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Ceferino Muiioz Medina

Razon y Revelacion en la Edad Media:
la primacia de la Razon

Introduccion

El presente texto —La primacia de la razon”!— reconstruye la génesis
de un racionalismo medieval que suele quedar eclipsada por el relato
historiografico que sitia los origenes del racionalismo moderno en el
Renacimiento cientifico. Gilson sostiene que, ademas del racionalismo
vinculado a los descubrimientos del siglo X VI, existié un racionalismo
mas antiguo, estrictamente filosofico y ajeno a toda innovacion cienti-
fica, cuyo foco originario se halla en al-Andalus con Ibn Rochd
(Averroes). La tesis directriz es que a partir de Averroes se consolida
el ideal de una filosofia puramente racional, entendida como instancia

Ceferino Mufioz Medina, CONICET-Universidad Gabriela Mistral (Chile), FFyL-UNCuyo
ceferino.munoz@ffyl.uncu.edu.ar « ORCID: 0000-0003-0372-789X

1 Asi se titula la segunda de las tres conferencias que Etienne Gilson pronuncié en
la Universidad de Virginia, EEUU, como parte de las Conferencias Richard en el afo en
1937. La traduccion de la primera puede consultarse en: Ceferino Mufioz Medina,
“Razédn y Revelacion en la Edad Media: la Primacia de la Fe”, Studia Gilsoniana 14.2
(2025): 169-194.
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10 Ceferino Murioz Medina

suprema de verdad, y ese ideal —al difundirse en Occidente— modifico
de modo profundo el desarrollo ulterior de la filosofia cristiana.

Para situar la aparicion de este racionalismo, el texto describe el
trasfondo islamico, a saber, desde el siglo IX, diversos dialécticos
teoldgicos? buscaron conciliar la recepcion de Aristoteles (y de la lla-
mada Teologia de Aristoteles, compilacion neoplatonica) con la fe
coranica. En ese contexto, Avicena habria logrado una sintesis que cul-
mina en una teologia natural, mientras que al-Ghazalt (Algazel), advir-
tiendo divergencias entre dicha filosofia y el credo islamico, polemiza
en La Destruccion de los Filosofos. La intervencion de Averroes se
presenta entonces como una respuesta consciente al “teologismo” de
los tedlogos: en La Destruccion de la Destruccion y, sobre todo, en La
armonia de la religion y la filosofia, Averroes intenta pensar una arti-
culacion entre razén filosofica y fe, manteniendo, sin embargo, la
superioridad epistémica de la filosofia aristotélica como verdad abso-
luta.

Gilson expone el nucleo de esa “armonia” a partir de una arquitec-
tura pedagdgico-social: (a) la Revelacion no sélo no prohibe la especu-
lacion, sino que prescribe el conocimiento racional de la naturaleza y,
con ello, el estudio de la logica y de la filosofia griega; (b) la necesidad
de una revelacion sobrenatural se explica por la desigual distribucion de
capacidades intelectuales. Retomando la distincion aristotélica entre
argumentos retoricos, dialécticos y demostrativos, Averroes clasifica a
los seres humanos segun su aptitud para cada tipo de persuasion. Asi,
tenemos a la “multitud”, la cual requiere imagenes y recursos retoricos;
a los “dialécticos”, quienes precisan verosimilitud racional y, por eso,
reclaman una teologia que provea justificaciones probables; y los pocos

2 Los términos usados por Gilson son theological dialecticians. Traducimos como
“dialécticos teologicos” para mantener el acento en el uso de la dialéctica como méto-
do argumentativo en el ambito teologico.



Razon y Revelacion en la Edad Media: la primacia de la Razon 11

“filésofos”, finalmente, sélo se satisfacen con demostraciones necesa-
rias y alcanzan la verdad en sentido estricto. En esta economia, religion
y teologia aparecen como mediaciones practicas —adaptaciones de la
verdad filosofica— destinadas a la conduccion moral y a la cohesion
civil de quienes no pueden acceder a la demostracion.

Ahora bien, el texto subraya el punto de friccion: una politica de
paz entre filosofos y tedlogos exige, para Averroes, que los filésofos no
divulguen publicamente conclusiones demostrativas que exceden la
comprension comun, lo cual deriva en una concepcion esotérica de la
filosofia (reservada a un circulo experto y protegida por su tecnicidad).
Gilson matiza, ademas, la figura de Averroes frente a lecturas reducti-
vas, pues lejos de un anticlericalismo burdo, su teoria incluye una valo-
racion “funcional” de la religion y el reconocimiento de los Profetas
como agentes histdricos capaces de elevar moralmente a los pueblos
mediante un “milagro” de conocimiento practico-civilizatorio, aunque
sin abdicar nunca de la primacia doctrinal de la verdad filosofica. La
consecuencia biografica e institucional es coherente: persecucion y
exilio de Averroes en el ambito islamico. En el Occidente cristiano, por
su parte, la recepcion del averroismo mostrd que la afirmacion de la
filosofia como instancia suprema de verdad no podia sostenerse publi-
camente sin roces dentro de instituciones universitarias integradas en
un orden eclesial, lo que condujo a diversas estrategias de disociacion
entre el ejercicio filosofico y la adhesion confesional.

El tramo final analiza la recepcion latina y la conformacion de los
“averroistas latinos” en la Universidad de Paris del siglo XIII. Gilson
distingue dos modalidades. La primera, compuesta por creyentes since-
ros convencidos de la fuerza filosofica de Averroes, afronta el conflicto
entre conclusiones racionales (eternidad del mundo, intelecto separado,
ausencia de inmortalidad personal, etc.) y dogmas cristianos; para evi-
tar la ruptura, opta por una estricta separacion de planos: ensefiar lo que
se sigue “necesariamente” de la razon natural sin declararlo verdadero,
y confesar, como cristianos, la verdad revelada. Gilson cuestiona la eti-
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queta historiografica de “doble verdad”, y dice que esta no seria la afir-
macion simultanea de dos verdades contradictorias, sino una particion
estanca entre filosofia y fe. La segunda modalidad, de caracter ya expli-
citamente irreligioso, recurre a formulas externas de adhesion o sumi-
sion doctrinal como un recurso retorico que le permite encubrir una cri-
tica racional de los contenidos de la fe. Bajo esta estrategia discursiva,
la afirmacion verbal de obediencia no impide —sino que facilita— el
desarrollo de una posicion filosofica autonoma y disociada de la teo-
logia. Juan de Jandun constituye un ejemplo particularmente elocuente
de este proceder, en el que la ironia con la que suele expresarse antici-
pa formas posteriores de critica intelectual a la religion.

La condena parisina de 1277 (por Etienne Tempier) funciona como
indicador historico del avance de un racionalismo radical. Esto se
muestra en proposiciones que exaltan la vida filosofica y rebajan la
teologia, Gilson ve no solo un episodio universitario, sino un antece-
dente significativo de formas modernas de critica religiosa. Con todo,
la conclusion no es simplificadora: la tradicion averroista constituye
una cadena larga que llega hasta los libertinos modernos y, al mismo
tiempo, su presencia resulta decisiva para comprender la dinamica
interna de la escolastica, en particular porque la obra de Tomas de
Aquino —segun Gilson— no seria inteligible en su fisonomia historica
sin el desafio averroista que la provoco.

La primacia de la razon3

Los origenes del racionalismo moderno se remontan comunmente a la
revolucion intelectual que tuvo lugar en Italia, cuando hombres como

3 Aqui inicia propiamente el texto de Gilson, el cual se imprime por primera vez en:
Reason and Revelation in the Middle Ages, Nueva York, Charles Scribner’s Sons, 1938,
pp- 37-66.
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Galileo hicieron sus primeros descubrimientos cientificos. Estoy muy
lejos de decir que no hay nada de cierto en esa afirmacion. Al menos
algunos aspectos del racionalismo moderno no serian lo que son —y se
ubican entre los mas significativos— sin el Renacimiento cientifico del
siglo XVI. Sin embargo, el hecho es que ha habido otro racionalismo,
mucho mas antiguo que el del Renacimiento, y totalmente ajeno a
cualquier descubrimiento cientifico. Fue un racionalismo puramente
filosofico, nacido en Espaiia, en la mente de un filésofo arabe, como
una reaccion consciente contra el teologismo de los tedlogos arabes. El
autor de esa reaccion fue Ibn Rochd, mas conocido por nosotros bajo
la forma latinizada de su nombre: Averroes. Cuando Averroes murio,
en 1198, lego a sus sucesores el ideal de una filosofia puramente racio-
nal, un ideal cuya influencia iba a ser tal que, por ella, incluso la evo-
lucion de la filosofia cristiana iba a ser profundamente modificada.

El surgimiento de lo que ahora llamamos averroismo seguiria sien-
do un misterio si no supiéramos que, desde el siglo IX, muchos dialéc-
ticos teologicos habian estado trabajando para establecer alguna con-
ciliacion entre el conocimiento filosofico y la fe islamica. Esos hom-
bres se encontraron en la misma situacion que los Padres de la Iglesia
y que los primeros tedlogos escolasticos. Por un lado, tenian a su dis-
posicion traducciones de los escritos de Aristoteles, ademas de una
compilacion conocida como La Teologia de Aristoteles, aunque no era
mas que una coleccion de textos tomados principalmente de las
Enéadas de Plotino. Por otro lado, tenian su propio libro revelado, el
Coran, y el problema para ellos era: ;como pensar como Aristoteles si
creemos como Mahoma?

El mas grande de los predecesores de Averroes, Ibn Sina (Avicena),
habia logrado resolver ese dificil problema construyendo una filosofia
cuya parte superior era una teologia natural, dejando asi una puerta
abierta a la luz sobrenatural de la Revelacion. Lo que realmente
Avicena pensaba del valor racional de las creencias religiosas no esta
del todo claro. Si no les dio mucha importancia —como hay buenas
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razones para creer—, al menos fue lo suficientemente inteligente como
para no enredarse nunca en graves dificultades teologicas. Sin embar-
go, el hombre que fue, y sigue siendo incluso en nuestros dias, el
mayor tedlogo del Islam, Gazali, no tardo en advertir una grave diver-
gencia entre las auténticas ensefianzas del Cordn y las conclusiones de
Avicena. Después de resumir las principales tesis de Avicena, las
refutd en su Destruccion de los filosofos y se esforzd por probar,
mediante demostraciones racionales, los articulos fundamentales del
credo musulman.

Resulto natural para Averroes aceptar el desafio de Gazali y, contra
su Destruccion de los Filosofos, escribid una Destruccion de la
Destruccion. Para Averroes, la verdad “absoluta” no se encontraba en
ninguna suerte de Revelacion, sino en los escritos de Aristoteles, que
no se cansaba de comentar y anotar. Cuando Aristoteles habia dicho
algo, la propia razon habia hablado, y no habia nada mas que decir al
respecto. /Qué hacer entonces, en esos muchos casos en los que las
conclusiones de Aristoteles parecen contradecir las creencias religiosas
de la comunidad? El odio acérrimo de los tedlogos musulmanes y su
persecucion contra €l no permitieron a Averroes ignorar la cuestion. Se
ocupo de ella en su tratado La armonia de la religion y la filosofia, un
hito en la historia de la civilizacion occidental.

El propio titulo de este tratado es una indicacion segura de que
Averroes no deseaba herir los sentimientos de los tedlogos. Incluso hay
que decir que Averroes esperaba realmente convencer a los tedlogos de
que no era una imposibilidad absoluta algtn tipo de acuerdo entre la fe
religiosa y la razon filosofica. Ciertamente, era de la opinion de que no
debian surgir conflictos entre una fe que mantiene su propio lugar y
una filosofia que es lo suficientemente inteligente como para darse
cuenta de la funcion especifica de la religion. El Gnico problema es:
(cual es ese lugar y cual es esa funcion?

Averroes comienza su discusion del problema observando que,
lejos de condenar el uso de la especulacion filosofica, la propia
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Revelacion lo prescribe positivamente. Es un mandato imperativo de
la ley religiosa que los hombres deben estudiar la naturaleza de las
cosas, para que puedan elevar sus mentes al conocimiento de su crea-
dor comun. Pero, ;no es eso también asunto propio de la filosofia? Y
si lo es, ;no es la misma Revelacion la que nos obliga a filosofar?
Ahora bien, a ningiin hombre se le puede pedir que invente la filosofia
de la nada. La metafisica es una ciencia muy antigua, que ya ha sido
cultivada durante varios siglos, especialmente por los griegos. En con-
secuencia, la Revelacion no puede prescribir el estudio de la filosofia
sin ordenar al mismo tiempo el estudio de la filosofia griega. Y eso no
es todo. La Ley Divina obliga explicitamente a la observacion e inter-
pretacion de la naturaleza por la razon, para que podamos inferir a
Dios de Su creacion. Pero una inferencia es un modo definido de razo-
namiento, y nadie puede usarlo adecuadamente a menos que sepa pri-
mero cuales son las diversas clases de argumentos dialécticos y en qué
forma las conclusiones necesarias de la razon difieren de las puramen-
te dialécticas. En resumen, no es posible que un hombre razone sin
saber primero lo que es razonamiento y lo que no lo es, es decir, sin
conocer primero la logica. Tranquilamente concluimos, pues, que,
segun la letra misma de la Ley revelada, el filosofo es el tinico hombre
que cumple con sus deberes religiosos y obedece estrictamente las
prescripciones de la Revelacion4.

4 El texto arabe de la Teologia de Aristoteles ha sido publicado y traducido al alemén
por Fr. Dieterici, Die sogenannte Theologie des Aristoteles aus arabischen
Handschriften zum erstenmal herausgegeben; J. C. Hinrich, Leipzig, 1882.

Las ediciones goticas de Avicena son muy dificiles de encontrar; pero hay un resu-
men facilmente disponible de su Metafisica, escrita por el propio Avicena, y traducida
al latin por Nematallah Carame, Avicennae Metaphysices Compendium, Pontif. Inst.
Orient. Stud., Roma; sin fecha. Otra exposicion aun mas completa de la filosofia de
Avicena se encuentra en la traduccién medieval latina de Algazel’s Metaphysics, a
Medieval Translation, edit, por J. T. Muckle, Sheed and Ward, Nueva York, 1933. Cf.
M. Horten, Die Metaphysik Avicennas, enthaltend die Metafisica, Teologie, Kosmologie
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En este punto, sin embargo, surge una cuestion bastante desconcer-
tante. Si es cierto que la ley divina nos obliga a buscar a Dios por los
métodos racionales de la filosofia, ;por qué habria de haber una revela-
cion sobrenatural? Para resolver este problema, Averroes recurrio a la
distincion aristotélica entre las tres clases principales de argumentos:
los retdricos, los dialécticos y los necesarios, y sugirid que todos los
hombres se distribuyeran entre tres clases correspondientes: los que son
aptos para ser persuadidos s6lo por un discurso habil, los que estan mas
particularmente abiertos a las probabilidades dialécticas, y aquellos a
los que nada puede satisfacer salvo las demostraciones necesarias de los
matematicos y de los metafisicos. La gente comiin constituye toda la
poblacion de la primera clase, que es por mucho la mas concurrida.
Estos hombres se dejan llevar por la imaginacion mas que por la razon,

und Ethik, Uibersetzt und erlautert; R. Haupt, Halle a. S. y New York, 1907. D. J. Saliba,
Etude sur la metaphysique d’Avicenne, Presses Universitaires, Paris, 1926.

Asin Palacios, Algazel: Dogmatica, moral, ascética (Coleccion de estudios arabes,
Vol. VI), Comas, Zaragoza, 1901. Carra de Vaux, Gazaii, F. Alcan, Paris, 1902.

Cf. el famoso verso de Dante:

Al geometra Euclide, a Tolomeo,

Hipocrates, Avicena y Galeno:

Y a Arerroes, que hizo el gran comentario.

(Inf. 1V, 142-144.)

Arerroes es citado aqui por L. Gauthier, Accord de la religion et de la philosophie,
traducido y anotado, Imprimérie orientale Fontana, Alger, 1905, pp. 18-20. El texto
arabe ha sido publicado y traducido al aleman por M. J. Muller, Philosophie und
Theologie von Averrées, Munchen, 1859. Una traduccion al inglés de la misma obra ha
sido publicada en la India por M. Jamil-Ur-Rehman, The Philosophy of Averroes,
Baroda, 1921. Para un estudio detallado del problema, véase E, Renan, Averrdes et
1I’Averroisme, Essai historique, Calmann-Levy, Paris, 1852, y varias ediciones posterio-
res. En la tercera edicion (1866), véanse especialmente las paginas 162—-172; y L.
Gauthier, La theorie d’Ibn Rochd (Averrdes) sur les rapports de la religion et de la phi-
losophie, E. Leroux, Paris, 1903; esp. pp. 177-182.
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y los tinicos capaces de convencerlos son los oradores elocuentes que
saben como agitar sus sentimientos con argumentos adecuados. Todos
los buenos predicadores saben cémo hacerlo. No van a civilizar a una
tribu de beduinos ensenandoles metafisica. Si quieren que no maten, no
saqueen y no beban, lo tinico que pueden hacer es apelar a su imagina-
cion. Diganles, por ejemplo, que existe otro mundo, donde los buenos
disfrutaran de placeres carnales eternos, mientras que los malos sufriran
castigos corporales eternos. La cuestion de si eso es cierto o no, es de
importancia secundaria. La verdadera pregunta es: ;es cierto que todos
los hombres deben dominar sus pasiones? Nosotros sabemos que esto
es asi, y por razones filosoficas muy solidas. Si eso es cierto, todos los
hombres deberian ser persuadidos a hacerlo; pero nadie puede ser con-
vencido por razones que no puede entender, y ese es el punto exacto en
el que la necesidad de la religion aparece plenamente: la religion y la
Revelacion no son mas que una verdad filoséfica hecha aceptable para
los hombres cuya imaginacion es mas fuerte que su razon.

No ocurre lo mismo con la segunda clase de hombres, la de los de
mentalidad dialéctica. Materialmente hablando, creen las mismas
cosas que los fieles, pero no las creen de la misma manera. Para con-
vencer a estos hombres, no basta con apelar a su imaginacion y susci-
tar sus emociones; no se les puede hacer creer algo excepto que lo que
se les pida creer sea al menos creible a la luz de la razon natural. En
primer lugar, estos hombres quieren asegurarse de que nada de lo que
ensefia la Revelacion esta en desacuerdo con los conocimientos cienti-
ficos comprobados. En segundo lugar, quieren que se les den buenas
razones para creer en esto y no en aquello. Afortunadamente, nada es
mas facil para nosotros que encontrar razones a favor de lo que ya cre-
emos. Esa es precisamente la funcion propia de la teologia y de los teo-
logos, no demostrar la verdad de la Revelacion, ya que la fe dejaria de
ser fe si pudiera demostrarse racionalmente, sino encontrar algunas
justificaciones dialécticas por las que la Revelacion aparezca al menos
como racionalmente probable, e incluso como mas probable que su
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contrario. No hay ninguna razén en el mundo para no hacer tal cosa.
De hecho, la teologia tiene su propia funcion que cumplir, ya que si a
los hombres de ese tipo se les prohibiera revestir sus creencias con un
ropaje mas o menos filosofico, pronto dejarian de creer, y al no poder
captar las demostraciones reales, se quedarian sin fe ni filosofia. En
resumen, tales hombres no tendrian principios por los que vivir. Sin
embargo, los verdaderos filosofos no pueden adoptar tal actitud. Nada
que no sean las demostraciones racionales necesarias saciara su sed de
conocimiento. El nimero excesivamente pequeiio de hombres asi pen-
sados constituye la tercera y mas alta clase de mentes humanas; pero
mientras disfrutan de su privilegio aristocratico, tales hombres deben
también tener cuidado de discernir y respetar el sélido nucleo de la ver-
dad que se oculta tras las fantasias de la fe simple, asi como tras las
probabilidades dialécticas de los tedlogos. Por ejemplo, no es cierto
que el mundo haya sido creado de la nada por una especie de super-
hombre, como lo es el Dios de la fe comun; los filésofos nunca acep-
taran eso; sin embargo, saben que el mundo pende de una causa pri-
mera tanto en su existencia como en su inteligibilidad. Del mismo
modo, es sencillamente falso que la causa primera haya creado el
mundo en el tiempo; ni uno solo de los muchos argumentos con los que
los tedlogos han tratado de demostrar que el mundo ha tenido un
comienzo en el tiempo tiene valor alguno y ningtin verdadero filésofo
lo creerd jamas; sin embargo, los filésofos saben por demostracion
necesaria que la causa primera esta moviendo eternamente el mundo y
engendrando necesariamente todo lo que es en virtud de su fecundidad
infinita. Por lo tanto, puede decirse que estos tres enfoques diferentes
de la misma verdad coinciden en ultima instancia. Lo que la multitud
sostiene como verdad por la fe y lo que los tedlogos expresan en tér-
minos de probabilidad dialéctica, no es mas que la verdad filosofica
misma, adaptada al uso de esos tipos inferiores de inteligencias. La fe
es la tinica aproximacion posible a la verdad racional para los hombres
de imaginacion; la teologia es lo mas parecido a la metafisica para una
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mente meramente dialéctica; pero la filosofia misma es la verdad abso-
luta, tal como la establecen las demostraciones de la razon puras.

Si todos los hombres sensatos aceptaran estas conclusiones, la lucha
perpetua que se libra entre los simples creyentes, los tedlogos y los filo-
sofos se acabaria o, al menos, se reduciria a algo parecido a las friccio-
nes comunes de la vida social. No surgirian nunca conflictos tragicos
entre filosofos y tedlogos, si no fuera por la nociva inclinacion de
muchos de nosotros a ocuparse de los asuntos de otros. El problema de
los fieles no es que sean simples creyentes, sino que jueguen a ser teo-
logos; y los tedlogos en si mismos estan bien gua tedlogos, pero no se
les puede impedir jugar a ser filosofos; y, para ser justos, hay que decir
que los filosofos son intachables siempre que dejen en pazalafey ala
teologia, pero no lo hacen. Sin embargo, deberian hacerlo, y el simple
sentido comtin deberia advertirles de los respectivos motivos para hacer-
lo. De hecho, los metafisicos sensatos nunca se hallan en conflicto con
ninguna posible revelacion. La mayoria de las veces, sus especulaciones
racionales les llevan a conclusiones de las que la Revelacion no dice
nada; en tales casos, no puede haber oposicion entre razon y Revelacion.
En los demas casos, es decir, cuando la Revelacion y la razon tienen que
tratar los mismos problemas, estan obligadas a estar de acuerdo o a no
estarlo. Suponiendo que estén de acuerdo, no hay conflicto.

LY si no estan de acuerdo? Entonces el filésofo no debe esperar a
que los fieles y los tedlogos entiendan su punto de vista; incluso aun-
que lo intentaran, simplemente no podrian hacerlo. A €l le correspon-
de tener en cuenta sus propias dificultades y respetar, tanto en sus cre-
encias como en sus dogmas, el nucleo de la verdad filoséfica que alli
se encuentra. Que los filésofos hagan esto, y nunca habra ninguna dis-
puta entre la razon y la Revelacions.

