS10N. He 0€es indeed lımıt hıs
discussıon the Son, Just d he has primarıly attention for the Son in
hıs treatment of the 1ssıon in general hıs in Thomas,
who, A remarked, efts all hıs reflections tend primarıly toward
the pırı

And ere AIc also number of dıfferences IThomas attention
for salvıfıc Dy of 1C CVCLY mM1IsSsS1ON becomes fruntful

AaDPCALS 18 maınly COLNE the fore in the cContexti of his discussıon of
the M1ISSIONS in general In 11es thıs 1$ quıte 1Tieren only when he
speaks of the invısıble 1ssıon of the Spırıt 0€Ss he COMNC address
pTace” However, ere the in the order of the T1 Senten-
t1arum INa Y ave played role.

67 Sımilarly Quod ulraque mM1SS10 ordıinatur ad iinem 11U111 ultımum, sc1ılıcet ON1-
UNSCIC Deo; sed effectus utrıusque M1SS1ONIS dıffert secundum duo YJUaC inven1ıuntur
in ratiıonalı creatura, quıbus Deo con1ungıtur, sc1ilı1cet intellectus affectus, el ıta NCU-
ira superTfluıt, Sent., 413 q.4, ad

6® Indeed, ONEC time Aegıdıus does refer ın passıng, but a(0)1 ıth the inten-
t10Nn speak explicıtly about the role of savıng Qui1a, ut dıctum SS“ NON propter
quaelbet D' dicıtur mıttı Fılıus, sed propter D' gratulta, sed NUNg Ua Sunt talıa

sıine m1ss1ione Spirıtus Sanct], CISO 11O  — est M1SS10 Fılnu absque m1issıone Spirı-
(uS, Sent., d15: DaIs 2 q. £;
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The moOost ımportant dıfference in both of ÖIr approaches
aPPCAaIs be the moment in whiıich eır attention 1s ocused the
Holy pırı Thomas attention for the pırı 15 predominant urıng h1s
treatment of the mM1sSsS1ONSs In general, whereas 11eS TESCETVECS number
of separate dıstıinctions for hıs attention the Spırıt. The m1ss1ıon of
the pırıt, the visıble ell the invısıble, 1S en ıth Dy hım ın
dist 16, 17 and 18 the m1ssıon in general he eals ıth in dıst

When 1ı1les emphasızes the inseparabılıty of the m1ss10ns of
Son and Spirıt, he wısh do equa Justice both m1ss10ns.

18 vıident that the pırı such 1S ere 1a(011 the startıng po1ın of hıs
reflections. Furthermore, the of thıs icie explıcıtly investigates
the inseparabılıty. Thomas, however, only mentlons thıs inseparabıilıty
in passıng 1ie he 1s occupled ıth emphasızıng the of the
Holy pırı d love, he mentions ın passıng that wıthout love, the word

DUTIC knowledge, would 191011 be Su1table tOo ınk the soul
TOom the cContext ıt 1S clear that Thomas attention 1Ss maınly directed

the posiıtıon of the Holy Dırı
18 ın entirely dıfferent place namely ere where Ihomas

defends that ıt 18 also DIODCI for the Son be sent in invısıble WaY
that he explaıns why the ([WO m1ss10ns AdIcC closely lınked ”If,
concerning the °missıon’ place the emphasıs the Org1n, then the
mM1sSsS10Ns of Son and pırı AiICcC dıfferent, Just In eır generatıon and
process10n. Itf place the emphasıs the ffects of9 then both
m1ss10ns indeed iın the ın 1C they AIC rooted, but ATIC

dıfferent 1ın the Ifects of thej namely the illumınatıon of the
intellect and the conflagration of the affect The ONC m1ss1ıon cCannot
ex1ist wıthout the ©]  er; SInCe neıther of them es place wıthout

2770salvıfıc9 and the ONC PDCISON CannotL be separate: firom the other.
In fact; In h1is argumentatıon Ihomas emphasıze the

of the Holy Spirıt. In thıs MAaNnNeCT, wıthın the Contexti of
speakıng about mM1SS10NS, the Son becomes specı1al CASE of alkıng
about the Spiırıt for IThomas 11es attention, however, 1s Arecie
owards the Son, and only er the inseparabılıty of the 1sSs1on he
111 talk about the Spırıt. In the framework of eır reflections the