5 Averroes, Accord de la religion..., pp. 21-26.
6 Averroes, Accord de la religion..., p. 26.
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Asi es como se deberia ser. Sin embargo, con el debido respeto a la
perfecta sinceridad de las propias intenciones de Averroes, no veo
como podria esperar aplacar a los tedlogos defendiendo tal politica. No
estoy seguro de que los filésofos puedan ser facilmente persuadidos de
que la religiéon no es mas que una aproximacion burda a la filosofia,
pero si un filésofo comienza a ensefar que debe haber una religion
para la multitud’, a menos que el hombre sea un necio, no puede espe-
rar seriamente salirse con la suya. Hay poco consuelo para los teolo-
gos, al oir decir que la Revelacion es lo mas parecido a la filosofia, y
que su propia definicion de tedlogo finalmente es: un hombre que no
es capaz de ser un filosofo. Como todos sabemos por amarga expe-
riencia, algunos filosofos predican, pero a todos los predicadores les
encanta demostrar. El propio Averroes lo sabia tan bien, que después
de explicar a sus colegas filosofos toda la verdad sobre su superiori-
dad, les aconsejo encarecidamente que se guardaran esa verdad para si
mismos. Es mas, incluso les aconsejo que mantuvieran la filosofia para
si mismos, y que nunca la predicaran a la muchedumbre ni lucharan
por ella contra los tedlogos. Los pocos afortunados a los que Dios ha
dotado de una mente filosofica deben contentarse con una posesion
solitaria de la verdad racional. Dejad, pues, que los filésofos discutan
entre si; que escriban sus conclusiones en libros eruditos, que su carac-
ter técnico protegera contra la curiosidad de la multitud; pero no dejéis
que perturben la paz de las mentes sencillas con demostraciones que
estan por encima de ellas. Asi entendida, la filosofia se convierte en
una ciencia esotérica y verdaderamente secreta, hasta el punto de que
Averroes se preguntaba si no seria un acierto prohibir oficialmente el
uso publico de los libros filoso6ficos. En realidad, nada mas sabio podia

7E. Renan, Averries et [’Averroisme, pp. 162172, y la critica (en si misma critica-
ble, pero sugestiva) de la posicion de Renan, por L. Gauthier, La theorie d’lbn Rochd...,
pp- 1-18 y pp. 177-182.



Razon y Revelacion en la Edad Media: la primacia de la Razon 21

concebir un hombre cuya principal intencion era establecer una paz
duradera entre fil6sofos y tedlogoss.

La posicion doctrinal de Averroes era muy compleja y hay en ella
mas de lo que se ve en una primera impresion. A simple vista, parece
un ataque feroz contra la religion, y no se puede negar que, desde el
punto de vista de los tedlogos, no puede darse otra interpretacion. Sin
embargo, en la mente del propio Averroes, las cosas estaban lejos de
ser tan simples. Como la mayoria de los filosofos, queria un orden
social, para poder filosofar en paz, y sabia muy bien que los hombres
no podian ser civilizados simplemente ensefiandoles un cédigo abs-
tracto de ética social. En otras palabras, Averroes no consideraba a la
religion como una mera aproximacion a la verdad filosofica. Para ¢l
era mucho mas. Tenia una funcion social definida que no podia ser
cumplida por ninguna otra cosa, ni siquiera por la filosofia. Tal es el
significado exacto de los textos en los que alaba al Cordn como un
libro verdaderamente “milagroso”. No veo ninguna razén para no
tomar en serio esa palabra. Cuanto mas convencido estaba Averroes de
la absoluta superioridad del conocimiento filosofico, mas desconcer-
tante debid ser para ¢él la existencia de un libro asi, un libro totalmen-
te no filosoéfico y mucho mas eficaz que la propia filosofia para elevar
a los barbaros al nivel de la moralidad. Para dar cuenta de ese milagro,
Averroes tuvo que dar cabida en su doctrina al hecho de que existen
Profetas. Los profetas son los tinicos que pueden hacer milagros; pero
hay milagros de hechos, como por ejemplo la division del mar, que no
prueban de manera concluyente la profecia de alguno de esos profetas,
y hay milagros de conocimiento, que son la tnica prueba concluyente
de la misma. La existencia de los Profetas es un hecho empirico, tan
facilmente observable como la de los comerciantes o la de los médi-
cos. No tienen pruebas de la existencia de Dios, pero saben que existe,

8 Averroes, Accord de la religion..., pp. 50-51.
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y cuando lo dicen, todo el mundo lo cree. Nunca se preguntan si el
hombre tiene alma o no. Lo saben. Ademas, en cuanto empiezan a pre-
dicar que el hombre tiene alma, y que la felicidad del hombre depen-
de, en ultima instancia, de su respeto a virtudes como la justicia y la
caridad, los barbaros mas salvajes comienzan a escuchar, y he aqui que
se establece algo parecido a una verdadera civilizacion. A esto se
puede objetar lo siguiente: concedido que los Profetas lograron tanto,
sigue siendo un hecho que lo que dicen no es una verdad completa y
absoluta. Pero la misma objecion muestra cuan milagrosos fueron los
logros de los Profetas. Si un filésofo hubiera vivido en esos tiempos,
habria demostrado la verdad completa y absoluta, y nadie lo habria
escuchado. De hecho, nadie lo hace ni siquiera en nuestros tiempos.
Por el contrario, un verdadero Profeta, como Moisés, Jesucristo o
Mahoma, por su inspiracion divina, sabe exactamente qué cantidad de
verdades puede asimilar el pueblo y como captar la atencion de un
publico tan inquieto. Como dice el propio Cordn (19:47): “En verdad,
si los hombres y los angeles se reunieran a propoésito para producir un
libro como este Coran, no podrian producir uno como este”. Y el
Coran tiene razon, pues nada que no sea una inspiracion divina podria
haberlo producido®.

Como se puede ver, hay una gran diferencia entre el Averroes histo-
rico y el legendario autor del panfleto que mas tarde circuld con su
nombre: Los tres impostores. Lejos de considerar a Moisés, Jests y
Mahoma como tres astutos impostores, siempre los respetd como tres
mensajeros de Dios para la humanidad. Pero ni siquiera eso fue sufi-

9 Averroes, Accord de la religion..., pp. 51-52. En la citada traduccion inglesa, pp.
243-257. El tratado de Averroes sobre La armonia de la religion y la filosofia permane-
ci6 desconocido para los tedlogos cristianos de la Edad Media; pero el tltimo capitulo de
La destruccion de Averroes contiene un resumen de sus ideas sobre la cuestion, y fue tra-
ducido al latin en los primeros aflos del siglo XIV. Cf. Averroes, Destructio destructio-
num, Disput.V, impreso en la edicién de Venecia, apud Juntas, 1550, vol. IX, f* 63.
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ciente para aplacar a los te6logos; lo que querian que dijera era que la
palabra de Dios estaba por encima de cualquier palabra humana, inclu-
so de la de los mas grandes filosofos. Ahora bien, Averroes siempre
habia mantenido que la verdad filosofica era la verdad absoluta, y el
Coran y sus interpretaciones teologicas no eran para ¢l mas que apro-
ximaciones populares a la filosofia pura. No es de extrafar, pues, que
tuviera que sufrir severas persecuciones. Muridé en Marruecos, exilia-
do de su Espaifia natal, en el afio 1198.

Dificil de mantener en una civilizacion musulmana, la posicion de
Averroes era terminantemente imposible para sus discipulos latinos en
el siglo XIII. En primer lugar, no parece que conocieran el tratado
especifico que ¢l habia dedicado para el estudio detallado de ese pro-
blema. Ademas, los hombres que conocian sus comentarios sobre
Aristoteles, y que recibieron sus conclusiones como verdaderas, no
podian ensenarlas como expresion de la verdad absoluta. No so6lo por-
que eran cristianos, y todos ellos clérigos, es decir, hombres de iglesia,
sino también porque la mayoria ensefaban en la Universidad de Paris
del siglo XIII, una institucion clerical controlada directamente por las
autoridades eclesiasticas. A un profesor de filosofia no se le podia per-
mitir ensefiar como verdadero en la Facultad de Artes de esa
Universidad, lo contrario de lo que sus colegas ensefiaban como ver-
dadero en la Facultad de Teologia de la misma Universidad. En una
institucion eclesiastica, la unica verdad absoluta tenia que ser la verdad
teologica. Siendo asi, el problema de saber si esos hombres conocian o
no el tratamiento de la cuestion por parte de Averroes es de importan-
cia secundaria. Incluso conociendo su respuesta completa al problema,
no podrian haber hecho un uso publico de ella. De ahi su esfuerzo por
elaborar una posicion sobre la cuestion que resultara aceptable desde
el punto de vista de la Iglesia. Como consecuencia, surgié una nueva
familia espiritual: los averroistas latinos.

Entre los muchos miembros de esa familia, me permito distinguir
una primera variedad, que no puedo dejar de considerar como merece-
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dora de nuestra sincera simpatia. En efecto, esas pobres personas se
encontraban en una situacion dificil. Por un lado, eran buenos cristia-
nos y sinceros creyentes. Para ellos, estaba mas alla de toda duda que
la Revelacion Cristiana era, no solo la verdad, sino la verdad tultima,
suprema y absoluta. Esta razon en si misma era suficiente para que no
pudieran ser averroistas de la misma manera que el propio Averroes.
Por otro lado, y esta vez como fildsofos, este grupo no veia coémo se
podia refutar ninguna de las doctrinas filosoficas de Averroes. ;Qué
iban a hacer en los muchos casos en los que su fe y su razon estaban
en desacuerdo? Por ejemplo, su filosofia demostrd por razones nece-
sarias que el mundo es eterno, perpetuamente movido por un pensa-
miento o mente autopensante, gobernado desde arriba por una necesi-
dad inteligible totalmente indiferente a los destinos de los individuos
como tales. De hecho, el Dios de los averroistas ni siquiera sabe que
hay individuos, sélo se conoce a si mismo y lo que esta implicado en
su propia necesidad. Asi, conociendo la especie humana, no conoce en
absoluto la existencia de esas cosas fugaces, los individuos por los que
se representa la especie eterna. Ademas, como individuos, los hombres
no tienen intelecto propio; no piensan, sélo son pensados desde arriba
por un intelecto separado, el mismo para toda la humanidad. Al no
tener un intelecto personal, los hombres no pueden tener una inmorta-
lidad personal, ni por lo tanto pueden esperar recompensas futuras o
temer castigos eternos en otra vida. Sin embargo, al mismo tiempo que
su razon les obligaba a aceptar esas conclusiones, como filoésofos, su
fe les obligaba a creer, como cristianos, que el mundo ha sido creado
libremente en el tiempo, por un Dios cuya providencia paternal cuida
hasta de la mas pequefia de Sus criaturas; y si Dios cuida asi de cada
gorrion, jqué diremos del hombre, que tiene mas valor que muchos
gorriones? ;No esta cada uno de nosotros dotado de un intelecto per-
sonal propio, responsable de cada uno de sus pensamientos asi como
de sus actos, y destinado a vivir una vida inmortal de bendicién o de
miseria seglin sus propios méritos individuales? En suma, la teologia y
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la filosofia llevaban a estos hombres a conclusiones que no podian
negarse ni conciliarse.

Para librarse de esas contradicciones, algunos de los maestros de la
Facultad de Artes de Paris optaron por declarar que, habiendo sido desig-
nados para ensenar filosofia, y nada mas, se cefiirian a su propio traba-
jo, que era exponer las conclusiones de la filosofia que se desprenden
necesariamente de los principios de la razon natural. Es cierto que sus
conclusiones no siempre coincidian con las de la teologia, pero asi era la
filosofia y no podian evitarlo. Sin embargo, hay que tener en cuenta que
estos profesores nunca decian a sus alumnos, ni siquiera lo pensaban
entre ellos, que las conclusiones de la filosofia eran verdaderas. Sélo
decian que tales conclusiones eran necesarias desde el punto de vista de
la razon natural; pero jqué es la razon humana comparada con la sabi-
duria y el poder de un Dios infinito? Por ejemplo, la misma nocion de
una creacion en el tiempo es un absurdo filosofico, pero si creemos en
Dios Todopoderoso, jpor qué no habriamos de creer también que, para
tal Dios, crear el mundo en el tiempo no era una imposibilidad? Lo
mismo podria decirse en todas partes. Las conclusiones de la filosofia
estan en desacuerdo con las ensefianzas de la Revelacion; sostengamos-
las, pues, como resultados necesarios de la especulacion filosofica, pero,
como cristianos, creamos que lo que la Revelacion dice sobre tales asun-
tos es verdadero; asi, no surgira nunca ninguna contradiccion entre la
filosofia y la teologia, o entre la Revelacion y la razon.

La doctrina de este primer grupo de averroistas latinos se llama
comunmente: la doctrina de la doble verdad!0. Aunque creo que desde

10 Sobre la llamada doctrina de la doble verdad en el averroismo latino, véase
E. Gilson, La doctrine de la double verité, en Etudes de philosophie médiévale,
Strasbourg, 1921, pp. 50-69. En el mismo afio, y con total independencia del articulo
anterior, un estudioso italiano llegaba a una conclusion idéntica; cf. Bruno Nardi,
Intorno alle dottrine filosofiche di Pietro d’Abano, en Nuova Rivista Storica, Albrighi
Segati, Milano, Vol. V, 2-3 (1921), pp. 34-35, y pp. 48—49.
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el punto de vista filosofico esta justificada, tal denominacion no es
historicamente correcta. Ni uno solo de esos hombres habria admitido
jamas que dos conjuntos de conclusiones, uno en filosofia y otro en
teologia, pudieran ser, al mismo tiempo, absolutamente contradictorios
y absolutamente verdaderos. Todavia quedan muchos escritos medie-
vales por descubrir, pero con la debida reserva en cuanto a lo que
podria encontrarse por contraste en alguno de ellos, puedo decir que tal
posicion era de lo mas improbable, y que todavia no he podido encon-
trar un solo filosofo medieval que profesara la doctrina de la doble ver-
dad. Su posicion real era mucho menos evidentemente contradictoria y
mucho menos impensable. Como tantos hombres que no pueden con-
ciliar su razén con su fe, y sin embargo necesitan ambas, los averrois-
tas mantenian a la vez la filosofia y la Revelacion, con una separacion
estanca entre ambas. /Por qué un hombre no deberia sentirse seguro de
que Averroes no puede ser refutado, y sin embargo creer que las razo-
nes mas necesarias se quedan cortas ante la infinita sabiduria de un
Dios todopoderoso? No diria que es una posicion logicamente segura,
ni filos6ficamente brillante, pero la combinacion del fideismo ciego en
teologia con el escepticismo en filosofia no es en absoluto un fenome-
no extrafio en la historia del pensamiento humano. Me parece escuchar
a una de esas mentes escindidas diciéndose a si misma: esto es todo lo
que la filosofia puede decir sobre Dios, el hombre y el destino huma-
no; no es mucho; sin embargo, en eso al menos se ha concluido y no
puedo hacer que la filosofia diga nada mas. Si viviéramos en un mundo
no cristiano, tales conclusiones no serian simplemente necesarias, sino
que también serian la verdad. Pero Dios ha hablado. Ahora sabemos
que lo que aparece como necesario a la luz de una razoén finita no es
necesariamente cierto. Tomemos, pues, la filosofia como lo que es: el
conocimiento de lo que el hombre sostendria como verdadero, si la
verdad absoluta no le hubiera sido dada por la Revelacion divina.
Hubo hombres de ese tipo en la Universidad de Paris del siglo XIII; y
hasta donde yo sé, no hay razén alguna para suponer que Siger de



Razon y Revelacion en la Edad Media: la primacia de la Razon 27

Brabante y Boecio de Dacia, por ejemplo, ambos averroistas en filo-
sofia, no fueran ademas perfectamente sinceros en su fe religiosa. Tal
era, al menos, la conviccion personal de Dante respecto a Siger, pues
si hubiera tenido la menor sospecha sobre la sinceridad de la fe de
Siger, no lo habria puesto en el cuarto cielo del Sol, junto con Alberto
Magno y Tomas de Aquino!!.

Ademas de ese primer grupo de averroistas latinos habia otro,
cuyos miembros estaban igualmente convencidos de que la filosofia de
Averroes era la verdad absoluta, pero no sentian ninguna dificultad
para conciliarla con sus creencias religiosas, porque no tenian ningu-
na. Se suele decir, y no sin razon, que la civilizacion de la Edad Media
era esencialmente religiosa. Sin embargo, incluso en los tiempos de las
catedrales y las cruzadas, no todo el mundo era un santo; ni siquiera
seria correcto suponer que todo el mundo era ortodoxo, y hay indicios
seguros de que se podian encontrar incrédulos confirmados en las
calles de Paris y de Padua a finales del siglo XIII. Cuando tales hom-

1 Dante ha colocado a Siger de Brabante en su Paradiso (Div. Comedy, Parad., X,
133-138). La presencia de un averroista tan conocido en el cielo de Dante ha dado lugar
a interminables controversias. La mejor explicacion de este hecho parece ser la de B.
Nardi, a saber, que siendo el propio Dante algo averroista, no podia tener ninguna obje-
cion a Siger de Brabante (B. Nardi, Saggi de Filosofia Dantesca, Socanon Edit., Dante
Alighieri, Milano, 1930). Habria serias dificultades para admitir esta conclusion, si los
textos recientemente publicados por el P. Van Steenberghen bajo el nombre de Siger
pudieran realmente ser atribuidos a ¢él; pero la evidencia interna esta en contra y la evi-
dencia externa es muy débil, por no decir inexistente. Véase el articulo de B. Nardi en
el Giornale critico della filosofia italiana, 1936, pp. 26-35 Una respuesta a la critica de
B. Nardi es presentada por el P. Van Steenberghen, en Revue Neoscolastique de
Philosophie, Vol. 40 (1937), pp. 142—144. [N.T.: Gilson se refiere al articulo de Nardi
titulado “Il preteso tomismo di Sigieri di Brabante”, pp. 2635 y el de Van Steenberghen
“L’averroisme latin au XIlle si¢cle”, pp. 493—-508].

Véase G. De Lagarde, La naissance de [’esprit laique au declin du moyen age,
Vol. II: Marsile de Padoue ou le premier theoricien de I'esprit laique. Editions Béatrice,
Saint-Paul-Trois-Chateaux, 1934.
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bres eran al mismo tiempo fil6sofos, su filosofia natural era el deismo
de Averroes. En cuanto a la Revelacion, profesaban, al menos de pala-
bra, un respeto absoluto por sus ensefanzas, pero ninguno de ellos
perdia la oportunidad de demostrar con razones necesarias lo contrario
de lo que se suponia que creian. Visto desde fuera, los miembros de
este segundo grupo decian idénticas cosas que los del primero, pero su
tono era diferente y, por muy cautelosos que tuvieran que ser, solian
encontrar la manera de hacerse entender.

Uno de los mejores ejemplares de esa variedad fue, sin duda, el filo-
sofo francés Juan de Jandun, mas conocido por los historiadores como
el socio de Marsilio de Padua en su campana contra el poder temporal
de los Papas. Cada vez que, en sus comentarios sobre Aristoteles, lle-
gaba a uno de esos puntos criticos en los que su filosofia estaba en
desacuerdo con las conclusiones de la teologia cristiana, Juan no deja-
ba de reafirmar su completa sumision a la ortodoxia religiosa, pero
solia hacerlo de una manera bastante extrafia. En algunos casos disfru-
ta tanto recordando todo lo que simplemente cree y no puede probar,
que uno se pregunta qué le interesa mas de esos puntos, si que se crean
todos, o que no se pueda probar ninguno. He aqui uno de esos textos:
“Creo y sostengo firmemente que la sustancia del alma esta dotada de
facultades naturales cuyas actividades son independientes de todos los
organos corporales...Tales facultades pertenecen a un orden superior al
de la materia corpdrea y exceden con mucho sus capacidades...Y aun-
que el alma esté unida a la materia, ejerce, sin embargo, una actividad
(intelectual) en la que la materia corporea no participa. Todas esas pro-
piedades del alma le pertenecen verdadera, simple y absolutamente,
seglin nuestra propia fe. Y también que un alma inmaterial puede sufrir
un fuego material, y reunirse con su propio cuerpo, después de la
muerte, por orden del Mismo Dios que la cred. Por otra parte, no me
comprometeria a demostrar todo eso, pero pienso que tales cosas
deben ser creidas por simple fe, asi como muchas otras que deben ser
creidas sin razones demostrativas, con la autoridad de la Sagrada
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Escritura y de los milagros. Ademas, por esto es que hay algin méri-
to en creer, pues los tedlogos nos ensefian que no hay mérito en creer
lo que la razon puede demostrar”. La mayoria de las veces, sin embar-
g0, Juan de Jandun se contentaba con hacer alguna broma, lo que hace
dificil que sus lectores se tomen en serio sus profesiones de fe mas for-
males: “Creo que eso es cierto; pero no puedo demostrarlo. Buena
suerte a los que puedan”. Y de nuevo: “Yo digo que Dios puede hacer-
lo, pero cémo, no lo s¢; Dios lo sabe”. En otra ocasion, después de
demostrar largamente que la nocidon de creacion es una imposibilidad
filosofica, Juan afiade naturalmente que, sin embargo, debemos creer-
la. Por supuesto, dice, a ningun filésofo se le ha ocurrido, “Y no es de
extrafiar, pues es imposible llegar a la nocion de creacion a partir de la
consideracion de los hechos empiricos; ni es posible justificarla con
argumentos tomados de la experiencia sensible. Y es por ello que los
Antiguos, que acostumbraban a sacar su conocimiento de argumentos
racionales verificados por la experiencia sensible, nunca lograron con-
cebir tal tipo de produccion”. Y aqui esta el golpe final: “Hay que afa-
dir que la creacion sucede muy raramente; no ha habido nunca mas que
una, y eso hace mucho tiempo™!2. Habia un ligero toque de Voltaire en
la ironia de Juan de Jandun; y, sin embargo, sus chistes cuidadosa-
mente redactados representan solo lo que se podia escribir entonces
pero; como suele ocurrir, se podia decir mucho mas.

En el afio 1277, el obispo de Paris, Etienne Tempier, condeno
solemnemente 219 proposiciones tomadas de los escritos averroistas o
que expresaban opiniones averroistas vigentes. La lista de esas opinio-
nes es una prueba suficiente del hecho de que el racionalismo puro fue
ganando terreno a finales del siglo XIII. Algunas de esas proposiciones
afirman sin rodeos que: “no hay vida mas elevada que la vida filosofi-

12 Estos textos de Juan de Jandun, junto con otros mds, han sido recogidos en
E. Gilson, Etudes de philosophie médiévale, Strasbourg, 1921, pp. 70-75.
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ca” (Prop. 40) ; o que “no hay en el mundo mas sabiduria que la de los
filésofos” (Prop. 154); y de nuevo: “que no hay que creer en nada, sino
solo en lo que es evidente, o en lo que puede deducirse de las proposi-
ciones evidentes” (Prop. 37). Tales afirmaciones eran otros tantos
desafios a la primacia de la Revelacion, a la supremacia de la Sabiduria
Cristiana y a la verdad infalible de la Revelacion. Tampoco eso era
todo, pues algunas de esas proposiciones llegaron tan lejos como para
decir que “la Revelacion cristiana es un obstaculo para el aprendizaje”
(Prop. 175) ; y nuevamente que: “no se conoce nada mas por saber teo-
logia” (Prop. 153); y por ultimo, pero no menos importante, que “la
Teologia se apoya en fabulas” (Prop. 152).

Tal averroismo no era el del propio Averroes, quien, al menos,
albergaba un sincero y profundo respeto por el poder moralizador de
las religiones reveladas. Tenia un poco mas en comun con la actitud de
Siger de Brabante y de Boecio de Dacia, en cuyas mentes la simple fe
era suficiente para contener las especulaciones filosoficas mas auda-
ces. De hecho, tal averroismo no se parecia a nada del pasado, pero
anticipo la critica de los dogmas religiosos que es un rasgo tipico del
siglo XVIII francés. Que la llamada Revelacion tiene un origen mitico
se sugiere en todas partes en la Historia de los Oraculos (1687) de
Fontenelle; Fontenelle era un hombre muy prudente; no hacia mas que
sugerir lo que tenia en mente; pero cuatro siglos antes de ¢l, algunos
averroistas ya lo habian dicho claramente.

La existencia de un racionalismo medieval nunca debi6 ser olvida-
da por los historiadores que investigan los origenes del 1lamado racio-
nalismo moderno, pues efectivamente la tradicion averroista forma una
cadena ininterrumpida desde los Maestros de Artes de Paris y Padua,
hasta los “Libertinos” de los siglos XVII y XVIII!3. Pero es aun mas

13 Sobre la continuidad de la tradicion averroista, ver: E. Renan, Averrées et
I’Averroisme; Paris, 1852. R. Charbonnel, La pensée italienne au XVI€ siecle et le cou-
rant libertin; Paris, Picard, 1904. H. Busson, Les sources et le développement du ratio-
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importante recordar esto para quienes les resulta facil resumir en algu-
na formula sencilla seis siglos de civilizacion medieval. No estoy pre-
parado para decir lo que la vida intelectual de la Edad Media podria
haber sido si San Agustin no hubiera existido; pero me siento igual de
incapaz de imaginar lo que podria haber sido sin Averroes y sus disci-
pulos latinos, no s6lo porque ellos mismos no habrian estado alli, sino
también porque, si no hubieran estado alli, la obra de Santo Tomas de
Aquino no habria sido lo que fue.

Traducido por Ceferino Muiioz Medina
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Reason and Revelation in the Middle Ages:
the Primacy of Reason
SUMMARY
The Primacy of Reason analyzes the emergence of a medieval rationalism of a
strictly philosophical nature, independent of both modern science and Christian
theology, whose decisive representative is Averroes. In contrast to earlier
attempts to reconcile philosophy and faith in the Islamic world, the Andalusian
thinker upholds the primacy of Aristotelian demonstration as the only full
access to truth, relegating religion and theology to a pedagogical and normati-
ve function directed toward the non-philosophical majority. On the basis of a
classification of human beings according to their intellectual capacities—rheto-
rical, dialectical, and demonstrative— Averroes justifies the coexistence of rea-
son and religion without granting them epistemic equality. According to
Gilson, this conception leads to a form of philosophical esotericism and
accounts both for Averroes’ biographical difficulties in the Islamic world and

nalisme dans la littérature frangaise de la Renaissance (1533—-1601). Paris, Letouzey et
Ané, 1922.
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for the conflictive reception of his thought in the Christian West. The text then
examines thirteenth-century Latin Averroism, distinguishing between a belie-
ving variant, grounded in the separation of reason and faith, and another of an
directly irreligious orientation. Finally, it shows how the Parisian condemna-
tions of 1277 underscore the historical significance of this rationalism and its
decisive role in shaping later scholastic thought, particularly in relation to the

Thomistic response.

Keywords: Reason, Revelation, Averroes, Middle Ages, Etienne Gilson
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This article has two aims. The first is to pose the question of liturgical
beauty as a philosophical problem and to shed light—within the frame-
work of philosophical realism—on the fundamental issues related to it.
Liturgy, which is a particular instance of ritual and ritual life, has
become an increasingly prominent topic in contemporary humanities,
especially in approaches that draw on anthropological insights. This
development makes the establishment of a framework for philosophi-
cal reflection on the liturgy all the more urgent. It is a distinctive topic
because, as an act of praise and thus also of faith, ritual (including
liturgy) lends itself to fruitful inquiry not only by anthropologically-
oriented disciplines and anthropology proper, but also by theology.
Philosophy, however, appears to reach here the limits of what can be
expressed in its own conceptual language—hence its philosophical
articulation often finds its home in phenomenology, particularly in the
thought of Dietrich von Hildebrand. Given the paradigmatic status of
Thomism in philosophical reasoning, the question of how and to what
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extent the liturgical act can be examined within the assumptions and
conceptual apparatus of philosophical realism—and the difficulties
such an inquiry entails—proves pressing. The second and more funda-
mental aim of this article is to examine the subject itself—namely, the
liturgy (understood here through the conceptual models of the verus
ordo and the novus ordo of the Roman Catholic rite)—in the light of
Thomistic accounts of beauty as a transcendental. This part of the
study also raises the issue of a metaphysics of the absence of beauty in
the liturgy and explores its implications for the glorious dimension of
the liturgical act.

Liturgy—Clarifying the Term

Liturgy may be understood as a cultural phenomenon that can be
observed, studied, and described in its external forms—that is, above
all, in its performative aspect. This perspective is characteristic of
anthropology and the study of religion, whose contributions to the
understanding of ritual (both the nature of ritual action as such and
concrete, historically situated ritual practices within particular com-
munities) are considerable. Liturgy can, however, also be approached
through a reconstruction of the theology from which it arises. This
does not necessarily entail a systematic account of the theology of the
liturgy, but rather its exegesis in a broader sense—an approach that
may, though need not, involve a confessional perspective.

Liturgy and ritual are also legitimate objects of philosophical
reflection, though it seems difficult to identify a clearly dominant
philosophical approach in this area.! What unites these various per-

1 Philosophical reflection here must also be noted as being particularly close to, and
dependent upon, anthropological inquiry—something that is consistent with the practice
of certain subdisciplines, such as the anthropological philosophy of culture. On ritual,
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spectives, however, is the hermeneutical dimension: the task of under-
standing what the liturgy is and what it is intended to reveal.

It must be noted from the outset that there is no sharp distinction in
the scholarly literature between the concepts of “ritual” and “liturgy”;
they are often treated as at least partially interchangeable. In classical
Greek, the term leitourgia referred to any form of public service, and
its semantic range was thus broad. Anyone who performed such a ser-
vice was called a leitourgos. A semantic shift occurred under the influ-
ence of Christianity, which—drawing on the usage of the Septuagint—
employed terms such as leitourgia, leitourgos, and leitourgein in the
sense of religious rites (i.e., divine service, above all temple worship).
Thus, in the Christian tradition, the term “liturgy” appears, for
instance, in reference to the ministry of Zechariah (Luke 1:23) and to
denote “the service of the Lord” (e.g., Acts 13:2). Christianity imposed
upon this term a sacral meaning grounded in certain biblical passages
and posed the question of the relationship between liturgy and rea-
son—what it itself calls “rational worship” (logiké latreia, Rom 12:1).

Joseph Ratzinger-Benedict XVI (a pope particularly attuned to
questions of ritual and of the Catholic liturgical heritage, as evidenced
by his 2007 motu proprio Summorum Pontificum)? emphasized that

including liturgy, approached from philosophical and anthropological perspectives, see:
Roger Caillois L’Homme et le sacré (Gallimard, 1950); Victor Turner, Ritual Process:
Structure and Anti-Structure (Aldine Publishing Company, 1969); René Girard, La vio-
lence et le sacré (Editions Bernard Grasset, 1972); Catherine Bell, Ritual Theory, Ritual
Practice (Oxford University Press, 1992); Kevin Schilbrack, ed., Thinking Through
Rituals: Philosophical Perspectives (Routledge, 2004); Jean Cuisenier, Penser le ritual
(Presses Universitaires de France, 2006); Terence Cuneo, Ritualised Faith. Essays on
the Philosophy of Liturgy (Oxford University Press, 2016); Diagne, Souleymane Bachir,
ed., Religion et ritualité (Presses universitaires de Strasbourg, 2021).

2Benedict XVI, Summorum Pontificum, July 7, 2007, Acta Apostolicae Sedis 99,
no. 9 (2007): 777-81. English version available at: https://www.vatican.va/content/
benedict-xvi/en/motu_proprio/documents/hf ben-xvi_motu-proprio 20070707 sum-
morum-pontificum.html (accessed May 12, 2025).



40 Justyna Melonowska

logiké latreia denotes “divine worship in accordance with /ogos,”3 and
that the Logos is therefore its proper and ultimate measure. This ratio-
nality—and the problem of the Logos—already places the liturgy with-
in the horizon of philosophical inquiry.

If such inquiry is to avoid addressing a merely abstract problem and
instead respond to a real question, it must grasp the exegetical and
hermencutical dimension of the issue. That is, it must take into account
the liturgy’s place within a community’s self-understanding. For the
issue at stake is not only whether and to what extent a given liturgy can
be regarded as logike latreia, but also whether a particular liturgical
form (for instance, a specific rite) satisfies the demands of logike
latreia—that is, of the Logos itself.

The present investigation is limited to Christian liturgy, and more
specifically to the Catholic tradition. The analytical “model” for my
argument is the Roman Catholic liturgy in its two currently authorized
expressions: the new (post—Vatican II) and the old (pre-conciliar,
“Tridentine”) form.4 Given the current inability of these forms to coex-
ist peacefully,’ it should be clarified that this article forms part of a

3 Joseph Ratzinger, The Spirit of the Liturgy, trans. John Saward (Ignatius Press,
2000), 50.

40n the history of the liturgical change, see: Pawet Milcarek, Historia Mszy.
Przewodnik po dziejach liturgii rzymskiej [ A history of the Mass: A guide to the Roman
liturgy through the ages] (Wydawnictwo AA, 2009); Dawid Pietras, Nadzwyczajna
Jorma rytu rzymskiego. Status prawny liturgii i wspolnot [The extraordinary form of the
Roman rite: The legal status of the liturgy and its communities] (Dgbogora, 2021);
Grzegorz Klaja, Msza swigta w nadzwyczajnej formie rytu rzymskiego [The Holy Mass
in the extraordinary form of the Roman rite] (D¢bogora, 2020). Among philosophical
approaches, the phenomenological response stands out as both the most influential and
most fully articulated, see Dietrich von Hildebrand, The Devastated Vinyard, trans. John
Crosby and Fred Teichert (Franciscan Herald Press, 1973).

5 Por. Francis, Traditionis Custodes, July 16, 2021, Acta Apostolicae Sedis 113, no.
8 (2021): 793—6. The English version can be found at: https://www.vatican.va/con-
tent/francesco/en/motu_proprio/documents/20210716-motu-proprio-traditionis-cus-
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broader research project and represents an attempt to answer the ques-
tion of whether liturgical controversies can be understood as disputes
over beauty—and whether such disputes might be resolved on the
basis of that criterion.

The Catholic Magisterium articulates its understanding of the litur-
gy as follows:

The sacred liturgy is ... the public worship which our Redeemer as Head
of the Church renders to the Father, as well as the worship which the
community of the faithful renders to its Founder, and through Him to the
heavenly Father. It is, in short, the worship rendered by the Mystical
Body of Christ in the entirety of its Head and members.¢

This perspective indicates that the study of the liturgy—when it
both refers to and respects the standpoint of the Catholic liturgical
community (with the Roman Rite serving as a paradigmatic form)—
must include reference to the Absolute-Logos and treat it as the prop-
er measure of liturgical action. In philosophical terms, this means that
the study of the liturgy must be situated within the framework of the
philosophy of God, and that its leading perspective will necessarily be

todes.html (accessed May 21, 2025). The question of the comparison and mutual rela-
tions between the traditional Roman liturgy and its new, postconciliar form has been the
subject of ongoing disputes—historical, juridical, liturgical, and, ultimately, political
(within the Church). In general terms, this debate is framed by the opposing “hermeneu-
tics of continuity” and “hermeneutics of rupture,” though various “cross-positions”
between them are possible. One may dispute—and in fact, the controversy often turns
on this point—whether both liturgies fall within the boundaries of a single rite or con-
stitute distinct rites. It is not, however, controversial to affirm that all parties agree the
Catholic liturgy after Vatican II differs substantially from the pre-conciliar form.

6 Pius XII, Mediator Dei, 1, 9, November 20, 1947, Acta Apostolicae Sedis 39
(1947): 521-94. English version available at: https://www.vatican.va/content/pius-
xii/en/ encyclicals/documents/hf p-xii_enc 20111947 mediator-dei.html (accessed
May 25, 2025).
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metaphysical. This will thus be a metaphysics of the liturgy in a broad-
ly theodicean sense—that is, a reflection on God and His relation to the
world, particularly in its salvific aspect (involving the ideas of guilt
and sin, and their outworking in sacrifice and redemption). Only once
the metaphysical questions have been addressed does the field of more
particular, derivative investigations open up. For this reason, engaging
the compelling question of the “beauty” of the liturgy (inasmuch as it
is a visible act—ritual and liturgy are given only as manifest appear-
ances) and therefore its aesthetics must be preceded by metaphysical
determinations concerning liturgical beauty.

At the same time, the fact that the measure of the rationality
(logike—character) of the liturgy is the Absolute-Logos renders it, in a
certain sense, immeasurable. For if, as will be argued below, the judg-
ment of beauty presupposes the most complete possible knowledge of
the thing in question, and if delight (in the case of liturgy, doxa: glory
or honor given to God) is the consequence of such knowledge, then the
judgment of liturgical beauty can only properly occur “from the side of
the Absolute.” The human being, however, in his temporal condition,
is not capable of fully perceiving or exhaustively judging the meta-
physics of liturgical beauty. He is, in the domain of the transcendentals
generally—and likewise in the sphere of broadly conceived aesthetics
(understood as the subject’s response to an aesthetic stimulus)—
dependent on an obscure, intuitive form of knowledge: the knowledge
of the heart. In human liturgical practice, the measure of the liturgy
contained in the Logos implies, in effect, the absence of certainty
regarding whether the liturgy, as logike latreia, is sufficiently con-
formed to Him. Yet it is precisely this conformity that determines
whether a given liturgical action is orthodox, and thus whether it
expresses “right worship.”?

7 Ratzinger, Spirit of the Liturgy, 160.
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The anticipated difficulties in the philosophical study of the liturgy
are thus rooted in the specificity of its object. For insofar as, according
to Catholic doctrine, the liturgy is an act in which the principal agent
is Christ-God, the theological perspective cannot be suspended or rel-
ativized, as it points precisely to the essence of the phenomenon under
investigation. At the same time, liturgical action is initiated by human
beings, and it occurs through the act of praise. The Mass (that is, the
liturgy in its highest form within Catholicism)8 is therefore a divine-
human act.

How, then, can Catholic liturgy—especially the liturgy of the
Mass—become a legitimate object of philosophical inquiry? How
might one undertake and articulate a question that, while it arises from
Catholic doctrine, is in its very nature theological? An answer to these
questions requires first delineating the exegetical and hermeneutical
field within which the investigation must take place. A philosophical
approach to Catholic liturgy carried out along these lines will presup-
pose the confession that Christ is the Logos—and therefore that the
Logos is the creative principle of being and its inner measure: 'Ev apyf]
MV 6 Adyog, koi 6 Adyoc iy mpdg TOV bV, koi Ocdc v 6 Adyoc (John
1:1). The liturgical act—above all the Eucharistic celebration—is
meant to involve all of creation; it possesses a cosmic and transhistor-
ical character. It is, in this sense, a total ontological relation.?

8 The Vatican II Constitution on the Sacred Liturgy Sacrosanctum Concilium, in
paragraph 10, refers to the liturgy as “the source and summit” (fons et culmen) of the
Christian life, the highest form of which is the Holy Mass. Cf. Second Vatican Council,
Sacrosanctum Concilium, Acta Apostolicae Sedis 56 (1964): 97-134. The English ver-
sion is available at: https://www.vatican.va/archive/hist councils/ii_vatican _council/
documents/vat-ii_const 19631204 sacrosanctum-concilium_en.html (accessed May
25, 2025).

91 do not discuss here the problem of apostasy, evil, demonology, etc.—that is, of a
creature who, by the power of its own will, refuses to be incorporated into the liturgical
action of the Logos and into any act of praise or glorification. A discussion of these
issues would require addressing the question of lack, which also arises in the meta-
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At the same time, however, it is also a work, a product, an art: ars
liturgica, ars celebrandi. In this aspect, it would seem that reflection
upon it should be subject to the same rigor as any inquiry into works
of culture or art. Yet this is not the case. For even in its aspect as ars,
the liturgy presents itself as an object of study that demands particular
interpretative and analytical tools. One can indeed say that it has
authors: prayers have been composed, cultic objects have been fash-
ioned, and both the prayers and the objects of worship are amenable to
philosophical analysis. And yet, at the same time, the liturgy has no
authors. Not only in the sense that its historical originators are often
anonymous (as is the case, for example, with the builders of cathe-
drals), but in the deeper sense that its authors are all those who partic-
ipate in the act of praise—an act which, as previously noted, in some
way represents and makes present the entirety of being.

Even if we were to narrow the question of authorship and partici-
pation to historically identifiable persons, it must still be said that its
authors are the innumerable human beings who, throughout the cen-
turies, have taken up, enacted, and at times modified (typically through
minor adjustments) the ritual acts of the liturgy—priests and laity
alike—as well as those who do so today, and those who will do so in
the future. In this sense, one can say both that the liturgy has authors
and that it does not;!0 that it is a work, and that it is not; that it is a fin-
ished work, and that it is not a finished work.!! Both its essence and its

physics of beauty (as non-beauty). This difficulty, however, does not alter the funda-
mental fact that the recapitulative and redemptive action of Christ in the Sacrifice of the
Mass concerns creation as such.

10 By the creators of the post-conciliar liturgy, one should understand the named and
recognized reformers (or authors) of the new Roman-Catholic liturgy, with Annibale
Bugnini at the forefront. Cf. Yves Chiron, Annibale Bugnini: Reformer of the Liturgy,
trans. John Pepino (Angelico Press, 2018).

11 The issue of the “finitude” of the earthly liturgy requires reference to eschatolog-
ical theology and apocalyptics, especially the Parousia, and in this sense, it constitutes
a theological problem.



The Metaphysics of Liturgical Beauty 45

mode of existence as a work that incorporates other works simultane-
ously liken it to and distinguish it from other forms of art—painting,
music, sculpture, and theater.

Being a work under the specific conditions outlined above, the
liturgy is, first and foremost, an action. One could say: not so much a
work as a doing. While the recognition of its essentially performative
character does not eliminate the underlying difficulties, it does help to
order the questions that any serious investigation must address. There
is first the agent—the Logos—and the human priest as secondary
agent; then the matter and forms through which the action is enacted;
and finally, the completed liturgical opus, in which the faithful people
are incorporated. Within this structure, we may distinguish the reality
of the action itself (both actual and prescribed), the reality of the
beings involved (especially persons), and—though this is analogical—
the reality of the products or outcomes.

As this suggests, a comprehensive metaphysical analysis of the
beauty of the liturgy would require an extensive inquiry into the nature
of personal beings, as well as the question of which personal beings—
and in what mode—participate in the liturgical act (e.g., the question
of angelic presence). It would also require reflection on non-personal
beings and the ways in which they are, or are not, represented in the
liturgy as part of the created order. The latter question strongly condi-
tions liturgical analysis wherever its cosmic dimension is considered.
This, in turn, brings with it the risk of overly Platonizing accounts of
liturgy—a risk that, in some measure, is also present in this article—
which ought to be corrected by a proper account of the place of the
body in the liturgy. The theological moment that governs Christian
liturgy is the Incarnation (Logos ensarkomenos, Verbum incarnatum),
and this determines that in the study of liturgy, the problem of the body
is coextensive with the problem of the Logos.

This survey of the theoretical challenges involved—challenges pro-
portionate to the scope of the phenomenon itself—helps to explain and
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justify the aspectual focus of this article’s approach to the metaphysics
of liturgical beauty. Yet the more demanding the object of inquiry, the
more robust must be the method employed. Hence, the liturgy must be
brought into view by means of Thomistic reflection, as is required by
the intellectual culture and tradition of Catholicism itself. Liturgy must
be considered in relation to the totality of being (especially its intelli-
gibility and amabilitas), to the metaphysical status of persons and per-
sonal beings (a concern particularly central to the Polish Thomist
Mieczystaw Gogacz), to non-personal beings and their products,
including the liturgy’s own matter and form—all the way to a selective
application and development of what Etienne Gilson once called the
“particular poietics of the major arts,” as one of his works is subtitled.!2

The relevance of a realist approach is further demonstrated by the
fact that it makes it possible to explore not only the metaphysics of
beauty, but also the metaphysics of non-beauty in the liturgy—thus
opening the way to a consideration of the presence of lack and evil in
the liturgical domain. This direction of inquiry proves particularly
promising. The following analyses are therefore to be regarded as pre-
liminary and exploratory, intended to make possible the formulation of
a comprehensive research program dedicated to the question of litur-
gical beauty.

12 Cf. Etienne Gilson, Matiéres et forms: Poiétique particuliére des arts majeurs
(Vrin, 1964). In this article, I primarily refer to the English edition: Etienne Gilson,
Forms and Substances in the Arts, trans. Salvator Attanasio (Charles Scribner’s Sons,
1966).
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The Metaphysics of Liturgical Beauty,
the Aesthetics of the Liturgy,
and the Philosophy of Liturgical Art

As stated above, the leading philosophical approach to liturgical stud-
ies should be the metaphysics of beauty. Nevertheless, it is also neces-
sary to place the object of study (the liturgy, including as ars liturgica)
within the broader context of aesthetics and the philosophy of art. As
Piotr Jaroszynski explains,

the concept of aesthetics and aesthetic value refers to the cognitive-emo-
tional activity of the human being, which in turn entails the possibility
of neutralizing ontological claims..., whereas the other [i.e., beauty]
presupposes above all an insight into being itself, which turns out to be
imbued with love and knowledge ultimately derived from the
Absolute.13

Furthermore, the concept of “aesthetic value” pertains primarily to
what exists by and for the subject: from the existence of the artifact to
its interpretation. By contrast, metaphysical beauty means the ordering
of real beings to the intellect and will of the Absolute and is, in its exis-
tence, independent of the perceiving subject.!4 The fact that human
artifacts seem to speak to us more strongly than natural beauty is
linked, according to Jaroszynski, to their connaturality with us (since
they are human products), and thus to the fact that it is in such works
that the depth of personal human life finds expression.!5

13 Piotr Jaroszynski, Metafizyka piekna [On the metaphysics of beauty] (Redakcja
Wydawnictw KUL, 1986), 116.

14 Cf. Jaroszynski, Metafizyka pigkna [On the metaphysics of beauty], 117.

15 Cf. Jaroszynski, Metafizyka pigkna [On the metaphysics of beauty], 117.
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This has important implications for understanding liturgical beauty.
On the one hand, the liturgy is an expression of the human spirit and
personal life oriented toward the Absolute; in this sense, it tends
toward achieving and expressing aesthetic value as dominant. On the
other hand, because of its cosmic character, which incorporates the
whole of being into the act of praise, liturgy is determined by the beau-
ty of natural beings—that is, by metaphysical beauty. This beauty is
nonetheless taken up and shaped by a subject, the liturgist. In his philo-
sophical reflections on liturgy, Dietrich von Hildebrand described this
dynamic—in the terms of his philosophical school—as a “conspiring
with the logos of things,”16 a phrase that aptly captures the subjective-
metaphysical (and simultaneously aesthetic-ontic) participation and re-
presentation of being in the liturgical act.