69THE INSEPARABLE CONNECTION OF KNOWLEDGE AND LOVE  291  The most important difference in both of their approaches  appears to be the moment in which their attention is focused on the  Holy Spirit. Thomas’ attention for the Spirit is predominant during his  treatment of the missions in general, whereas Giles reserves a number  of separate distinctions for his attention to the Spirit. The mission of  the Spirit, the visible as well as the invisible, is dealt with by him in  dist. 16, 17 and 18, the mission in general he deals with in dist. 15.  When Giles emphasizes the inseparability of the missions of  Son and Spirit, he seems to wish to do equal justice to both missions.  It is evident that the Spirit as such is here not the starting point of his  reflections. Furthermore, the title of this article explicitly investigates  the inseparability. Thomas, however, only mentions this inseparability  in passing. While he is occupied with emphasizing the presence of the  Holy Spirit as love, he mentions in passing that without love, the word  as pure knowledge, would not be suitable to link the soul to God.”  From the context it is clear that Thomas’ attention is mainly directed  to the position of the Holy Spirit.  It is in an entirely different place — namely there where Thomas  defends that it is also proper for the Son to be sent in an invisible way —  that he explains why the two missions are so closely linked: ”If,  concerning the ‘mission’ we place the emphasis on the origin, then the  missions of Son and Spirit are different, just as in their generation and  procession. If we place the emphasis on the effects of grace, then both  missions indeed agree in the grace in which they are rooted, but are  different in the effects of the grace, namely the illumination of the  intellect and the conflagration of the affect. The one mission cannot  exist without the other, since neither of them takes place without  2970  salvific grace, and the one person cannot be separated from the other.  In fact, in his argumentation Thomas wants to emphasize the  presence of the Holy Spirit. In this manner, within the context of  speaking about missions, the Son becomes a special case of talking  about the Spirit for Thomas. Giles’ attention, however, is directed  towards the Son, and only after the inseparability of the mission he  will talk about the Spirit. In the framework of their reflections on the  ® ... quod una non potest esse sine alia ..., see below, footnote 70.  ” Si loquamur de missione quantum ad originem, sic missio Filii distinguitur a  missione Spiritus Sancti, sicut et generatio a processione. Si autem quantum ad effec-  tum gratiae, sic communicant duae missiones in radice gratiae, sed distinguuntur in  effectibus gratiae, qui sunt illuminatio intellectus et inflammatio affectus. Et sic mani-  festum est quod una non potest esse sine alia; quia neutra est sine gratia gratum fa-  ciente, nec una persona separatur ab alia, Summa Theologiae, I, q.43, art.5 ad 3.quod una NON pOtesL SSC SINe alıa SCC below, O0Oinote 70
70 S1 0Oquamur de m1ss1one quantum ad or1gınem, S1IC M1SS10O Fılu dıstıngultur

m1issıone Spiırıtus Sanctı, sıcut el generat1o processione. S1 aute quantum ad eTiTeC-
{u  =] gratlae, CIES communıcant duae m1ss1oONes in radıce oratlae, sed dıstınguuntur in
eifectibus oratlae, quı SUnt ıllumınatıo intellectus el inflammatıo affectus. Et S1IC manı-
festum est quod una NO  — potest SS5C sıne alıa; quı1a neutra est sıne gratia gratum fa-
cıente, LICC una DCISONA separatur abh alıa, Summa Theologıae, E q.43, ad
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M1SS10NS, the Spirıt 1S ımportant for Ihomas, whereas iın 11es ıt 15
primarıly the Son who determıines hıs discussıion.

If direct (JUT attention towards the anthropologıca. aspect of
eır reflections, then TIThomas AaDPCAaLS 1st the [WO 1sSUnc human
facultıes of kKnowıng and lovıng eXt [WO each ©]  eT: and 18
ımmediately ınk the conclusıon {O theır mention, that therefore eTEe
dIC also [WO mM1SsSsS10ns. God, er all, wıshes wWe be-known In
the knower and beloved In the lover. For thıs indwellıng the Tactor
of salvıfıc 1S iımportant. alvılıc9 furthermore, aCTts d the
indıspensable glue that eeps the [WO M1SS10ONS together.

In IThomas the Holy Spırıt determınes all nowledge of G0d
owledge 1Ss gıift of the Holy Spiırıt ıth specı1al Status because
af the Son hıs has everythıng do ıth Ihomas attention for the
dıvıne iındwellıng 10 1s made poss1ıble by the g1ft, the m1ss1on.
Iso when mentioning the SINe Hia TIThomas remaılns ocused
indwellıng and TIhe question remaılns, whether, when he spe
of the frults 6f9 he eals ıth them merely 1st eing
integrated. In anı y CasSC, thıs o€Ss NnOtLt become clear irom hıs statement
D distinguitur In effectibus gratiae qul SUnNnL ılluminatio intellectus
el inflammatio affectus”

In thıs CONTEXT 11e8 neıther spe. about ındwellıng and’
1OT Ou salvıfıc d the glue that everythıng together. For
hım there 1S XIra factor NECCCSSaALY keep the mM1sSsS10Ns together:
they AT integrated ın and hrough themselves. Hıs startıng point 1S the
Son AdS the Word that 1S sent The Word 1s sent together ıth the Holy
Spırıt, such that they indeed do nOoTt coinc1ıde, SINCEe they AIc dıstinct,
but neıther 1ın such WAaYy that they Can be separated. He wıshes {Oo
emphasıze the integration of love and knowledge. The entire Arı
makes ıt clear, that 11es 15 concerned ıth the inseparabılıty of the
M1SS10NS. In takıng the Son the startıng poin of hıs discussıon of
the M1SSIONS in general, it 1S vident that 11es treatment 15
christocentric.
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Conclusion

Regardıng the integration of nowledge and love In eology
ntended make plausıble that 11es of Rome OCcuples mıddle

ground between hıs eacher Ihomas and the Augustinlans. Whereas in
Ihomas the integration leaves LOOIN for certaın emphasıs
knowledge, an the Augustinı1ans place certaın emphasıs JOve:
1Nes wıshes ask attention for the integration of both 78081 8>

explicıtly than the others
One WOU eXpecCL that iın the discussion of the m1ssıion In

Ihomas the emphasıs WOU fall the Word of (G10d and ın 11es
the Love of (G0d However, COU establısh that the TE VELSE 1s the
CadsSsc In hıs discussıion of the mMI1sSs10Ns Ihomas places emphasıs the
Holy Spırıt, 11es the Son Is thıs where the Augustinıan Chrıisto-
centrism has eft 1ts visıble mark Aegıdius” If > ıt WOU COMNCETIN

Christ that ea| 18 owledge of God, and the SaJInle time Invıtes
lovıng imıtatıon. 1S because of 11es Ooroug nsıght into the

connection between owledge and love, and the s1ıgnıfıcance hereof
for the practice of eology that ONC has called hım in hıs time, NnOL
wıthout ICasSON doctor fundatissimus.
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