In this sense (that is, as liturgical, and thus as glorious),!” the beau-
ty of natural beings becomes the measure of liturgical orthodoxy, that
is, the correctness of the act of praise. This liturgical orientation can be
found in various traditions—for instance, in ancient Greek culture,
where “beauty was primarily associated with natural forms, because,
existing ‘more strongly’ than human intentional creations, they implied
the creative power of the Supreme Being.”!8 In Christian liturgy, the

16 The expression “conspiring with the logos of things” is borrowed from Dietrich
von Hildebrand, who wrote: “This activist, irreverent attitude results in the dying out of
the rhythmical law of the being’s inner unfolding, especially in the vital, intellectual,
and spiritual spheres. Men have ceased to understand what an indispensable function the
so-called superfluous ‘by-work’ possesses; they have ceased to conspire with the objec-
tive logos of things; they want to fabricate things brutally, from the outside, without any
sense of the dramatic character of the being’s unfolding itself in time.” Dietrich von
Hildebrand, Liturgy and Personality (Longmans, Green and Co., 1946), 141-2.

17 One might venture a functional neologism here—praising as a predicate of being,
designating that which exists as an act of praise.

18 Jaroszynski, Metafizyka piekna [On the metaphysics of beauty], 118. Let us note
here Wtadystaw Tatarkiewicz’s striking claim that “beauty played almost no role in
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aim is for the liturgical act to “incorporate” the naturalness of matter,
understood as derivative of and dependent upon the creative Absolute.
If, as must be assumed in any theological reflection on Christian litur-
gy, being is “marked” by the Logos, this means not only that it is in
some measure intelligible, but also that the matter of which it is com-
posed is not insignificant and, therefore, not metaphysically indiffer-
ent:

If we say that the Absolute “wills” something to exist, it also ‘wills’ that
it be determined in a particular way.!9

Jewish worship and religiosity.” See: Wiadystaw Tatarkiewicz, Historia estetyki [The
history of aesthetics], vol. 2, Estetyka sredniowieczna [Medieval aesthetics] (Arkady,
1988), 13. Tatarkiewicz also contrasts Greek and Jewish aesthetics in a way that raises
the question of whether—and to what extent—he understands what he identifies as a
peculiar aesthetic insensitivity on the part of the Israelites: “The Israelites had neither
sculptors nor painters, and for the most part ceased to practice the fine arts. A further
consequence of their [anti-idolatry prohibitions — J.M.] seems to be that the aesthetic
needs of the people diminished. And if they were expressed at all, it was not in the beau-
ty of form but in the richness of material.” Tatarkiewicz, Historia estetyki [The history
of aesthetics], 17. Engaging critically with this problematic claim lies, unfortunately,
beyond the scope of this article.

19 Jaroszynski, Metafizyka pickna [On the metaphysics of beauty], 105. Sergey
Averintsev, who stood closer to the Eastern tradition, wrote on this subject as follows:
“Let us clarify with an example: if only water may be used for baptism out of all possi-
ble liquids, then the ‘wateriness’ of water acquires particular significance—and the
same may be said of the bread and wine as Eucharistic substances, or of the material
composition of the world as it is sanctified in the wax of candles. A substance that is
chosen and set apart thereby acquires significance and, consequently, meaning.
Likewise, if the Lord on Sinai commands that sacred objects be made specifically of
gold, and not of any other material, then the very property of gold—that it is gold—is
elevated to the level of the sacred. The making of the lampstand, as commanded, was to
be ‘of pure gold.’ Bezalel does not become a creator, bringing into being that which does
not exist, but rather resembles a priest who, according to the prescribed order, ‘cele-
brates’ the liturgy: for it is not he who celebrates the mystery of the liturgy, but that
which celebrates it through him—something that exists in itself independently of him,



50 Justyna Melonowska

The study of liturgical beauty does not end with the contrast
between ‘“aesthetics and aesthetic value” and “the metaphysics of
beauty,” but may be complemented by the philosophy of art (the ars
aspect). Etienne Gilson understood the philosophy of art as the study
of the relationship between the work and the artist (while aesthetics
studies the relationship between art and beauty). The key difference
between these two approaches lies in the fact that the philosophy of art
concerns matter in the metaphysical sense (prime matter), that is, mat-
ter that is not itself a product of art. Aesthetics, as both Gilson and
Jaroszynski seem to agree, does not study the matter of the work.20 Yet
if liturgy is a rational act performed upon being marked by the Logos,
then its materiality has significant philosophical implications.

The term “aesthetics,” introduced by Alexander Baumgarten in his
Meditationes philosophicae de nonnullis ad poéma pertinentibus, orig-
inally referred to a theory of sensory cognition (cogitatio sensitiva)
and the issue of evaluative judgments concerning the beautiful. The
subjective and subiective?! dimension thus lies at the heart of aesthet-
ic concerns from the outset. Gilson, too, wrote:

Aesthetics is the apprehension of the beautiful as produced by the fine
arts.22

though realized through him.” Sergey S. Averintsev, “Zoloto v sisteme simvolov kul’tu-
ry rannevizantijskoj” [Gold in the System of Symbols of Early Byzantine Culture], in:
Sergej S. Averintsev, Poétika rannevizantijskoj literatury [The poetics of early
Byzantine literature] (Azbuka-klassika, 2004), 410.

20 Cf. Piotr Jaroszynski, “Wstep” [Introduction], in Etienne Gilson, Materie i formy.
Pojetyki szczegotowe sztuk gtownych [Matter and form: A particular poietics of the major
arts], trans. Maria Gawron-Zaborska (Zache¢ta — Narodowa Galeria Sztuki, 2023), 17.

21 What is at issue here is the distinction between the subjective psychological
aspect and the ontological aspect pertaining to teh subject as such.

22 Gilson, Forms and Substances, 2.
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The work of art links aesthetics to the philosophy of art, whose prop-
er object is “human activity in the general order of making, whose prop-
er end is to produce beautiful objects.”?3 Accordingly, liturgy may be
examined both from the standpoint of aesthetics and that of the philos-
ophy of art. However, | maintain that such inquiries should be preced-
ed by a consideration of kalological questions—that is, those belonging
to that part of metaphysics which discusses beauty as a transcendental
property of being. The liturgy’s relationship to the Logos, and the fact
that it is meant to express the inclination-delight (praise, worship, glo-
rification) of being through the human person turned toward the
Absolute (its cosmic dimension), means that the metaphysics of beauty
must be the foundational perspective, while the conclusions of aesthet-
ics and the philosophy of art apply to the liturgy only conditionally and
partially—for instance, to the extent that liturgical objects may be
works of art, or that the liturgy may be conceived as an image or the-
ater, emphasizing its performative aspect. This, in turn, gives rise to the
issue of delight and aesthetic valuation of the liturgy and liturgical
experience. For liturgy may be understood as a kind of art and a work
of art (or a collection of such works), and thus as a cultural artifact. It
is also something received: both observed and enacted (a question of
participation—from the priest and ministers to the participatio actuosa
of the faithful). It can therefore be analyzed from the perspective of aes-
thetics and the aesthetic responses it evokes.

The metaphysics of beauty in the framework of philosophical real-
ism allows us not only to address the problem of the beauty of the litur-

23 Gilson, Forms and Substances, 3. The author clarifies: “These objects are com-
monly known as ‘works of art.”” However, reflections on the liturgy suggest limiting
oneself to the term “beautiful objects,” since liturgical vessels—often highly exquis-
ite—though they may be regarded as works of art, and even as museum exhibits, are not
created with the same purpose as works of art sensu stricto. Perhaps the closest term
here would be “applied art,” or rather, “works of applied art.”

995
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gy, but also that of its non-beauty. On the grounds of liturgical anti-
aesthetics, the question arises of how the perception of the Absolute by
the human subject can be hindered or even obstructed—rnon-beauty in
the liturgy may obscure the relation between the Logos and being, or
even the very presence of the Logos itself. As such, it appears as an act
against logiké latreia, and thus against the human being offering
praise, and ultimately against the Logos Himself. These issues demand
a separate and more detailed treatment.

For now, the conclusion is as follows: a comprehensive philosoph-
ical investigation of liturgical beauty requires an account of its perfor-
mative nature and a full recognition of the role of the body, while
maintaining the sequence: metaphysics of liturgical beauty, philosophy
of liturgical art, aesthetics of liturgy. In more narrowly focused
inquiries, the second and/or third perspective may be interchanged or
even omitted, depending on the particular research question at stake.
As will be shown below, however, the aesthetic aspect of the liturgy—
subjective, affective, and personal—is in fact deeply intertwined with
the metaphysical dimension. For the liturgy is meant to be not only a
logikeé-charactered act (objective, intellectual dimension), but also a
sacrificial and loving act (the subjective, volitional, affective dimen-
sions).

Beauty
in the Thought of St. Thomas Aquinas

St. Thomas never dedicated a separate treatise to beauty, nor did he
provide a systematic account of this issue in any of his numerous writ-
ings. He also did not enumerate beauty among the transcendentals.
Nevertheless, Aquinas’ contribution to the philosophy of beauty
includes two essential and inescapable definitions: Pulchra... dicuntur,
quae visa placent (S.Th. 1, 5, a. 4, ad 1)—"Things are called beautiful
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which, when seen, please,” and pulchrum... dicatur id cuius ipsa appre-
hensio placet (S.Th. 1-11, q. 27, a. 1, ad 3)—"“The beautiful is that
which pleases when apprehended.”

At first glance, these may appear to be aesthetic definitions,
grounded in the subjective experience of beauty and its perceptual
effects. Accordingly, they might seem to fall outside the purview of
metaphysics and to offer little to a metaphysical investigation of litur-
gical beauty. In neither case is beauty treated as a transcendental—that
is, as something revealing being in the act of existence. The first defi-
nition in particular seems overtly subjective. And yet, Piotr
Jaroszynski has demonstrated that it is in fact a metaphysical, relation-
al, and “essentialist” definition.24 The apparent reference to the human
observer ultimately refers not to the human person, but to the Absolute;
in this light, visa placent signifies not a human perception but the con-
formity of being to the intellect and will of the Absolute. Thus, the
order disclosed in the definition is not aesthetic but metaphysical.2s

The second definition is both objective and aesthetic. Beauty is here
considered from an aesthetic perspective, understood according to
three classical aspects: claritas, proportio, and perfectio—with the
object of apprehension being the forma intelligibilis. This is the intel-
lectualism of aesthetic experience. The objectivity of the definition is
evident in the emphasis on the object as such. A consistent and precise
understanding of beauty along these lines would define it as “being as
a determinate content in act.”26 Any further judgments about a being or
phenomenon, according to Jaroszynski’s reading, would belong to the
order of aesthetics. Jaroszynski also draws attention to distortions in
the understanding of beauty that arise from overemphasizing the

24 Jaroszyniski, Metafizyka pickna [On the metaphysics of beauty], 109.
25 Jaroszyniski, Metafizyka pickna [On the metaphysics of beauty], 108-109.
26 Jaroszynski, Metafizyka pickna [On the metaphysics of beauty], 110.
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objective side at the expense of the subjective and relational aspects—
an approach often adopted as an overcorrection to the dominant mod-
ern and contemporary currents that tend to over-subjectivize beauty.2”
Against this, the relational perspective is better supported by the fun-
damental ordering of being to the intellect and will of the Absolute,
who is, eo ipso, the final term of all relations.

It is all the more important, then, to emphasize that the intellectual
aspect of apprehension (apprehensio) is completed by a volitional one
(placet). What is at stake is not simply knowledge, but the delight or
enjoyment that arises from it. Certainly, as coming from the Absolute
as Logos (Intellect), every being is intelligible to the human intellect.
But precisely as coming from the Absolute, it is also willed by Him.
And if this Absolute is Love, then the being that comes into existence
is not only willed, but also loved by Him. As willed and loved, the
being is therefore good. Thus, the fundamental dynamism of being is
rooted in love, and love, eo ipso, is the foundation of beauty as the
expression of being. This means that beauty is not defined only by the
intellectual moment of apprehension, but is decisively shaped by the
volitional aspect—delight (placet)—which reveals the being as lov-
able: permeated by love and existing for the sake of love (with love as
the final cause).

As indicated above, the Thomistic distinction between real beings
and artifacts poses particular difficulties for the study of the liturgy,
insofar as the liturgy both is and is not a human artifact, and insofar as,
in its cosmic dimension, it encompasses all real beings. Beauty plays a
pivotal role in this context because it reveals the unity and integrity of
being. It does so by disclosing all the transcendentals together, func-
tioning as a kind of mediator between the good and the true. “Truth
conditions knowledge, the good conditions choices. Beauty conditions

27 Jaroszyniski, Metafizyka pickna [On the metaphysics of beauty], 113.
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the wonder that arises from knowledge and choice”; therefore, “beau-
ty binds together truth and goodness.”?8 In this way, beauty itself
points to the convertibility of the transcendentals, being itself a tran-
scendental. Its effect on the intellect is cognition; on the will, the desire
for the good. The response to it takes the form of wonder (admiratio)
and of that total and unidirectional absorption—directed toward the
Absolute—which we call contemplation.2

28 Michat Zembrzuski, “Estetyka, czyli filozofia pigckna” [Aesthetics, or The philos-
ophy of beauty], in Tomizm konsekwentny [Consistent Thomism], ed. Artur Andrzejuk
(Campidoglio 2002), 108.

29 The issues discussed here correspond to the neo-Thomistic position of Joseph
Pieper, who explains the phenomenon of worship in the context of leisure (that is, the
sphere of human existence not subject to appropriation and subjugation by work), which
is in turn connected to the capacity for contemplative absorption. In the context of
leisure and worship, we read: “Temple’ has a certain meaning (reflected also in its ety-
mology, cf. Greek temenos, from temnein, to cut; Latin templum): a definite physical
space has been ‘cut off” by enclosure or fencing from the rest of the land, whose surface
was divided up for farming or other uses. These sectioned-off spaces were handed over
to the possession of the gods and were not inhabited or planted but were removed from
all practical use. Just so, through religious festival, and for the sake of religious festival,
or ‘cult,’” from day-to-day time a definite period was separated off, and this period of
time, no otherwise than the ground-surfaces of the temple and places of sacrifice, would
not be used, and would likewise be kept from use. Every seventh day was such a time
period. It is the ‘festival-time’ that came to be in precisely this way.” Joseph Pieper,
Leisure: The Basis of Culture, trans. Gerald Malsbary (St. Augustine’s Press, 1998), 71.
His argument leads him to the conclusion that a distinctive feature of Christian worship
is that “it is at once sacrifice and sacrament. Insofar as the celebration of Christian wor-
ship is sacrifice, taking place in the midst of creation and reaching its highest aftirma-
tion and fulfillment in this sacrifice of the God—Man, to this extent it is truly an eternally
valid celebration so that even the weekday is called feria in Latin: the liturgy only rec-
ognizes festival-days.” Pieper, Leisure, 77 (original emphasis). It should be noted—this
being directly related to our analyses of the beauty of the liturgy—that the author
emphasizes the visibility of the liturgical action: “But, insofar as this sacrificial ritual is
also a sacrament, it takes place as a bodily visible sign.” Pieper, Leisure, 77 (original
emphasis). Thus, the analysis of the beauty of this visibility and the search for an answer
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Thomistic Conceptions of Beauty
and the Liturgy

Liturgy is an act of contemplation in the sense outlined above. The
more it is orthodox—that is, rightly doxological, logike latreia—the
more it is contemplative. And the more it is contemplative, the more it
becomes orthodox. Although, as previously mentioned, the knowledge
of the transcendentals takes place on the level of the “language of the
heart” and remains indistinct,30 the features of beauty as related to the
transcendentals manifest themselves as wholeness, perfection, and the
radiance of form—that is, integritas, perfectio, claritas formae. These
in turn define the direction and character of orthodox liturgy as ratio-
nal divine service.

If the Absolute is Logos, then liturgy too is an intellectual and
logiké-charactered action, and therefore—understood exegetically—is
subject to “measure, number, and weight” (mensura, numerus et pon-
dus3'). Wholeness in liturgy thus corresponds to the wholeness of

to the question of whether what we see corresponds to the essence of beauty appears as
a fundamental problem of philosophy related to Catholicism and, more broadly, to
Christianism. This liturgical feria, which Pieper writes about, allows us to understand
the contemplative aspect of human existence in general, and vice versa, the contempla-
tive nature of human beings allows us to grasp and reveal the true importance of reli-
gious ritual. In the context that interests us, Pieper’s remark about this aspect of con-
templation—happiness, contained in the Latin term delectatio, is also important. Pieper
emphasizes its dual meaning: both “the spiritual joy of the heart and mind and the plea-
sure of man’s sensual nature. Thomas, however, is referring to both when he says that
in happiness are supremely united goodness, beauty, desirability and delectabilissimum,
that which confers profoundest pleasure.” Joseph Pieper, Happiness and Contemplation,
trans. Richard and Clara Winston (Pantheon Books Inc., 1958), 45. Beauty, therefore,
has to do with contemplation and the delight that flows from it, delectabilissimum.

30 Zembrzuski, “Estetyka” [Aesthetics], 107.

3LCE. Wis 11:21 [Vulgata.



The Metaphysics of Liturgical Beauty 57

being and is expressed in the manner of engaging and integrating being
into the liturgical action.32 Perfection relates to the logiké-character, so
that orthodox liturgy eliminates personal impression or invention on
the part of the celebrant,33 as well as frenzy or ecstasy understood as a
disregard for—or rejection of—measure, number, and weight. Its hall-
mark is balance. Radiance of form, in turn, pertains to the broadly
understood aesthetic factor—namely, to the successful expression of
the relationship between Logos, the being marked by it, and the human
person as liturgist. A successful mode of expression will be one that
reveals the claritas formae through the synchronization of human litur-
gical expression (e.g., liturgical music) with the measure, number, and
weight that permeate being (music as measure), as well as of the intel-
lectual factor (the cognition of music as measure) with the volitional
one (the delight in music as measure).

32 An illustration may be found in a passage from the Exsultet—the Easter procla-
mation, an ancient hymn traditionally attributed to St. Ambrose and known in its present
form since the seventh century: “Sed jam columnae hujus praeconia novimus, / quam in
honorem Dei rutilans ignis accendit. / Qui, licet sit divisus in partes, / mutuati tamen
luminis detrimenta non novit. / Alitur enim liquantibus ceris, / quas in substantiam pre-
tiosae hujus lampadis / apis mater eduxit.” English translation: “But now we know the
praises of this pillar, / which glowing fire ignites for God’s honor, / a fire into many
flames divided, / yet never dimmed by sharing of its light, / for it is fed by melting wax,
/ drawn out by mother bees / to build a torch so precious.” United States Conference of
Catholic Bishops, “The Exultet: The Proclamation of Easter,” https://www.usccb.org/
prayer-worship/liturgical-year/easter/easter-proclamation-exsultet (accessed July 10,
2025). Let us emphasize the presence of lower natures (animalia, res naturales) and
their “contribution” to the liturgy: bees—wax (and subsequently: the candle-maker, the
candle, the fire).

33 Except, of course, in situations where improvisation is necessary, such as various
adverse circumstances (e.g., liturgy improvised in labor camps, in exile, etc.). Even
there, however, an effort is made to achieve the greatest possible propriety, as if coun-
tering the improvised elements. Improvisation in the liturgy is a concession, not its prop-
er form.
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Although Jaroszynski convincingly demonstrated that the meta-
physics of beauty cannot be over-objectivized—that is, it must not lose
sight of or negate the importance of the subjective element (the rela-
tional understanding of the metaphysics of beauty)—this very subjec-
tive aspect not only complicates but also weakens reflections on the
metaphysical beauty of the liturgy. This results from the fact that a
liturgy that is “fully beautiful” can only be conceived as one that fully
knows the Absolute, fully comprehends and integrates the entirety of
being into the act of praise, and ultimately has in the Absolute the full-
ness of delight—the Absolute being the exclusive content of the desire
of the human subject, who knows Him to the degree his nature allows.
Perfectly beautiful liturgy would be an act of pure and full contempla-
tion; even so, the measure of this fullness would ultimately be the
Logos.34

34 As has been noted, when discussing the metaphysical aspects of the Christian litur-
gical ritual, one must take into account the incarnational character of the Logos, and thus
the fact that to some extent the Logos makes Himself knowable and comprehensible, even
establishing the rite (cf. Mt. 26:26-30). The Logos so understood—both theologically and
confessionally—remains in a different relation to humanity and the world than the philo-
sophically conceived Absolute. (For the purposes of the present discussion, however, I use
these terms interchangeably, which is justified by the search for the most strictly philo-
sophical, rather than theological, grounding of claims concerning the metaphysics of litur-
gical beauty in Christianity, especially—as treated here as a model—the Catholic liturgy.)
Nonetheless, whether understood as the Logos-Christ or as God-the-Absolute, He may
recognize that even His fullest comprehension by a given subject is so far removed from
Who He is in His essence that the liturgical act must be regarded as inadequate (in the
sense of not corresponding to the fullness of the Logos). It is also only the Logos and the
Absolute who know to what degree and in what manner He is comprehensible to a given
nature. Therefore, the fact that that nature itself concludes it can know no more is not a
proper measure of the fullness of the liturgy. That fullness would be solely the declaration
of the Logos, the Absolute: “You can know Me no more,” and further, “You cannot take
greater delight in Me” (““You can contemplate Me no more”). All this means that liturgy
by its nature is always a kind of “concession,” insofar as God (the Logos, the Absolute)
cannot be fully known and thus He “accedes” to expressions commensurate with the given
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This means that, in terms of beauty, liturgy as a human act is an
approach toward fullness, rather than its realization. That approach is
expressed in the kind of liturgical action that attempts to grasp and
manifest something of the nature of the Logos, and which is therefore
at once intelligible and lovable. Liturgy is an action directed toward
the Logos, and thus objective and revealing Him as worthy of love,
hence subjective. The well-known dictum attributed to the theologian
and Catholic convert Frederick William Faber (+1863), that the Holy
Mass is “the most beautiful thing this side of Heaven,” constitutes an
invitation to evaluate Christian liturgies according to this very mea-
sure—namely, the highest measure attainable on this side. Even while
remaining conscious that, in its theological aspect, the full expression
of liturgy is apocalyptic?s, which in the exegetical-hermeneutical per-
spective means that it is an unveiling and a manifestation—a revela-
tio—and thus presupposes a vision of the whole (fullness of knowl-
edge and fullness of delight).

In view of the above, it may be concluded that liturgy that is meta-
physically beautiful should possess the following fundamental charac-
teristics:

» It should “conspire with the logos of things”—that is, be “mea-
sured, numbered, and weighed,” and therefore exhibit a clear intellec-
tual orientation (it should be /ogiké-charactered).

* (From the above it follows that) it should make use of natural mate-
rials and present them as lovable.

* It should be permeated by ritualism, insofar as ritualism is the safe-
guarding of “measure, number, and weight.” It should be formal.

particular being, including the human measure. (An exhaustive discussion of this issue
would require engaging with angelology and considering biblical images of the heavenly
hierarchies as incorporated into the heavenly liturgy proportionally to their proximity to
the throne of God, and thus proportionally to their knowledge.)

35 Cf. Rev 4:1T.
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* Being formal, it should also be formative—that is, it should affect
the will in conjunction with the intellect, in order to arouse and con-
firm the delight found by the subject in the creative Absolute, who is
at once the Logos penetrating matter and whose action—in the theo-
logical sense, accessible to philosophy on exegetical-hermeneutical
grounds—has an incarnational dimension and an apocalyptic felos.
* The incarnational (divine) dimension points to the human body in
the liturgy: from the actions of the priest to the bodies of the faithful
and the bodily expressions of praise.
* Engaging and subordinating the intellect and the will, it should
arouse that highest form of delight which is contemplation.
» It should preserve and express the radiance of form (claritas for-
mae), integritas, and claritas.
* It should be traditional in the sense in which traditio means that
which is handed down and received.3¢ Liturgy does not and should not
have authors. It ought to preserve and cultivate an “artisanal” disposi-
tion (i.e., one that follows a model), rather than an “artistic” one (i.e.,
one based on individual creative “genius”).

These are the conditions that a liturgy must fulfill if it is to be meta-
physically beautiful, and only secondarily aesthetically beautiful (the

36 Regarding tradition as the transmission of the liturgy, we read: “From the litur-
gy’s character as a repository of Tradition and a means of its communication there
derive a certain number of marks which make it into a sacred didascalia, a tuition in the
life of holiness, a kind of spiritual matrix in which Christians are formed.” Yves Congar,
Tradition and Traditions: An Historical and a Theological Essay, trans. Michale Naseby
and Thomas Rainborough (The Macmillan Company, 1966), 357—8. Furthermore, in the
context of its conservative character (to which my argument corresponds as the “prin-
cipium of the rubrics,” i.e., a critique of invention and improvisation): “The liturgy is by
nature conservative. Its essence is the preservation intact of something entrusted to the
faithful and withdrawn from profanation. By its nature, too, it is both congregational and
hierarchical, the act of the whole people as well as of man specially ordained. It thus
shows, in a specially notable way, the pattern that, as we have already seen, belongs to
a subject of Tradition.” Congar, Tradition and Traditions, 359 (original emphasis).
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latter insofar as it corresponds to metaphysical determinations). The
concrete liturgical situation in contemporary Catholicism—particular-
ly the transformation of the Roman Rite and the complex reality
(canonically, doctrinally, disciplinarily, historically, juridically, and
socially) of the coexistence of two expressions of the one rite—as well
as, in light of the foregoing considerations, the striking fact that the
post-conciliar Catholic liturgical system has a discernible author (or
authors), together with the persistent phenomena of liturgical abuse
and so-called liturgical kitsch,37 all compel us to inquire not only into
the metaphysics of liturgical beauty, but also into that of its absence
(liturgical non-beauty).38

37 The word “kitsch” appeared around 1860 in Germany and is well established in
that language. Verkitchen means: 1. to smuggle something; 2. to sell something other
than what was ordered. There are two ways of defining kitsch: definitions that charac-
terize it by the formal properties of given objects, and definitions that analyze the phe-
nomenon of kitsch through the traits of the receiver and/or the creator of kitsch (kitsch
is that which pleases the “kitschman’). Cf Abraham Moles, Psychologie du Kitsch: [’art
du bonheur [Psychology of kitsch: The art of happiness] (Denoél/Gonthier, 1971);
Maria Poprzecka, O zfej sztuce [On bad art] (Wydawnictwa Artystyczne i Filmowe,
1998). Whether contemporary Catholicism in its liturgical forms becomes a supporter of
kitsch remains a disputed question. In a certain sense, however, kitsch is a modern phe-
nomenon—at least insofar as it is connected with the improvement of techniques and
the pace of reproduction and copying of works of art and other content. In the context
of the modernization of taste, attention should therefore be drawn to the following state-
ment by Cardinal Montini, later Paul VI, a protagonist of the liturgical reform: “The
Church will divest itself, if need be, of whatever royal cloak still remains on its sover-
eign shoulders, so that it may put on the simpler forms modern taste demands.” Cardinal
Giovanni Montini, “Lenten Pastoral Letter of 1962,” as cited by Henry J. A. Sire,
Phoenix from the Ashes: The Making, Unmaking, and Restoration of Catholic Tradition
(Angelico Press, 2015), 364.

38 Cf. Ratzinger, Spirit of the Liturgy, 123—4 (emphasis added): “It becomes clear
that the senses belong to faith, that the new seeing does not abolish them, but leads them
to their original purpose. Iconoclasm rests ultimately on a one-sided apophatic theolo-
gy, which recognizes only the Wholly Other-ness of the God beyond all images and
words, a theology that in the final analysis regards revelation as the inadequate human
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For on the one hand, from a Thomistic standpoint, it must be said
that what exists is beautiful (an ontic determination), even if it does not
elicit delight (an aesthetic determination). On the other hand, howev-
er, liturgy as the act of cosmic praise (cognition—delight) by creation
contemplating the Absolute allows us to suppose that ugliness is a
refusal of the cognition of the Absolute and, consequently, a refusal of
delight—even when the subject participates in the liturgy in a directly
“ecstatic” manner, since in such a case, the delight is directed toward
an unrecognized or improperly recognized Absolute. This, in turn,
opens the problem of lack, and thus of metaphysical and moral evil.

It is therefore necessary, in the next step, to illuminate the meta-
physics of liturgy from the standpoint of ugliness. In practice, the study
of the phenomenon of liturgical ugliness, impropriety, and similar
issues allows for a fairly comprehensive level of analysis, since nega-
tive evaluative judgments tend to be easier to argue for than positive
ones (“I dislike this because it is too...” vs. “This is simply beautiful!”).

reflection of what is eternally imperceptible. But if this is the case, faith col-
lapses.” As a result, “matter is absolutized and thought of as completely impervious to
God, as mere matter, and thus deprived of its dignity.” Cf. also Joseph Ratzinger and
Vittorio Messori, The Ratzinger Report: An Exclusive Interview on the State of the
Church, trans. Salvator Attanasio and Graham Harrison (Ignatius Press, 1985), 128:
“More and more clearly we can discern the frightening impoverishment which takes
place when people show beauty the door ... ‘Simple’ liturgy does not mean poor or
cheap liturgy: there is the simplicity of the banal and the simplicity that comes from spir-
itual, cultural and historical wealth.” Notabene, there is a subtle difference between the
Polish and the English translations of Ratzinger’s Der Geist der Liturgie (unfortunate-
ly, I do not have access to the original German text to determine which rendering is more
accurate). While the English version quoted above states that a radically apophatic
approach to revelation leads to the “collapse of faith,” the Polish translation asserts that
“[it] causes faith to lose all support” (“powoduje [ono], ze wiara traci wszelki punkt
oparcia”). Cf. Joseph Ratzinger, Duch liturgii [The spirit of the liturgy], trans. Eliza
Pieciul (Christianitas, 2002), 112—13. The interpretation offered by the Polish translator
aligns more closely with my own understanding.
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The Metaphysics of Liturgical Non-Beauty

Just as in the question of beauty, so too in the case of non-beauty, it is
necessary to clarify the distinction between the metaphysical and the
aesthetic perspectives. The first (metaphysics) requires us to affirm—
even in the face of things that are non-beautiful (ugly, deformed)—that
insofar as something is a being, it is beautiful. It is such in the onto-
logical order. The problem of beauty is thus a question of being (and
therefore of plenitude), whereas non-beauty emerges as a question of
privation. The second perspective (aesthetic) pertains to the intention-
al order and allows us not only to raise questions about artifacts
(including Gilson’s “matters and forms™), but also about the volitional
aspect, that is, the pleasure or displeasure drawn from a work (in our
case, pleasure or lack thereof in the liturgy, including strongly negative
or even aversive reactions).

Let us emphasize, then, that in the metaphysical sense, everything
that is, is beautiful. The absence of beauty in the liturgy would thus
occur on the aesthetic plane, not the ontic one, and would therefore
result from a lack of knowledge. This lack of knowledge may stem
from subjective conditions (e.g., fatigue, dulled sensitivity, etc.), and
thus does not properly belong to the metaphysics of beauty, which is
concerned with intelligibility “in the broadest sense, not limited to the
current capacities of man.”3 Intelligibility here means that “a being is
actually knowable in the aspect of being, whereas more particular
determinations of being are knowable potentially, which means that
there is nothing in being that could not be known, even though not
everything is currently known.”40 It is therefore possible that some-
thing fails to please us because it is, as yet, unknowable to us, and thus

39 Jaroszynfiski, Metafizyka pickna [On the metaphysics of beauty], 119.
40 Jaroszynski, Metafizyka piekna [On the metaphysics of beauty], 120.
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not known. (And this unknowability may arise either from the object
itself or from the condition of the subject. A metaphysical approach
requires a perspective independent of the question of the subject’s cur-
rent cognitive abilities.) But it is also possible that something is know-
able and yet does not please.4! In that case, the question becomes
whether and to what extent it has actually been known by the recipi-
ent. These are two scenarios that must be considered.

A lack of delight (and a subjective sense of deformity or ugliness)
may therefore mean that a being is, in some aspect, not yet sufficient-
ly known. But if it were known—or when it is known—it would evoke
delight. The perception of deformity is thus situated within the subject
and, in a certain sense, “accuses” him (points to a deficit of knowl-
edge). It is not difficult to agree with Piotr Jaroszynski when he notes
that a more intriguing possibility is that something is known, and yet
still does not please.42 Again, however, the question of subjective con-
ditions suggests itself first (insufficient knowledge, etc.); on the level
of the object, it may be that among the objects of knowledge, there
exists a dynamic shaped by a hierarchy of beautiful things, such that
the beauty of some may obscure or eclipse the beauty of others.+
Neither of these cases, however, falls within the scope of our current
analysis, since the object of investigation here is the metaphysical
account of liturgical non-beauty.

Does the assumption of the intelligibility of being, in the context of
the convertibility of the transcendentals, not lead to the conclusion that
non-beauty (ugliness) does not exist? It seems that the acceptance of
this conclusion—no matter how contrary it may be to common human
experience—is a necessity. Thus,

41 Cf. Jaroszynski, Metafizyka pickna [On the metaphysics of beauty], 120.
42 Cf. Jaroszynski, Metafizyka pickna [On the metaphysics of beauty], 120.
43 Cf. Jaroszynski, Metafizyka pickna [On the metaphysics of beauty], 120.
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There are no reasons that would cause the cognition of a being in the
specified aspect not to be accompanied by a certain delight. Every
being, in its essence and in the proportionate measure of its existence, is
beautiful in its own way. (...) In every being, existing with an unrepeat-
able act of existence and determined by its proper form, there is some-
thing wonderful. This is the foundation of all other beauty.44

This assertion, however much it may seem contrary to intuition, is
nevertheless consistent with the previously presented understanding of
liturgy as an act of praise offered by being, marked by the Logos and
oriented toward Him. The Thomistic metaphysics of beauty expresses
the intelligible-lovable perfection of being. In this sense, it obliges us
to acknowledge that every liturgy is beautiful in the metaphysical
sense. To judge a liturgy as metaphysically non-beautiful could only
result from identifying in it some ontological lack. But in order to
affirm such a lack, the knowing subject would have to possess a full
and exhaustive knowledge of the whole of being. Such knowledge,
however, is not given to man—thus confirming the thesis previously
formulated: that the ultimate measure of the beauty of the liturgy lies
in the Absolute.

Hence return the questions related to the subject, specifically to the
human capacity—or rather incapacity—to know the fullness of being,
and thereby to recognize and evaluate the absence of being.
Jaroszynski’s argument leads to the conclusion that what is—and for
the very reason that it is—can and ought to be acknowledged as beau-
tiful. The author himself recognizes the psychological difficulty asso-
ciated with this position.4s Yet it seems that, in reference to the liturgy,

44 Jaroszynski, Metafizyka piekna [On the metaphysics of beauty], 120—1.
45 Cf. Jaroszynski, Metafizyka pickna [On the metaphysics of beauty], 122.
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the claim of the impossibility of non-beauty is not as counterintuitive
as it might be in other aesthetic contexts. For in its very essence (i.e.,
as a being-in-praise, a glorious being), liturgy is beautiful, whatever its
external form. It is not difficult to illustrate this point by pointing to a
liturgy celebrated in unfavorable circumstances (e.g., in exile), in
poverty, and perhaps even in material or formal impropriety. Not only
despite the means employed, but precisely by means of them (includ-
ing the lack of aesthetic refinement), the fundamental dimension of
liturgy is revealed: the cognition and delight of man in being, and his
turning toward God—on behalf of being and together with it. The
poverty of means and the imposed simplicity seem here to reveal—and
even underscore—that intelligible and lovable aspect of being which is
beautiful simply because it exists, and which, precisely as existing,
ought to awaken delight in man and provoke a response of thanksgiv-
ing—that is, a liturgical response.

The problem of ugliness, however, must be addressed, not avoid-
ed4—especially the problem of liturgical ugliness, given that Pope
Benedict X VI, who sought a renewal of Catholic liturgy, devoted much
of his attention to the question of beauty and liturgical aesthetics, while

46 Attention is drawn here to the statement by Tomasz Gatuszka, who defines evil as
“violated beauty.” However, when asking about the essence of this disruption, he seems
to trivialize or sidestep the problem by writing: “What does beauty say about evil and
ugliness? The answer is simple: there should be no evil and ugliness,” Tomasz Gatuszka,
Pigkny Bog, piekny czlowiek. Zio z perspektywy teologii pickna Tomasza z Akwinu
[Beautiful God, beautiful man: Evil in the perspective of Thomas Aquinas’s theology of
beauty] (W drodze, 2021), 562. I maintain that the only statement easily justifiable is
that “there should be no evil and ugliness.” The author himself explains: “The universe,
angels, and humans were created perfectly beautiful. At the beginnings of creation’s his-
tory, there is an excess of God’s goodness, which is the beginning of fullness, harmony,
and radiance,” Galuszka, Pigkny Bog [Beautiful God], 562. Yet not only the fact, but
also the manner of the existence of ugliness—similarly to the manner of the existence
of evil and its nature—is for the human intellect a problem penetrated with the utmost
difficulty and forever containing something not only of a problem to be solved but also
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clearly distinguishing between what is appropriate and what is not
(e.g., noble simplicity vs. the simplicity of banality, as discussed
above). Furthermore, the “impoverishment” of the liturgy provoked by
specific circumstances of the subject (e.g., in prison, in exile, in a hos-
pital) is something entirely different from its reduction as a result of
the subject’s refusal to engage in the knowledge and delight of the
Absolute. For this reason, the literature dedicated to the liturgy is
replete with references to the questions of beauty and non-beauty, and
some even speak of a “new iconoclasm.”4” Importantly, St. Thomas’s
thought on beauty has been applied to the analysis and evaluation of
phenomena as novel and specific as kitsch—of which the well-known
dictum asserts that it is not bad art, but rather evil in art.48 If one were
to adopt the thesis that liturgy can be kitsch, the implication would be
that it is defective, and hence liturgically evil—that is, an obstacle in
the intelligible-lovable structure of the liturgical situation.

Thus, having accepted the fundamental Thomistic conclusion con-
cerning the metaphysical beauty of being and applying it to the litur-
gy—which led us to the conclusion that every liturgy is, in its essence,
beautiful—we must now raise the problem of liturgical ugliness on the
aesthetic level. If it does not occur at the level of being itself, then
where does it occur? The answer is: at the level of integrating and per-

of a mystery to be explored. Gatluszka himself, in his exhaustive exposition, points to
physical evil, demonic evil, moral evil, the evil of misery, scandalous evil, and punitive
evil, all of which are connected with the breakdown of beauty in being.

47 “In many places, the past fifty years saw the imposition of a new iconoclasm ...
a religion stripped of images and devoid of the sacred signs that penetrate deeply those
places in the human person where mere discourse cannot go” Mark D. Kirby, “Vultus
Christi,” May 21, 2008, as cited by Peter Kwasniewski, Noble Beauty, Transcendent
Holiness: Why the Modern Age Needs the Mass of Ages (Angelico Press, 2017), 44.

48 n the context of kitsch and bad art, we read that “the evil inherent in art is pri-
marily falsehood. It is the negation not of art, but of truth.” Poprzecka, O zlej sztuce [On
bad art], 244.
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fecting parts.#® The presence of ugliness indicates a deficiency—but
not in the metaphysical sense, where it would amount to non-being.
Rather, it is an aesthetic deficiency. This lack—that is, ugliness—man-
ifests in the failure to maintain proportion, in actions not suited to their
end, or in a failure to act altogether.5

At this point, it is important to recall the connection between the
metaphysical and the aesthetic—between the objective-ontological
and the subjective-intentional dimensions. In other words, a liturgy
that is not /ogiké-charactered (and is thus ugly, distorted, or kitsch)
implies a faulty relationship between the human subject and the
Absolute, and, in consequence, a misplacement of being in relation to
the Logos within the act of liturgical praise.

The possibilities of a loss of parts and/or an incompleteness of action
(which Jaroszynski identifies as typical scenarios where ugliness aris-
es) carry enormous weight within the liturgical context. This is why the
Mass in the ancient Roman rite and in other traditional rites of the
Church places such emphasis on liturgical rubrics that oblige the priest
and all liturgical ministers to act in a precisely prescribed manner. The
point of this discipline is not “art for art’s sake,” but rather that every
word (as well as every gesture, posture, and action) is a sign of the rela-
tionship between the reality of the creative Absolute and man as the rep-
resentative of creation—a relationship that, in its proper theological
content, concerns the mysteries of the faith related to the Incarnation of
Jesus Christ and the redemption of the human race wrought by Him,
according to Christian doctrine. The sacramental matter, by its very
nature, possesses such gravitas that it demands the utmost care and rev-
erence—that is, the discovery, determination, and preservation of forms
that are appropriate, and thus capable of expressing the reverence of
man (indeed, of all creation represented by man) before God.

49 Jaroszyniski, Metafizyka pickna [On the metaphysics of beauty], 121.
50 Jaroszynski, Metafizyka piekna [On the metaphysics of beauty], 121.
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Since the Christian tradition emphasizes the creative aspect of the
Logos, even the highest forms of aesthetic expression merely follow
the perfect exemplar and take it up to the degree that they uncover the
logiké-charactered structure of reality—investigated and known by the
human mind and directed toward God in the act of liturgical glorifica-
tion (cognition-delight). Liturgical defectiveness, then, may paradoxi-
cally consist in the imposition of aesthetic expressions that are arbi-
trary, mutable, spontaneous, and lacking objective measure. Thus para-
doxically, the absence (of knowledge) may be expressed in excess (of
expressive forms). Behind such inventiveness may lie a lack of knowl-
edge of the essence of liturgical action. Creativity (which may also be
called liturgical inventiveness or even arbitrariness, insofar as the cre-
ative act is the self-expression of the “I” of the author) can be an
expression of non-knowledge—and ultimately, of a lack of love. In
such a case, liturgy will no longer be delight discovered by being
turned in celebratory orientation toward the Absolute.

Here, then, emerges the particular form of ugliness that consists in
action not suited to its end—and thus defective. If that end is the glo-
rification of God, then this may mean that, in an objective sense (that
is, “from the side of the Logos”), such glorification does not take
place—or takes place only insofar as elements of beauty (that is, those
suited to the end) are preserved despite the ugliness. Beauty, therefore,
proves to be a conditio sine qua non of orthodoxy.

Once again, we are confronted with the difficulty of a possible con-
tradiction with human aesthetic experience. A liturgical act that is
defective (in the sense described above) may nevertheless correspond
to a subjective feeling of happiness—or even of liturgical enthusiasm.
Thus, the situation described by Jaroszynski may arise: ugliness pro-
voking delight.5! The simplest—and in a certain sense most intellectu-

51 Jaroszynfiski, Metafizyka pickna [On the metaphysics of beauty], 123.
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ally convenient—solution to this problem is proposed by Wiadystaw
Strozewski, who adopts a definition of beauty so broad that it seem-
ingly encompasses ugliness (ugliness is subordinated to beauty). By
defining beauty as “that which is aesthetic, or that which possesses any
aesthetic value,” he frames the concept “broadly enough to encompass
the aforementioned negative qualities, which are nonetheless of some
value and evoke appropriate aesthetic experiences.”’s2

Following Jaroszynski, however, we must reject this essentially
capitulatory position. Jaroszynski’s critique of Strozewski is that his
position fails to distinguish between aesthetic ugliness and ontological
ugliness.53 While this polemic is clearly applicable to the analysis of
artistic works, the question remains: can it also be applied to the
domain of liturgy?

Artworks that bring forth what is ugly bring forth ontological ugli-
ness; however, they simultaneously neutralize it at the moment it is
captured (skillfully) within a work of art. Whether something is beau-
tiful or not depends not on the thing depicted but on the mode of its
depiction.’* Videmus quod aliqua imago dicitur pulchra, si perfecte
repraesentat rem quamvis turpem (ST 1, 39, 8). Ugliness, then, arises
where the idea in the artist’s mind fails to correspond to the object. Yet
in the case of liturgy—as has already been indicated—which is not
merely a human affair, nor simply a work of art, and which ultimately
is not a reproduction of an idea found in the mind of a human creator
(for example, the priest who celebrates it), the criterion of “conformi-
ty of the idea in the mind of the creator to the object” proves insuffi-
cient.

52 Wihadystaw Strozewski, Istnienie i wartos¢ [Existence and value] (Znak, 1981),
324 as cited by: Jaroszynski, Metafizyka piekna [On the metaphysics of beauty], 123.

53 Jaroszynski, Metafizyka piekna [On the metaphysics of beauty], 124.

54 Jaroszynski, Metafizyka piekna [On the metaphysics of beauty], 125.
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Nonetheless, the possible applications of this criterion may be sub-
ject to further investigation, an inquiry that would significantly exceed
the scope of the present text. Such an investigation would have to pro-
ceed in two directions. First, “from the side of the Logos,” who per-
meates all structures of being and in some way “desires” a response—
that is, glorification, that is, liturgy. But this perspective is not fully
accessible to human cognition, and therefore man cannot experience
the fullness of delight, and hence of perfect liturgy.5s The experience
of a painter, then, is something different from that of the liturgist: the
former may succeed in perfectly capturing the beauty of an elderly face
(in which case we speak of a masterpiece), but the latter can never fully
express the beauty of the liturgy—that is, the fullness of the intelligi-
ble-lovable character of being in relation to the Absolute. And this
remains true even though liturgy can indeed be regarded as a work or
product—particularly as a type of action.

55 Regarding this kind of knowledge, we read that “it is a sudden (in raptu), direct,
conscious experience by the intellect of the possible (purely receptive) existence of God,
of His presence; it does not provide new concepts, only joy and love; it is an experience
that appears unexpectedly, without any merit on the part of the person. Thus, the object
of mystical experience is exclusively the existence of God.” Krzysztof Stachewicz,
Doswiadczyé  prawdziwej rzeczywistosci. Prolegomena do  filozofii mistyki
[Experiencing true reality: Prolegomena to the philosophy of mysticism], vol. 1,
Filozofia doswiadczenia mistycznego [The philosophy of mystical experience] (Wydziat
Teologiczny Uniwersytetu Adama Mickiewicza w Poznaniu, 2019), 18. Cf. M. Gogacz,
“Czym jest doswiadczenie mistyczne?” [What is mystical experience?], W drodze 2
(1976): 48-57; Mieczystaw Gogacz, Filozoficzne aspekty mistyki. Materiaty do filozofii
mistyki [Philosophical aspects of mysticism: Materials for the philosophy of mysticism]
(Akademia Teologii Katolickiej 1985); Izabella Andrzejuk, “Antropologiczne aspekty
doswiadczenia mistycznego w ujeciu Mieczystawa Gogacza” [ Anthropological Aspects
of Mystical Experience in the Approach of Mieczystaw Gogacz], Rocznik Tomistyczny
10 (2021): 195-211; Tadeusz Klimski and Izabella Andrzejuk, eds., Filozofia i mistyka.
Wokot mysli Mieczystawa Gogacza [Philosophy and mysticism: On the thought of
Mieczystaw Gogacz] (Uniwersytet Kardynata Stefana Wyszynskiego, 2012).



72 Justyna Melonowska

Liturgy, however, may also be evaluated “from the side of man,”
and thus be subject to aesthetic evaluation. To the question, “what kind
of liturgy is beautiful?” the answer arising from a realist metaphysics
of beauty is: “that which results from the knowledge of the Logos to
the extent that He can be known, and which employs means suitable to
the end, which is His glorification.” This knowledge of the Logos
immediately and implicitly points to the ecclesial and traditional
aspect of liturgy. Knowledge has, after all, a historical and communal
character (the tradition of faith), and therefore it is not the knowledge
of the individual celebrant that determines the presence of beauty in
the liturgy, but rather the knowledge attained by the whole Church, of
which the celebrant and the participants (along with the altar servers)
are merely a part—the final link (because they are living in the present)
in the chain of Christian liturgists.

When we therefore assert that liturgy is beautiful insofar as it is an
act of knowing, we must add: and thus insofar as it preserves ecclesial
doctrine and discipline. Beauty is not something introduced by the
priest as if by an artistic creator; it is introduced through the priest by
the community that knows and loves. This leads to a nontrivial conclu-
sion—particularly in the context of contemporary transformations of
Catholic liturgy in the Roman rite—namely, that the more traditional
the attitude adopted by the priest, the more beautiful the liturgy will be.

A similar conclusion aligns with the position of Mieczystaw
Gogacz, who identifies the risk of an unrestrained potency arising in
the process of creation, and even of an implicit identification of cre-
ative activity with creation ex nihilo. This danger, in his view, arises
where there is a sort of de-subjectivization of the creator—a rupture in
the relationship between the creator and the work.56 Once again, we
encounter the uniqueness of liturgy as an object of inquiry. For has it

56 Zembrzuski, “Estetyka” [Aesthetics], 109.
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not already been suggested that in the liturgical context such a rupture
must, in fact, occur? That is, that the liturgy cannot be the expression
of the creative spirit of this or that priest and congregation, but must
instead involve a kind of “anonymization” of the celebrant, expressed
in the attitude of receiving the inherited liturgical tradition—developed
over centuries—and in limiting one’s role to the logike latreia, the
“reasonable service” effectively encoded in the rubrics of the Mass?

One must accept the general thrust of Gogacz’s thought and thus
acknowledge the danger, in the liturgical sphere, of “unrestrained
potency” and of “identifying creativity with creation.”s” From a theo-
logical standpoint, the Catholic liturgy indeed concerns both potency
and creation (that of the creative Logos and the mediating role of the
priest). However, the risks named by the philosopher arise in liturgy
not where the bond between creator and work is broken, but rather
where it is not broken—where the celebrant, or the celebrant together
with the community, fail to sever this bond. That is to say, where the
liturgy is “created,” “composed,” or otherwise shaped by the priest
himself.

To further clarify this issue, another insight from Gogacz proves
helpful-—namely, that works are not only mosaics (to use my term,
J.M.) of elements that previously existed and were encountered by the
creator, but that this assembling of elements takes place in view of an
end.38 In the case of a work of art, the end is determined by the artist;

57 Let us once again draw attention to assertions made by art historians that may
serve as a counterpoint to metaphysical studies of the liturgy. For if, as Poprzgcka
writes, “only Romanesque and Gothic art resisted accusations of kitsch,” this was
because “the work took precedence over the artist.” Poprzecka, O zfej sztuce [On bad
art], 210. I maintain that the same holds true for the liturgy, which can preserve its free-
dom from ugliness and kitsch to the extent that the liturgical act given in Tradition (the
“principium of the rubrics,” as | have termed it here) takes precedence over the cele-
brant, who need not—and indeed must not—be a creator.

58 Zembrzuski, “Estetyka” [Aesthetics], 109.
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in the case of the liturgy, however, it is an end that is already given and
enacted, not only by the celebrant but also by the altar servers and par-
ticipants. In theological terms, this end is held to be designated by the
Logos Himself>°.

The foregoing analyses show that discussing liturgical beauty
requires a different conceptual language than that used for analyzing
works of art. In orthodox liturgy, the elements of craftsmanship are
dominant—indeed, the celebration itself is a kind of craft (ars cele-
brandi understood as following a received, precise, and complete pat-
tern), not an act of artistic creation. Nevertheless, the contemporary
liturgical situation—especially within Catholicism—forces one to ask
about the presence of the very “potency” and the risk of identifying cre-
ating with creating ex nihilo that Gogacz describes. A distinct but close-
ly related phenomenon is that of kitsch, which is at once the expression
of extreme subjectivism (radical aesthetic individualism) and of unre-
strained potency (excess, superfluity, assertiveness, and so on).

Conclusion

The dependence of aesthetics on metaphysics means that everything
connected to the “beauty” of liturgical ritual is secondary to the meta-
physics of beauty and is thus the fruit of a knowledge—loving (cogni-
tio—dilectio) relationship that the ritual ought to express. This is a
metaphysical affirmation (“is””) that implies a normative claim
(“ought”). At the same time, metaphysical analysis makes it possible
to pose the problem of defective aesthetic responses, namely:

* lack of knowledge — lack of loving;

» knowledge — lack of loving;

* lack of knowledge — loving.

59 Cf. Mt 26:26-30.
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If liturgy unites and integrates an intellectual aspect (knowledge)
with a volitional one (loving), and if the will finds delight in what the
intellect recognizes, and is thus dependent upon the intellect and fol-
lows it, then orthodox (rationally praiseworthy) liturgy is necessarily
limited and subordinated to the measure contained in being itself, a
being permeated by the Logos. From this it follows that all expressions
of imbalance or absence of measure—phenomena associated with the
“potency” of the creator or creators of the liturgy (that is, its momen-
tary performers)—are manifestations of improper, and thus unortho-
dox, liturgy. This is the principal conclusion.

At the same time, the inquiry undertaken here reveals liturgy to be
a highly specific object of investigation, one that demands a distinct
methodological approach. If our goal is not simply a kind of philo-
sophical comparative religion, then to grasp its depth requires the
development of a Thomistic hermeneutics and, on this basis, a careful
engagement with the phenomenon of Christian ritual. In practice, it is
difficult to carry out a strictly philosophical and realist inquiry into
liturgy, since its proper and highest image—transmitted by tradition—
is the apocalyptic one (“the heavenly liturgy”). The object of inquiry
thus seems to “demand” a theological completion. A Thomistic
hermeneutic would allow one, on the one hand, to account for this
“demand” of the object (since it is a hermeneutics, and thus relates to
the deep, interior textual perspective of a given community), and on
the other hand, not to yield to it (since it is realism in philosophy).

It would appear, moreover, that not only can Thomism illuminate
new aspects of the understanding of liturgy, but that liturgy—as an
object of philosophical analysis—may in turn reveal new possibilities
and applications of Thomistic philosophy, perhaps even applications
that are in some sense “limit-cases” for Thomism itself, that is, points
where philosophy approaches a theological threshold.

Further lines of inquiry must include not only a comprehensive
treatment of the metaphysics of liturgical beauty, but also the descrip-
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tion of what might—by analogy to the “poetic situation” (as explored
by Gogacz)s0—be called the “liturgical situation.” Ultimately, the
problem of liturgy must be addressed in light of the distinctions pro-
posed by Etienne Gilson, namely those between aesthetics and the phi-
losophy of art, and further by developing the particular poietics of the
“ars liturgica.” The importance of liturgy as an object of inquiry is not
confined to a given religious community, but is of properly civiliza-
tional significance, since ritual constitutes the framework of every reli-
gion, and religion, in turn, the supporting structure of the civilization
that arises from it (and is subject to the phenomenon of diffusion). For
these reasons alone, one may hope that exhaustive and realist research
into the beauty of liturgy will continue.

60 The notion of the “poetic situation” in Gogacz’s thought is borrowed from Michat
Zembrzuski, who writes: “In the conviction of the creator of consistent Thomism, poet-
ry does not depict individually existing real beings, but rather displays ensembles of
both intentional and real relations that overlap and are sometimes even identified with
one another. No science analyzes this overlapping of relational ensembles; it is poetry
that deals with them, for only the poet can perceive them. The work of poets is the per-
ception of relational configurations previously unnoticed and their description in a way
that moves the feelings of readers or listeners. The beauty of poetry thus lies in the per-
ception of the poetic situation and its reflection through an appropriate language.”
Zembrzuski, “Estetyka” [Aesthetics], 112-3 (emphasis added). Mutatis mutandis, this
may be applied to liturgy and described as the “liturgical situation,” which reveals real
beings within both intentional and real configurations, but these configurations can only
be perceived by the liturgist (whether priest or faithful—the mystae of the liturgy) who
strives to express them through an appropriate language.
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The Metaphysics of Liturgical Beauty
SUMMARY

The purpose of this article is to address the problem of the liturgy—understood
here in terms of the conceptual models of the new (post—Vatican II) and old (pre-
conciliar, “Tridentine”) forms of the Roman Catholic rite—in the context of the
notion of beauty as developed within the tradition of philosophical realism. As
an act of praise, the liturgy takes up and gives expression to the intelligibility
and lovability of being, with particular emphasis on the liturgical causation of
the personal, in which the agent is both the human subject and the Logos
(Christ). As a result, philosophical reflection necessarily encounters a significant
theological dimension that must be taken into account. Moreover, liturgy
involves essential aesthetic elements, insofar as it makes use of material forms
and artifacts that are ontologically meaningful and directed toward praise, and
thus toward beauty. The liturgy is a particular act of cognition and contempla-
tion—one that is necessarily embodied and visible—and for this reason, beauty
plays a decisive role within it. However, this also implies that liturgical non-
beauty plays a significant role. Establishing the ontological status of non-beau-
ty makes it possible to raise the question of orthodoxy and unorthodoxy with
regard to both ritual in general and the liturgical act in particular. The article pro-
poses that beauty functions as a criterion and measure of liturgical orthodoxy.

Keywords: liturgy, ritual, beauty, non-beauty, Logos
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La modernidad politica se encuentra sumida en una crisis de legiti-
midad, el cual no es meramente procedimental, sino profundamente
ontologica. El colapso de las grandes cosmovisiones metafisicas ha
dejado al concepto de poder desvinculado de cualquier ordenamiento
racional previo, reduciéndolo a una categoria de dominio técnico o
voluntad impositivista. Uno de los problemas que se encuentra detras
de la guerra es el concepto de poder. Un primer esbozo lo hallamos en
Marx, quien en su critica a las tesis de Feuerbach sostiene que la ver-
dad no es el ser, como se penso6 en la tradicionmedieval, sino en la pra-
xis transformadora.! De esta manera, el poder no es concebido desde
una racionalidad o l6gica interna propia, sino como un producto de la
evolucion historica y material que se da desde la violencia, generando,
de esta manera, una pseudoesperanza mesianica intrahistorica e intra-
mundana.

Heidegger problematiz6 esta situacion y la concibi6 desde la 16gi-
ca de la técnica moderna, es decir, el dominio instrumental que impo-
ne sobre lo real termina por favorecer procesos de deshumanizacion.
En efecto, en la medida en que la tecnologia se erige como criterio lti-
mo, cuando se absolutiza la tecnologia, en primera instancia, el cono-
cimiento tiende a ser reducido como mera técnica; en segunda instan-
cia, y lo mas importante, la relacion con la naturaleza se reconfigura
como una disponibilidad de energias que deben ser liberadas, explota-
das, acumuladas, distribuidas y transformadas.2 Esto no implica que
toda tecnologia sea nociva, sino que, bajo este horizonte, los limites de
la naturaleza corren el riesgo de ser sobrepasados mediante tecnologias
sustentadas en la ciencia experimental.

En el mismo tenor, y bajo la influencia de Nietzsche, Michael
Foucault sostiene que no existe una verdad socialmente operante al

! Joseph Ratzinger, Introduccion al cristianismo, (Ediciones Sigueme, 2001), p. 59.
2Martin Heidegger, “La pregunta por la técnica”, en Ciencia y Técnica, ed.
Francisco Soler (Editorial Universitaria, 1993), pp. 81-83.
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margen de las relaciones de poder, pues toda sociedad configura un
régimen de verdad, es decir, en cuanto fenomeno social, la verdad no
es neutral porque no es independiente de la lucha por el poder, no por-
que sea mera falsedad, sino porque su validacion y circulacion depen-
den de dispositivos institucionalesque producen efectos en la autori-
dad, control y gpbierno. Por esta razén, el ser humano no puede dis-
tinguir la verdad porque todo sistema de valores y toda forma de vida
es, en realidad, una manifestacion de poder que insta a definir qué es
verdadero o falso. A toda esta propuesta, Foucault le denominara regi-
menes de verdad donde la verdad no es una cuestion totalmente neu-
tral, sino es un producto de las relaciones de poder los cuales se encar-
nan en la tecnologia, porque alienan a las personas moldeando la forma
de pensar, de relacionarse y de comportarse.3

Este articulo sostiene que la propuesta teoldgico-filosofica de
Joseph Ratzinger ofrece una via de salida a este impasse mediante la
recuperacion de la categoria griega de éovaia (exousia). A diferencia
de las concepciones modernas que entienden el poder como potentia o
fuerza autonoma, la exousia ratzingeriana se define como una potestad
derivada, es decir, un poder que procede del ser, se recibe como don y
solo se legitima en la obediencia a la verdad. El problema que aqui se
analiza es como la ruptura entre el derecho y la ética, agudizada por la
falacia naturalista de Hume y el positivismo de Kelsen, ha transforma-
do al Estado en una estructura que amenaza con convertirse en unos
bandidos organizados.

Para demostrar la viabilidad de esta alternativa ontologica, el traba-
jo se estructura en tres momentos analiticos, en primer lugar, se con-
trastan las teologias politicas de la Antigiiedad, basadas en la diviniza-

3 Simo Sok&evig, “Filozofija moci Romana Guardinija,” Diacovensia: teoloski pri-
lozi 23, no. 3 (2015), p. 263; Cf. Daniel Toscano Loépez, “El poder en Foucault: «Un
caleidoscopio magnifico»” Logos. Revista de Lingiiistica, Filosofia y Literatura 26,
no. 1 (2016): 111-124.
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cion del dominio, con la teologia de la eleccion biblica, que introduce
la responsabilidad ante un Dios personal; en segunda instancia, se ana-
liza la esencia del poder a través de la distincion entre el éxito efime-
ro y la soberania de la verdad manifestada en la Cruz y la Ascension
de Cristo; y, finalmente, se evalta la operatividad de esta propuesta en
el debate contemporaneo sobre el derecho natural y la razon politica
laica. El objetivo es demostrar que solo un poder anclado en la racio-
nalidad del don puede resistir la deriva hacia los poderes an6nimos del
terror que caracterizan la crisis de la razon moderna.

Teologia politica y teologia de la eleccion

La teologia politica de las culturas de la Antigiiedad moldeo la forma
de concebir a la autoridad y al poder. Los dirigentes politicos de esa
época de la humanidad se arrogaban ciertas realidades y caracteristicas
de la divinidad, especialmente se llegaban a considerar Dios, hijos de
Dios o mesias que venian a salvar al pueblo y, para ello, los gobernan-
tes de la antigiiedad tenian su fundamento en tres motores que mueven
a la humanidad: el hambre, el eros y el poder. Estos tres motores fue-
ron pervertidos por el ser humano, porque al absolutizarlos lo subyu-
garon;* no obstante, Ratzinger también comenta que esto se puede ana-
lizar en las guerras y totalitarismos del siglo pasado, pues, por ejem-
plo, lo que debia imperar en la Alemania Nazi era la ideologia del
Fihrer.s

Por esta razon, la comprension del poder en las civilizaciones de la
Antigiiedad no constituye solo una etapa histdrica, sino una estructura
ontologica del monismo politico. En estos sistemas, el poder no se jus-

4 Joseph Ratzinger, Introduccion al cristianismo, p. 95.
5 Peter Seewald, Benedicto XVI. Ultimas conversaciones con Peter Seewald, Buena
Prensa, 2016.
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tifica por una instancia de verdad trascendente y critica, sino que se
autolegitima mediante la identidad entre el orden coésmico y la volun-
tad estatal. La tipologia de Varron permite comprender como operaba
esta legitimacion: una teologia mitica, propia de los poetas y dramati-
zada en el teatro; una teologia natural, propia de los fil6sofos y orien-
tada a la pregunta por la esencia de lo divino; una politica, propia del
pueblo y encarnada en la ciudad, cuyo nucleo es el culto publico.6 Esta
ultima no es s6lo un discurso religioso sobre la polis, sino que fun-
ciona como un dispositivo de cohesion y obediencia, porque sacraliza
ritos, simbolos e instituciones. En consecuencia, cuando el poder se
apropia de ese registro sagrado sin limites, el culto puede convertirse
en adulacion, y la autoridad tender a absolutizarse, pretendiendo para
si atributos que corresponden a Dios. Con sus respectivas diferencias,
podemos ver que la politica contemporanea tiene muchas manifesta-
ciones de la divinidad; a saber, el mesianismo populista que construye
sus argumentos a través de la salvacion de la hambruna, de la falta de
conocimiento, de la falta de sistemas de salud y, de esta manera, toma
el nombre de Dios y su naturaleza para que los ciudadanos le brinden
pleitesia.

La teologia politica primitiva buscaba, ademas de formas de divini-
zacion que explicaran el cosmos, legitimar estructuras de dominio. La
historia del pueblo de Israel se desarrolla en contextos religiosos dis-
tintos por las civilizaciones circundantes, donde los dioses eran con-
cebidos como potencias activas que estructuraban el orden cosmico y
politico. De esta manera, los pueblos de la antigiiedad divinizaron el
poder que justificaban las jerarquias terrenales y, por esta razon, la
obediencia tenia un caracter sagrado.” Ratzinger ofrece una disquisi-

6 Joseph Ratzinger, El Dios de la fe y el dios de los filésofos (Ediciones Encuentro,
2007), p. 22.

7Manuel Alejandro Gutiérrez Gonzélez, La politica en el pensamiento de santo
Tomas de Aquino y Joseph Ratzinger, (Tirant lo Blanch, 2024).
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cion sobre esta situacion en tres culturas antiguas: los egipcios, los
romanos y los hebreos.

En el antiguo Egipto el faraén no era solo el gobernante, sino la
encarnacion viva de la divinidad, pues afirmaban tener un origen divi-
no. Ciertamente, la teologia politica egipcia consideraba que el faraon
habia sido concebido por intervencion directa de alguna divinidad,
como Amoén o Ra; de esta manera, el faradn era un intermediario entre
el cielo y la tierra y, por esta razon, el pueblo debia adorarlo para man-
tener el equilibrio en el universo.8 Asi, la figura del faraon no repre-
senta una autoridad delegada, sino la encarnacion misma de la justicia
y el orden; es decir, el poder es considerada como potestas absoluta
porque no existe una distincion entre el ser del gobernante y el deber
ser de la justicia.

De igual modo, la teologia politica romana elevaba al César al
rango de divinidad, pues eran dioses vivientes en la tierra que debian
ser adorados. El argumento teoldgico-politico alcanzé su maxima
expresion con Augusto porque era considerado como el salvador uni-
versal, porque aseguraba el pan y el circo, incluso erradicaba la ham-
bruna y promovia el latin para asegurar la estabilidad social.® El rol
mesianico de Augusto se puede encontrar en el decreto de Priene que
lo describe como salvador que traera la victoria, la abundancia y la paz,
pues con su nacimiento se da comienzo a las buenas nuevas (evange-
lio) y se iniciaba un nuevo computo del tiempo; ademas, se le llamaba
Kyrios y las visitas que realizaba a las provincias se le llamaba
parusia.!0 Esta teologia civil reduce la religion a una funcion de
Estado, pues la verdad no importa, sino que loque importa es la utili-
dad para la cohesion social. En este contexto, el poder es siempre una

8 Joseph Ratzinger, La infancia de Jests, (Editorial Planeta, 2012), p. 58.

9 Joseph Ratzinger, Jesis de Nazaret. Desde el Bautismo a la Transfiguracion,
(Editorial Planeta, 2007), p. 74.

10 Joseph Ratzinger, La infancia de Jesiis, p. 66.
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forma de dynamis (fuerza) o dominio técnico que subyuga la realidad
a los intereses de la casa gobernante.

La irrupcion del pensamiento biblico no es un simple cambio de
rito, sino una revolucion metafisica que introduce, por primera vez, la
limitacion del poder por la verdad. Asimismo, rompe con el monismo
antiguo al establecer que el soberano no es la fuente a lde lay, sino su
primer subdito, pues su fe en el Dios unico, trascendente y personal les
permitio desarrollar una teologia de la eleccidn; en efecto, ellos consi-
deraban que ni el faradn ni el César son Dios ni hijos de Dios y, por la
historia de la salvacion, los judios consideraban que su pueblo tenia
una relacion filial con Dios. Asi, la teologia de la eleccion implica que
el gobernante no ha sido engendrado miticamente por Dios, sino que
Dios elige al rey, lo unge y le promete el dominio sobre los otros pue-
blos; sin embargo, el pueblo judio reconocia que el verdadero Rey en
Israel es Dios mismo.!! Dicho de otra manera, el pueblo de Israel reco-
nocia los ordenamientos estatales, los ordenamientos politicos y juri-
dico de otros pueblos; sin embargo, no les otorga un caracter divino.

Asimismo, esta teologia de la eleccion se encontraba sellada con la
Alianza hecha con Moisés, la cual incluia normas juridicas y precep-
tos morales. Esta desmitificacion del poder politico es la condicion de
posibilidad de la libertad, pues si Dios es el inico Absoluto, el Estado
necesariamente es relativo. Por tanto, la legitimidad de la autoridad ya
no reside en la fuerza o en el éxito, sino en la fidelidad a la Alianza.
Cuando el poder se separa de esta raiz, el Estado pierde su distincion
moral respecto a una cuadrilla de bandidos, pues solo la obediencia a
una verdad superior al mando puede evitar que la politica se convierta
en un ejercicio de violencia organizada.!2

11 Joseph Ratzinger, Jestis de Nazaret. Desde el Bautismo a la Transfiguracion,
p. 390.

12Eyclides Eslava, “Poder, justicia y paz. El pensamiento politico de Joseph
Ratzinger,” Escritos 20, n. 44, 87.
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El problema, como en toda institucion humana, radica en que se
puede corromper, como realmente sucedié con el pueblo judio.
Ratzinger considera que la politica que se gestd en el siglo XX tiene
sus bases en el relativismo gnoseoldgico y moral, pues la verdad y el
bien se determinan a través de la votacion y aceptacion de las mayorias
y minorias; de esta manera, la justicia y el derecho dejan de existir
segun las complacencias del momento.!3 Analégicamente, el poder ha
perdido el fundamento que tenia, pues ya no son el derecho ni la justi-
cia los elementos que sostenian al poder, sino que ahora es el éxito que
se alcanza gracias a la mayoria.

Hemos experimentado como el poder se separd del derecho, de
manera que el Estado se convirtid en el instrumento para la destruccion
del derecho; se transformé en una cuadrilla de bandidos muy bien
organizada, que podia amenazar el mundo entero y llevarlo hasta el
borde del abismo.!4

De esta manera, volvemos al problema de la teologia politica anti-
gua: el gobernante se considera Dios, no so6lo porque esta por encima
de la verdad, el bien, la justicia y el derecho, sino que gracias a que
tiene el poder, puede determinar qué seres humanos pueden vivir y
cuales deben morir.!5 Un rasgo del poder que se consolida desde el
siglo XX, y se intensifica en el XXI, es su caracter impersonal y difu-
so, ademas, han aparecido formas de terror asociadas al crimen orga-
nizado; es decir, no se concentra inicamente en un soberano identifi-
cable, sino que opera a través de redes de vigilancia, operacion a través
de células con condiciones de impunidad, uso estratégico de la violen-
cia para producir obediencia mediante intimidacion, ejemplaridad y
control territorial, a esto, Ratzinger los denomina poderes anonimos de

13 Jiirgen Habermas y Joseph Ratzinger, Entre razén y religion. Dialéctica de la
secularizacion, (Fondo de Cultura Econdmica, 2008), p. 39.

14 Benedicto XVI, La Caridad Politica, (Libreria Editrice Vaticana, 2012), p. 25.

15 Benedicto X VI, La Caridad Politica.
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terror.!6 La combinacion del anonimato y el terror desestabiliza el
orden politico al disputar al Estado el monopolio de la fuerza, erosio-
nar la vigencia efectiva de la ley y alterar la vida civica cotidiana a
través de desplazamientos forzados, extorsion y movilizacion del
miedo, debilitando asi la capacidad institucional para gobernar.

Por ello, si, como sugiere Foucault, el poder es una red de relacio-
nes de fuerza sin sujeto ni origen trascendente, entonces la libertad es
una ilusion y el derecho es solo el lenguaje del mas fuerte.!”7 Ratzinger
objeta que este nihilismo del poder es la patologia suprema de la razon
politica, pues cuando la politica se desprende del Logos, se convierte
necesariamente en técnica de dominacion. El costo de oportunidad de
ignorar esta raiz es la entrega de la esfera publica a una dictadura del
relativismo que, bajo la apariencia de tolerancia, disuelve la dignidad
del sujeto en la estadistica o la utilidad econémica.

La propuesta ratzingeriana sobre el poder

Para afrontar el problema del poder, Ratzinger propone recuperar el
trasfondo metafisico y teologico que suele quedar eclipsado cuando el
poder se entiende Unicamente como capacidad, eficacia o dominio. En
particular, remite al Dios Uno y Trino como clave hermenéutica, por-
que si el fundamento ultimo de lo real no es una soledad absoluta, sino
una comunidn personal, entonces el poder no puede interpretarse como
autoafirmacion cerrada sobre si misma, sino como una realidad que
debe ordenarse a la relacion, al bien del otro y a la responsabilidad.
Desde esta perspectiva, su critica a la modernidad no se dirige al uso
de la razon en cuanto tal, sino a la sybris de una racionalidad que se
absolutiza y se presenta como criterio ultimo de verdad y de bien.

16 Jiirgen Habermas y Joseph Ratzinger, Entre razén y religion, p. 41-42.
17 Cf. Daniel Toscano Lopez, “El poder en Foucault”.
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Cuando la razédn se concibe como autosuficiente, desvinculada de toda
instancia moral y de toda pregunta por el sentido, cae en una patologia,
no porque deje de ser racional en sentido técnico, sino porque se vuel-
ve incapaz de juzgar adecuadamente los fines, y termina reduciendo lo
real a lo disponible, lo calculable y lo manipulable. Asi, el poder se
emancipa de toda orientacion normativa y queda expuesto a una 16gi-
ca de expansion, es decir, cuanto mas puede, mas se justifica a si
mismo, aun cuando ello implique degradar lo humano.

De ahi que la propuesta ratzingeriana no consista en oponer fe y
ciencia, como si fueran ambitos rivales, sino en articular una colabo-
racion critica que permita ensanchar la razon sin renunciar a sus exi-
gencias. La fe requiere una razon lucida para purificarse de sus defor-
maciones recurrentes, por ejemplo, el fanatismo, la instrumentaliza-
cion religiosa o la violencia sacralizada; y, la razon, por su parte, nece-
sita abrirse a dimensiones que no se agotan en la verificacion empiri-
ca o en la eficiencia instrumental: la pregunta por el bien, la dignidad,
la justicia y los limites legitimos del poder.!8 Dicho de otra manera, la
propuesta de relacion entre ciencia y fe en Ratzinger es el de una razon
abierta, el cual no introduce contenido teoldgicos como atajos argu-
mentativos, sino que busca restituir condiciones de racionalidad prac-
tica al reconocer la finitud, resistir la reduccion tecnocratica de la ver-
dad a lo util y recuperar un horizonte de sentido que haga posible
orientar éticamente la accion. En el plano politico, esto implica que la
razon publica secular, sin renunciar a su autonomia institucional y sin
confundir religion y Estado, deberia aprender a escuchar a las grandes
tradiciones religiosas como interlocutores publicos relevantes, capaces
de ofrecer gramaticas morales, motivaciones y reservas criticas frente
a la absolutizacion del poder.!® El punto es evitar que una razon politi-

18 Jiirgen Habermas y Joseph Ratzinger, Entre razén y religion, p. 52.
19 Benedicto XVI, Summus Pontifex convenit legatos Scientiarum, apud Studiorum
Universitatem Ratisbonensem disserens de: «Glaube, Vernunft und Universitdt. Erin-
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ca cerrada se vuelva ciega ante los fundamentos éticos que ella misma
necesita para sostener un orden comun verdaderamente humano.

Dicho lo anterior, en Un canto nuevo para el Sefior, Ratzinger busca
purificar el concepto de poder en un sentido teoldgico, recurriendo a
dos pasajes del Nuevo Testamento: la tercera tentacién que hace
Satands a Jesucristo en el desierto (Mt 4, 8-10) y la ascension de
Jesucristo a los cielos (Lc 24, 50-53).

En la tercera tentacion, leemos que Satanas le ofrece a Jesucristo
todos los reinos del mundo si se postra y lo adora (Mt 4, 8-10).
Ratzinger observa que esta tentacion es, ademas del lujo y la ostenta-
cion, el esplendor del poder que seduce, es decir, le ofrece a Jesucristo
la capacidad de imponer su propia voluntad, disfrutar y disponer sin
limite de toda la creacion en donde todo placer le esta permitido, ocu-
par el lugar mas alto y, de esta manera, legitimar los privilegios indi-
viduales.20 Sin embargo, el precio de aceptar el poder que Satanas ofre-
ce se caracteriza por apoyarse “ en el terror, el miedo, la codicia, la vio-
lencia contra el otro y el endiosamiento del yo.”2! De esta manera, el
ser humano considera que el poder de Dios es opresivo y atenta con-
tra su libertad y con las pompas del poder lo concibe y usa a su volun-
tad y conveniencia. Sin embargo, al caer en la seduccion satanica, el
ser humano se convierte en una tragedia humana pues el poder lo con-
vierte en esclavo, caricaturizando y perdiendo su libertad, el amor, la
justicia y su identidad, porque el poder que ofrece Satands es un poder
egoista y arbitrario, que es un contrasentido y una mentira.2? Cristo, al
vencer esta tercera tentacion, nos muestra que el poder se da por la pre-

nerungen und Reflexioneny, (12-1X-2006): AAS XCVIIL, 10. 2006. https://www.vati-
can.va/archive/aas/documents/2006/ottobre%202006.pdf; Joseph Ratzinger, Fe, verdad
y tolerancia, (Sigueme, 2005).

20 Joseph Ratzinger, Un canto nuevo para el Seiior, (Sigueme, 1999).

21 Joseph Ratzinger, Un canto nuevo para el Sefior, p. 52.

22 Joseph Ratzinger, Un canto nuevo para el Sefior, p. 53.
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tension de grandeza, pues El ha vencido esta tentacién, no con el
poder, sino con la humildad y el amor.

Si el poder anonimo de terror tiene su fundamento en la tercera ten-
tacion y, por ende, se ha acufnado falsamente este concepto, Ratzinger
considera que la clave para purificarlo y comprender su sentido genui-
no, uno que salva, lo encontramos en el pasaje de la ascension de
Cristo a los cielos (Lc 24, 50-53). Sin embargo, como se ha mencio-
nado antes, Cristo vencio la tentacion con humildad y amor, y para
ello, subié a otro monte donde fue tentado de nuevo, el monte
Calvario. Efectivamente, Jesucristo fue elevado ante las autoridades
temporales y espirituales y fue tentado de nuevo por los poderes del
mundo, por la casta sacerdotal judia y los soldados romanos: si verda-
deramente eres el Todopoderoso, baja de la Cruz. Cristo vencio y
mostro el verdadero poder al morir en la Cruz al renunciar “a toda
posesion y permision para quedarse con la pura nada de la desnudez
total que no tiene siquiera un lugar en el suelo.”?

Ratzinger observa que el término griego que usaron los evangelis-
tas para referirse al poder de Cristo, no era évépyeta, dSOVOUIC, 1GYVG O
Kpdrtog, sino é&ovacin.2+ Este término es significativo si recordamos que
Aristoteles usaba el concepto de ousia para referirse al ser y que es el
nombre enigmatico que Dios le da a Moisés “Yo soy el que soy”, con
ello los judios y cristianos recordaban que Dios es El-Shaddai, es
decir, el Omnipotente y Gobernante de Todo, es Quien le da a Moisés
las legislaciones adecuadas para poder estar en su presencia.2s Asi, se
puede comprender con mayor claridad el concepto de poder en griego
(8&ovaoin), pues indica que algo procede del ser —ex, fuera de y ousia,

23 Joseph Ratzinger, Un canto nuevo para el Seiior, p. 53.

24 Joseph Ratzinger, Un canto nuevo para el Seiior, p. 54. Mt 7,29, Lc 4, 6y 32; 5,
4;22,25; Mc 10,42; 11,28; 13,34; Jn 1, 12; 10, 18; 19, 10-11; Hch 8, 19; Rm 13, 1-7.

25 Manuel Alejandro Gutiérrez Gonzalez, La politica en el pensamiento de santo
Tomas de Aquino y Joseph Ratzinger.
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ser—, que emerge desde su interior como una potencia que se extiende
hacia afuera; sin embargo, este concepto no significa una emanacion
del ser, sino el derecho para hacer algo, asi el poder estd sumamente
relacionado con la estructura juridica y no algo autoimpuesto, es decir,
el poder es “la posibilidad operativa que posee una persona en virtud
de la estructura juridica, y esa posibilidad se traduce en potestad, dere-
cho, licencia o libertad.”26

Esta forma de concebir el poder nos permite comprender que no es
algo que surja por los caprichos o antojos individuales o de la lucha por
el dominio o acuerdos mayoritarios, sino que es algo que procede del
Ser, que se encuentra inscrita en una logica del don el cual es otorga-
do y su legitimidad esta relacionada a una estructura superior. Ahora
bien, este poder se encuentra anclado en la obediencia, porque bajo
esta perspectiva el poder es responsable porque nace de una respuesta
al ser, a la verdad, al bien y a la justicia.?” En efecto, la obediencia es
escuchar atentamente, escuchamos al Ser que se revela como Logos
(Palabra encarnada) que nos invita a vivir conforme a la verdad. Este
es el fundamento del poder, es escuchar, acoger y comprender la
Palabra para que de esta manera no se busque dominar, sino servir en
obediencia a la verdad.

Retomando el discurso que dio Benedicto X VI en la Universidad de
Ratisbona, podemos concluir lo siguiente acerca del poder. En el dia-
logo entre Manuel II Paledlogo y el erudito persa, el emperador bizan-
tino cuestiona al musulman sobre la Yihad, especialmente, en como se

26 Joseph Ratzinger, Un canto nuevo para el Sefior, p. 54.

27 Joseph Ratzinger, Un canto nuevo para el Seiior, p. 54; Ratzinger mencionara que
creer en Dios (logos — Wort, en aleman), se llega a entender el ethos como una respon-
sabilidad (Verantwortung, vuelve a aparecer la relacion con la palabra Wort), y ésta es
una respuesta (Antwort, relacionada con Wort, de nuevo) a la palabra (Wort, en alemén)
y esto otorga su racionalidad y su orientacion esencial, Joseph Ratzinger, Introduccion
al cristianismo.
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puede considerar divino un mensaje que se impone a través de la vio-
lencia y la destruccion. El argumento de Manuel II Paledlogo es que
“La violencia estd en contraste con la naturaleza de Dios y con la
naturaleza del alma. «Dios no se complace con la sangre [...]; no
actuar segun la razéon (cOv Adyw) es contrario a la naturaleza de
Dios»”28. Dios no actia violentamente y el poder que Es y que proce-
de de El no puede ser violento porque seria algo a-légico y contrario
a su naturaleza, del mismo modo, una persona que usa el poder de
manera destructiva violenta la naturaleza racional del ser humano, que
es imagen de Dios. El verdadero poder que procede de Dios es la ver-
dad y el amor, un «amor rico en inteligencia y la inteligencia llena de
amor»29,

De esta manera, la tesis cristologica segin la cual la auténtica
exousia se manifiesta no como mera fuerza, sino como autoridad reci-
bida del ser y ejercida en obediencia a la verdad, ayuda a sustentar
desde la estructura humana que el poder es inteligible y evaluable nor-
mativamente. Desde el ambito teoldgico, esta estructura es que el ser
humano es imago Dei y, por ende, la persona humana es capaz de ver-
dad, libertad responsable y relacionalidad; por ello, el poder esta cons-
titutivamente obligado por un orden moral previo y no puede legiti-
marse por el éxito, la voluntad mayoritaria o la pura validez procedi-
mental. Ahora bien, el mismo contenido puede traducirse a un lengua-
je secular sin perder fuerza racional; en efecto, el ser humano es ser un
agente racional-moral dotado de conciencia y orientado a bienes uni-
versalizables; por tanto, la autoridad publica queda vinculada por limi-
tes objetivos que anteceden al derecho positivo. En este punto la
exousia se traduce al lenguaje juridico del derecho natural no como
imposicion teoldgica, sino como articulacion filosofica de las restric-

28 Benedicto XVI, Glaube, Vernunft und Universitit. Erinnerungen und Reflexionen.
29 Benedicto XVI, Caritas in veritate, (Libreria Editrice Vaticana, 2009), n. 30.
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ciones €ticas implicadas por la naturaleza racional y la dignidad huma-
na, condicion de posibilidad para apelar a una razéon comun en socie-
dades pluralistas.

La propuesta politica

Jesucristo reconoce los derechos de las autoridades y sus limites,
muestra las falencias de la antigua concepcion del Estado con sus pre-
tensiones divinas y reivindica las funciones, los ordenamientos politi-
cos y juridico. De esta manera, el servicio que presta la razon a la poli-
tica es liberar “al hombre de la irracionalidad de los mitos politicos’30.
Sin embargo, los grandes hitos historicos que sucedieron en la
Modernidad y la aceleracion en los procesos politicos que se ha dado
en el ultimo siglo, nos permiten observar que es necesario repensar el
concepto de poder; en efecto, Ratzinger considera que hay dos facto-
res que nos permiten analizar esta problematica, por un lado, la inter-
dependencia entre los poderes politicos, econdmicos y culturales que
se han dado gracias a la globalizacion; por otro lado, el poder que tiene
el ser humano para producir y destruir, el cual esta, en muchas ocasio-
nes, fuera del control juridico.3! Ahora bien, algunos positivistas juri-
dicos contemporaneos sostienen que los sistemas juridicos pueden
incorporar criterios morales dentro de sus reglas de reconocimiento o
criterios de validez sin abandonar el positivismo.32

Por las razones antes expuestas, Ratzinger considera que el poder
debe encontrarse bajo “el escudo del derecho y regular asi su recto

30 Joseph Ratzinger, Iglesia, ecumenismo y politica, (Biblioteca de Autores Cristia-
nos, 2005), p. 165.

31 Jiirgen Habermas y Joseph Ratzinger, Entre razon y religién, pp. 35-36.

32 Cf. Vinicius Ormelesi, “The Inclusive-Exclusive Legal Positivism Debate: A Very
Short Introduction.” SSRN, 2025. http://dx.doi.org/10.2139/ssrn.5761302.
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uso0’33, es decir, el poder debe estar controlado por la fuerza del Estado
de Derecho, que tiene su fundamento en la ley natural, y no por la fuer-
za de la mayoria o del mas fuerte; y, por esta razon, esta es una tarea
imprescindible y concreta de la politica. Sin embargo, también el con-
cepto de derecho ha sufrido las consecuencias del relativismo, espe-
cialmente por la problematica introducida por G. E. Moore quien afir-
ma algo que ya habia afirmado David Hume, del ser no se puede dedu-
cir el deber ser;34 en segunda instancia, por la propuesta del evolucio-
nismo,35 pone en riesgo el derecho porque no existe una naturaleza que
sea racional.36 Esto quiere decir que el fundamento que se fue consoli-
dando en occidente en la naturaleza racional, ha dejado de serlo, pues,
por un lado, se diluye la nocion de una naturaleza humana racional vy,
por otro lado, si del ser no se sigue el deber ser, se debilita la preten-
sion de fundamentar derechos como exigencias objetivas y universa-
lizables.

La apelacion al derecho natural como criterio suprapositivo de legi-
timidad no puede presentarse como solucion sin atender las objeciones
contemporaneas mas fuertes provenientes del pluralismo liberar y del
positivismo juridico. En primer lugar, en sociedades multiculturales es
razonable esperar desacuerdos persistentes acerca de los contenidos
concretos de cualquier teoria moral, incluso si se conceden principios

33 Jiirgen Habermas y Joseph Ratzinger, Entre razon y religién, p. 37.

34 Cf. David Hume, Tratado de la naturaleza humana, (Tecnos, 1992), pp. 615-634;
George Edward Moore, Principia Ethica, (Instituto de Investigaciones Filosoficas,
1997).

35 Hay que distinguir entre evolucion y evolucionismo; el primero hace referencia a
una teoria con bases cientificas y que ha sido aceptado por el Magisterio de la Iglesia;
el segundo hace referencia a una ideologia que reduce toda explicacion de la realidad a
este fendmeno y elimina la trascendencia del ser humano. Cfr. Manuel Alejandro
Gutiérrez Gonzélez, “Continuidad y desarrollo en la doctrina de la creacion: reflexiones
de Ratzinger a Benedicto XVI,” Quaerentibus 11, 21 (2024).

36 Jiirgen Habermas y Joseph Ratzinger, Entre razon y religién, p. 47.
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universales, resulta dificil traducirlos en acuerdos sustantivos en 4mbi-
tos como la bioética, la moral sexual o los limites de la libertad reli-
giosa. De ahi que se le acuse al derecho natural de ser demasiado abs-
tracto para orientar la legislacion o demasiado sustantivo para ser
publicamente aceptable. Esta objecion revela un punto importante, a
saber, que si el derecho natural se propone como un codigo moral
exhaustivo para su imposicion legislativa, tiende a derivar en posturas
ideologicas.

En segundo lugar, desde las perspectivas inspiradas en la razon
publica, la justificacion de las normas coactivas debe formularse con
razones accesibles para ciudadanos razonables que sostienen doctrinas
comprensivas diversas. Un discurso de derecho natural puede ser sos-
pechado de introducir compromisos metafisicos controvertidos bajo el
nombre de razéon. Por ultimo, las formas contemporaneas de positivis-
mo incluyente sostienen que un sistema juridico puede integrar estan-
dares morales, como la dignidad, la proporcionalidad o los derechos,
en sus reglas de reconocimiento sin abandonar el positivismo, con-
fiando en mecanismos constitucionales e institucionales para limitar el
abuso del poder.

La respuesta de Benedicto XVI muestra que el derecho natural fun-
ciona como concepto limite al proteger la dignidad de la persona
humana frente la arbitrariedad y muestra dos principios, en primer
lugar, el positivismo incluyente puede describir como un sistema
incorpora estandares morales, pero no responde finalmente por qué
esos estandares obligan al poder politico mas alla de consensos con-
tingentes. En casos extremos, las instituciones pueden ser capturadas,
las constituciones reformadas y las clausulas morales vaciadas de con-
tenido, por esta razon, un enfoque puramente institucional tiene difi-
cultades para explicar por qué ciertos actos siguen siendo ilegitimos
incluso cuando han sido validados procedimentalmente. En segundo
lugar, la emergencia historica del lenguaje de los derechos y de las
clausulas constitucionales de dignidad presupone una antropologia
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moral mas robusta de la que el positivismo puede proporcionar por si
solo. En ese sentido, el derecho natural no compite con el constitucio-
nalismo, sino que es su condicion de posibilidad porque articula las
razones suprapositivas por las cuales la moralidad constitucional no
debe reducirse a la voluntad mayoritaria ni a la eficiencia tecnocratica.

Por ello, la ley moral natural se manifiesta como una gramatica
moral minima con el que la razén publica tiene una accesibilidad racio-
nal a las verdades antropologicas, manteniendo, al mismo tiempo, una
actitud dialdgica.3? Asi, la tesis de la relacion entre fe y razon se pre-
senta como una tesis epistémica, porque la razon puede volverse auto-
rreferencial e instrumental, y las tradiciones religiosas pueden servir
como elementos criticos que purifican y amplian la sensibilidad de la
razon ante realidades morales, sin coaccionar el asentimiento. En tér-
minos politicos, esto implica que las motivaciones teologicas pueden
inspirar legitimamente a los ciudadanos, mientras que la justificacion
publica de las leyes debe articularse en un lenguaje accesible para
todos los seres humanos, sean creyentes o no.38

En efecto, Benedicto XVI afirmé en la Universidad de Ratisbona,
que al eliminar como fundamento la naturaleza racional, el poder se
vuelve violento, pues su fundamento queda relegado al mas fuerte y al

37 Existe una anticipacion de la idea de la gramatica moral en el pensamiento rat-
zingeriano, pues afirma que en el relato biblico de la creacion se repite diez veces “Dijo
Dios”, y esto es una anticipacion del Decalogo entregado a Moisés Cf. Joseph Ratzinger,
En el principio creo Dios. Consecuencias de la fe en la Creacion, (Valencia, EDICEP),
2008, p. 42. Ya como Sumo Pontifice también hace referencia a la gramatica impresa
por Dios en el ser humano Cf. Benedicto X VI, Iter in Libanum: Dum Beatissimus Pater
Rei Publicae Institutionum sodales, gubernatores, legatos, religionum praesides deque
re culturali representantes convenit, (15-1X-2012): AAS CIV, 10, pp. 819-824. 2012.
https://www.vatican.va/archive/aas/documents/2012/ottobre2012.pdf#page=59.21;
Benedicto XVI, In sollemnitate Mariae SS.mae Matris Dei et in XL Internationali Die
ad pacem fovendam, (1-1-2007): AAS XCIC, 1, pp. 18-21. 2007. https://www.vati-
can.va/archive/aas/documents/2007/gennaio%202007.pdf.

38 Cf. Jiirgen Habermas y Joseph Ratzinger, Entre razon y religion.
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arbitrio y anarquia de la mayoria y, por esta razon, el poder se con-
vierte en criterios establecidos desde el privilegio del que ostenta el
poder y la justicia es expresion del servicio para si mismo. Dado que
el poder se desvinculd del derecho, han surgido nuevas formas de
poder, llevando también a considerar nuevas cuestiones sobre su ejer-
cicio. Una primera forma de concebir el poder surgio después de la
Segunda Guerra Mundial, el ser humano concibi6 al poder desde la
tecnologia que tenia la capacidad de destruir al ser humano y al plane-
ta entero. La segunda forma, los avances cientifico-tecnologicos han
contribuido decisivamente a transformar la comprension del poder,
pues ahora el ser humano no destruye a otro ser humano, sino que hace
y produce a otros seres humanos desde la probeta, lo cual rompe con
la 16gica del don y la relacionalidad.?®

Ante esta problematica, Ratzinger considera que es importante salir
de la discusion iniciada por Hume, continuada por Moore y llevada al
ambito politico por Kelsen, pues esto nos ha llevado a tener los pode-
res anodnimos del terror y por la cotidianidad se ha ido legitimando
moralmente el terror en las sociedades y, con ello, el poder se encuen-
tra fuera de los limites de los ordenamientos politicos. Por ello, el
poder debe encontrarse bajo el Estado de Derecho para que sea vehi-
culo de justicia y que sea expresion del interés comun de todos; por
esta razon, el derecho no puede surgir ni de los intereses egoistas de un
solo individuo y, mucho menos, del consenso de la mayoria, porque no
se encontraria la unanimidad entre todos y porque no estarian inclui-
dos todos. Para que se pueda incluir a todos, Ratzinger afirma que
debemos partir de la naturaleza racional, es decir, de la esencia del ser
humano de donde brotan los valores permanentes. A esta propuesta se
le denomina derecho natural, el cual ha perdido crédito y fiabilidad en
las discusiones académicas y legislativas por la falacia naturalista y el
evolucionismo; sin embargo, considera que sigue siendo

39 Jiirgen Habermas y Joseph Ratzinger, Entre razon y religién, pp. 41-43.
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el argumento con el cual se apela a la razon comun en el didlogo con la
sociedad laica y con las demas comunidades religiosas y se buscan las
bases para un entendimiento sobre los principios €ticos del derecho en
una sociedad laica y pluralista.40

Concluyendo, el encuentro de la fe en el Dios de Israel, el pensa-
miento filosofico generado en Atenas y el pensamiento juridico pro-
mulgado en Roma ayuda a comprender el fundamento del poder. En su
discurso en el Bundestag ve como las inquietudes de los jovenes con
respecto a su relacion con la naturaleza, permite proponer de manera
renovada el derecho natural, pues el ser humano es parte también del
medio ambiente y el ser humano tiene en su ser una ecologia integral 4!
Asimismo, en su discurso preparado para pronunciarse en la Univer-
sidad de la Sapienza, recuerda que el derecho no se basta a si mismo y
que debe buscar su fundamentacion en la filosofia y teologia, pues
estas disciplinas son guardianas de la sensibilidad por la verdad, la cual
se encuentra amenazada por la instrumentalizacion politica del mas
fuerte.42

Conclusion

El problema del poder ha llevado a la deshumanizacion, en primera
instancia, al concebir que el conocimiento humano se reduce a técnica

40 Jiirgen Habermas y Joseph Ratzinger, Entre razon y religion, p. 46.

41 Benedicto XVI. Iter apostolicum in Germaniam: ad Berolinensem foederatum
coetum oratorum (22-1X-2011): AAS CIII, 10, p. 665. 2011. https://www.vatican.va/
archive/aas/documents/2011/ottobre%202011.pdf.

42 Benedicto XVI. NUNTIUS SCRIPTO DATUS Ad Romanam Studiorum
Universitatem «La Sapienzay». (17-1-2008): AAS C, 2, p. 111. 2008. https://www.vatican.
va/archive/aas/documents/2008/febbraio%202008.pdf.
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que manipula y controla y no al encuentro con la verdad que plenifica;
en segundo lugar, al sospechar de la verdad como mecanismo de con-
trol y ligada a estructuras de poder; por ultimo, al concebir el poder
an6nimo de terror que se encuentra basado en el endiosamiento del yo
y, con ello, legitimar la violencia, el miedo, la mentira y la codicia,
entre otras cosas.

La novedad del concepto de poder en Ratzinger radica en que se
encuentra fundamentado en la metafisica, al concebir que el poder no
es el dominio y subyugacion del otro, sino de la obediencia al ser, a la
verdad, al bien, a la justicia y al amor. La reflexion sobre el poder se
centra en el concepto £ovaia que significa autoridad legitima que pro-
cede del Ser y que se recibe como don. El poder de Dios, ademas de
conocerlo en el acto Creador,*3 también lo observamos en la pasion,
muerte, descenso a los infiernos, resurreccion y ascension a los cielos
de Cristo, pues renuncia a todo poder que busca poseer y tiranizar, sino
que nace de la escucha al Padre, que es Razon Divina.

Por la misma naturaleza divina, el poder no es arbitrario ni el pro-
ducto de la lucha por el dominio, sino una invitacion a la libertad, a la
entrega y al servicio, pues el poder encarna a la verdad y al amor. Estos
dos elementos son el fundamento del derecho y, con ello, el poder se
encuentra ligado a una estructura juridica que fue dada a Moisés, pero
que tuvo su plenitud en Jesucristo. De esta manera, Ratzinger supera el
relativismo que se ha ido gestando en el ambito politico, porque su
fundamento es el éxito y la eficacia; sin embargo, Dios es el garante de
la verdad, el bien, la libertad y la salvacion que es dada por el amor.

43 Euclides Eslava, “Poder, justicia y paz. El pensamiento politico de Joseph
Ratzinger,” p. 87; Manuel Alejandro Gutiérrez Gonzalez, “Continuidad y desarrollo en
la doctrina de la creacion: reflexiones de Ratzinger a Benedicto XVI”.
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Exousia (Power) as Gift and Responsibility.
Ratzinger’s Theological Critique to the Conception of Power
in Modern Political Theology and its Crisis of Legitimacy
SUMMARY

Joseph Ratzinger/Benedict X VI analyzes the concept of power that emerged in
the modern and contemporary eras, showing that understanding this concept
from these philosophical standpoints has led to the disasters experienced in the
20th and 21st centuries. Therefore, this article examines the notion of power in
light of Joseph Ratzinger's thought. The study is divided into two parts: first, an
analysis of the characteristics of political theologies in ancient civilizations—
Egypt and Rome—contrasted with the theology of election manifested in the
Jewish people; second, an exposition of its corruption through anonymous
powers of terror, and Ratzinger’s theological and philosophical response
through the Greek concept of é€ovoia, which proceeds from being, is received
as a gift, and is exercised in obedience to the truth.
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In Part 1, I outline the cultural background of Greek philosophy.
The Augustinian way of thinking is rooted in the Platonic framework,
but not dependent on it. St. Augustine consciously adopts the basic
structure of philosophical endeavor in the sense that—Ilike Socrates
and Plato—he searches for immaterial, immutable, and certain Truth.
Yet he does not accept the Greek axiology without any concern and he
can be quite hostile to philosophers of the Platonic tradition like, for
example, Porphyry. Augustine is fully aware of the major differences
between the Greek and the Christian way of thinking as he tries to rec-
ognize what is best in the former for the benefit of the latter. Part 1 pre-
sents a tension between philosophy and theology in its proper intellec-
tual context, since some scholars, like E. Bréhier, advocate views
inconsistent with the historical truth.

In Bréhier’s opinion, Augustine employs the philosophical appara-
tus without an awareness of the discrepancy between the Greek and the
Christian way of thinking, which reaches its climax in the doctrines of
Logos, differently understood in each context. Here, in Part 2, I show
in what way Augustine, acutely aware of the problem, overcomes
some difficulties of Greek philosophy and, with the aid of Christian
doctrine, achieves goals that he could not have achieved while relying
solely on pagan wisdom.

Augustine’s Second Voyage

The Confessions (397-401) give us a very penetrating description of
the intellectual movements of Augustine’s mind, and among those, a
complex reception of ancient culture and philosophy. This reception
was marked by a radical revision of the social order then prevailing
and, at the same time, it drew profusely from the legacy of philosoph-
ical tradition. There is no paradox here, as for Augustine the basic tool
for this revision—beside the application of what the Christian way of
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life required—was the so-called “second voyage,” which Plato talks
about in Phaedo and which is defined by Reale as the “magna charta
of the Western metaphysics.”! The second voyage consists in recog-
nizing that the cause of the existing reality is not to be sought among
the elements of this world by sensual perception (the “first voyage”),
but exclusively by the use of reason, since—as Socrates says—it is not
the arrangement of sinews and bones that makes him not escape from
the death penalty, but the immaterial good which he perceives with his
reason when deciding to stay in Athens.2 Plato’s discovery of the real-
ity transcendent to the senses is the foundation for his vision of the
social order and—as Reale points out—generally for the European
way of thinking.3 This discovery is also the basis for Augustine’s con-
version, to which he testifies in his Confessions.

The important thing is that Christianity was present in Augustine’s
life since the beginning: he got to know it at home where, according to
his own words, only his father tried to dissuade him from the faith.4
However, the meaning of those facts was discovered by Augustine
only in retrospection. He talks about it in the first two books of
Confessions where he says how, totally unconsciously, from his infan-
cy he was subject to the eternal divine order, which he then was blind
to, because this divine order can be perceived only by the faculty of
reason. What made difficult such a perception of reality was connect-
ed with the disorder of his own passions and mind, as well as with the

1 G. Reale, Historia filozofii starozytnej [A history of ancient philosophy], vol. 2:
Platon i Arystoteles [Plato and Aristotle], trans. E.I. Zielinski (RW KUL, 2001), 75.
Platon, Fedon [Phaedo], 96a—102a (the phrase appears in 99d), in: Platon, Dialogi [Dia-
logues], vol. 1, trans. W. Witwicki (Wyd. ANTYK 2005), 682-94.

2 Platon, Fedon [Phaedo], 98b—99a, 687-8.

3 G. Reale, Historia filozofii starozytnej [A history of ancient philosophy], vol. 2,
355-65.

4 See Augustine, Confessions 1, trans. E. Pusey, accessed September 3, 2025, https://
www.gutenberg.org/cache/epub/3296/pg3296-images.html.
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overwhelming influence of human social custom contradictory to the
requirements of Christian life.5 Like Plato in the Republic, so
Augustine in his Confessions radically revises the foundations of
social life based on falsehood and carnal desires, i.e. on the “wisdom
of this world.” The similarity between Plato’s and Augustine’s thought
consists in the use of the same tool: the second voyage as the founda-
tion of true philosophy.

Augustine says that reading the (now lost) Hortensius by Cicero
was the turning point in his spiritual life: “This book altered my affec-
tions, and turned my prayers to Thyself O Lord; and made me have
other purposes and desires.”’s The desire that was aroused in Augustine
was the desire for truth—and it is the truth understood in Platonic
terms, i.e. immaterial, immutable and certain.” The requirement to live
in accordance with the truth made Augustine very critical, both about
his past and the established social order. A kind of unclear premonition
of such truth made him commit the theft of pears which was totally

5 Augustine, Confessions, 1. “But woe is thee, thou torrent of human custom! Who
shall stand against thee? how long shalt thou not be dried up? how long roll the sons of
Eve into that huge and hideous ocean, which even they scarcely overpass who climb the
cross?”

6 Augustine, Confessions, 111.

7 Augustine, Confessions, I11: “O Truth, Truth, how inwardly did even then the mar-
row of my soul pant after Thee, when they often and diversely, and in many and huge
books, echoed of Thee to me, though it was but an echo? And these were the dishes
wherein to me, hungering after Thee, they, instead of Thee, served up the Sun and Moon,
beautiful works of Thine, but yet Thy works [...]. For Thy spiritual works are before
these corporeal works, celestial though they be, and shining. But I hungered and thirst-
ed not even after those first works of Thine, but after Thee Thyself, the Truth, in whom
is no variableness, neither shadow of turning [...]. But those were not even any way like
to Thee, as Thou hast now spoken to me; for those were corporeal fantasies, false bod-
ies, than which these true bodies, celestial or terrestrial, which with our fleshly sight we
behold, are far more certain: these things the beasts and birds discern as well as we, and
they are more certain than when we fancy them.”
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absurd from a “normal” human perspective? and later a newly acquired
perspective of the unchangeable truth allowed him to see in “hideous
ocean of human [social] custom™ that the principles of social life were
based on a lie and encouraged wickedness. Those include, among oth-
ers, examples found in pagan literature, which formed the basis of his
education.!0 Just like Socrates and Plato opposed the activities of the
Sophists, Augustine saw in the education of rhetoricians the source of
the false principles of social order.!! And in philosophy he saw a cure
for this falsehood, because philosophy is the call for the intellectual
abandoning of everything that comes to the senses, and thus it offers
the possibility to behold “clearly the true and hidden God.”!2 Ac-
cording to Augustine, it is through philosophy that one can recognize
the truth, though Plato did not lecture explicitly on this question (the
discussion was initiated by Zeno and Arcesilaus).!3

We can therefore agree with Bréhier that Augustine drew a lot from
ancient philosophy; first of all, he drew—if we can say so—the

8 Augustine, Confessions, 1. Augustine sums up his disquisition on the theft in very
sharp words: “What then did I love in that theft? and wherein did I even corruptly and
pervertedly imitate my Lord? Did I wish even by stealth to do contrary to Thy law,
because by power I could not, so that being a prisoner, | might mimic a maimed liberty
by doing with impunity things unpermitted me, a darkened likeness of Thy Omni-
potency? Behold, Thy servant, fleeing from his Lord, and obtaining a shadow. O rot-
tenness, O monstrousness of life, and depth of death! could I like what I might not, only
because I might not?”

9 Augustine, Confessions, 1.

10 Augustine, Confessions, 1.

11 Augustine, Confessions, 1.

12 Augustyn, Przeciw Akademikom [Against the Academicians], I, 1-3, in:
Augustyn, Dialogi filozoficzne [Philosophical dialogues], vol. I: O Zyciu szczesliwym
[On the happy life]. Przeciw Akademikom [Against the Academicians]. O porzqdku [On
order], trans. A. Swiderkéwna, K. Augustyniak, J. Modrzejewski, ed. J. Domanski (IW
PAX, 1953), 52.

13 Augustyn, Przeciw Akademikom [Against the Academicians], II, III-9, 80; II,
VI-14, 85-86.
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method of reversing the “wisdom of this world”, i.e., the so-called
“second voyage” being in opposition to the “first voyage” founded on
senses, imagination and carnal passions. But it is not true that he trans-
mitted this method without any changes; on the contrary, he gave it a
broader context. This is evidenced by the preface to the dialogue On
the Happy Life in which Augustine, like Plato, uses a metaphor of a sea
voyage.

As we can read there, for some reason “we were thrown on the
stormy sea of life as if without any order or purpose”!4 far away from
our homeland where is “the haven of philosophy.” And there are three
groups of people (“sailors”) who are able to come back to the haven:
(1) Those who at a young age—as soon as they achieve maturity of
reason—with little effort (“one stroke of the oar”’) come back to the
haven and they do not want to leave it any more, trying to encourage
others to join them, for example, by writing a philosophical work (in
the metaphor, they act as a lighthouse). (2) Those who try to sail far-
ther deep into the open sea, but when encountering unpleasantness and
suffering, with much difficulty they come back to the haven, which
afterward they do not want to leave. (3) Those who—either at the very
beginning of wandering or after a longer time—remember their home-
land and, noticing some “wayfinding signs,” try to come back to the
haven. They can manage to do so very easily (as in the case of the first
group) or with great difficulties (as in the case of the second group).
Moreover, in front of the haven there is a mountain of great beauty
which makes it difficult to get to the haven. Everyone who wants to get
there has to bypass the mountain; yet, many people want to climb it,
unaware that it is empty inside, as it breaks down under the feet of
wanderers, burying them inside. In that metaphorical picture, an open
sea means life according to the senses —i.e. according to “the wisdom

14 Augustyn, O Zyciu szczesliwym [On the happy life], 1, 1, in: Augustyn, Dialogi
filozoficzne [Philosophical dialogues], vol. 1, 8.
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of this world”—where waves and currents mean carnal arousals, lead-
ing only to suffering; the mountain is the road to power, honors and
fame, which philosophy may offer under the guise of academic success
among people.15

Augustine counts himself among the third group of wanderers, !¢ but
this is not as significant as his meta-philosophical perspective. The
important thing here is the connection between philosophy and happi-
ness (after all, the pursuit of happiness motivates people to get to “the
haven of philosophy”). Here we must note the limitation of philosophy
or even its weakness. It is not philosophy that throws us into an open
sea; neither does it cause us to seek it by “wayfinding signs” or by the
experience of suffering. One may come back to it either easily and
without any difficulty or with great effort, but it is not philosophy that
empowers us to look for it. Also, philosophy itself is a vast area—it
offers various paths to happiness, so it is the source of uncertainty and
the possibility of choosing the wrong way.!” Thus it does not guaran-
tee what it should within the framework of the second voyage, name-
ly happiness and the knowledge of “the things divine and human.”

And so you see the philosophy that I would sail around in as if [ were in
a port. But this port is also wide open; and although its vastness is now
less dangerous, it still does not fully keep out error. For I am utterly igno-
rant as to what part of the land (which alone is really happy) I should draw
myself near to and touch ground on. For what solid ground have I held
onto, I for whom the question about the soul still pitches and lists?18

15 Augustyn, O zZyciu szczesliwym [On the happy life], I, 2-3, 8-10.

16 Augustyn, O Zyciu szczesliwym [On the happy life], I, 5, 10-12.

17 Cf. Augustine, Confessions 111: “Some there be that seduce through philosophy, under
a great, and smooth, and honourable name colouring and disguising their own errors.”

18 Augustine, On the Happy Life, 1, 5, trans. M.P. Foley (Yale University Press, 2019),
21.
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So, in Augustine’s opinion, philosophy does not offer knowledge
certain enough about the human interior, the gaining of which Socrates
called for by the inscription on the Delphi temple (“Know Thyself19).
Here, Augustine does not specify the nature of this discrepancy
between the purpose of philosophy and the results it really achieves;
however, he seems to indicate it in two other places.

The first one is in book VII of Confessions where he tells how he
got to know some writings of the Platonists thanks to a philosopher
who was “puffed up with most unnatural pride.”20 In those writings, he
saw Christian content known to him from childhood, concerning the
Eternal Word, and the participation in Wisdom enlightening human
minds, but he did not find anything there about Christ as a human
being who shared the fate of other people, died on the cross and was
resurrected, paving the way to salvation.2! Augustine, turning to God,
gives an explanation for this lack: “For Thou hiddest these things from
the wise, and revealedst them to babes.”?? Pagan wisdom, in
Augustine’s opinion, deserves criticism, because it does not teach the
truth about the human fate or God (what can it say about the things
divine and human if it ignores God’s coming to people?); that is why
philosophy, in Augustine’s eyes, loses its sapiential dimension—it
denies itself access to the source of wisdom which is Christ.23

The second place where Augustine indicates the inadequacy of phi-
losophy is in the work Against the Academicians, in which he presents
two threats connected with the search for truth. The first one is, just as

19 Platon, Fileb [Philebus], 48c, in: Platon, Dialogi [Dialogues], vol. 2, trans.
W. Witwicki (Wyd. ANTYK 2005), 631.

20 Augustine, Confessions, VII.

21 Augustine, Confessions, VIL.

22 Augustine, Confessions, VIL.

23 Augustine, Confessions VII: “Although they knew God, yet they glorify Him not
as God, nor are thankful, but wax vain in their thoughts; and their foolish heart is dark-
ened; professing that they were wise, they became fools.”
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described above, closing oneself to the source of wisdom by premature
presumption about achieving the truth. The second threat is the loss of
hope for finding the truth.24 Both threats mean the rejection of Christ
and both concern philosophy, because it is a philosopher who faces
those threats. On the other hand, we also read that the truth itself can
be seen only through philosophy.2s So it can be assumed that philoso-
phy—being necessary for recognizing the truth—does not itself pos-
sess the ultimate criterion for discerning what is true and what is not.
It is worth mentioning here the state of academic philosophy, which
was the direct context for Augustine’s considerations. At some point of
his life, Augustine began to slowly reject Manicheanism which, in
turn, rejected faith in favor of “scientific knowledge”—however, in
spite of their declarations, the Manicheans did not offer such knowl-
edge. In Augustine’s opinion, instead they passed for certain knowl-
edge “many most fabulous and absurd things [...] to be believed,
because they could not be demonstrated.””26 Hence, Augustine, looking
for true knowledge, for some time thought that the most reasonable
people are academicians—i.e., the representatives of Plato’s Academy
who, according to a common belief, proclaimed the impossibility of
reaching the truth.27 Later Augustine noted that such a belief was exag-
gerated and resulted from ignorance of esoteric doctrine which was a
part of this tradition.28 Nevertheless, he ascribed such radical skepti-
cism to Carneades, whom he even called “a Greek pest.”? Regardless
of how Carneades’ views should be interpreted, the important thing

24 Augustyn, Przeciw Akademikom [Against the Academicians], 11, I1I, 9, 80.

25 Augustyn, Przeciw Akademikom [Against the Academicians], 11, III, 8-9, 79-80.

26 Augustine, Confessions, V1.

27 Augustine, Confessions, V.

28 Augustyn, Przeciw Akademikom [Against the Academicians], II, IX, 24, 94.
Cf. Augustine, Confessions, V.

29 Augustyn, Przeciw Akademikom [Against the Academicians], 11, XI, 27, 97.
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here is the reason why Augustine treated him in such an unceremoni-
ous way.

First, the thesis of the impossibility of recognizing the truth is con-
trary to the Gospel: “seek and ye shall find.”3¢ Second, it is equal to the
impossibility of possessing wisdom (since one should know at least
one thing—i.e. wisdom).3! Third, accepting this impossibility may lead
to fatal moral results3? (and thus—we can say—it destroys the possi-
bility of attaining happiness and salvation33).

The image of philosophy extracted from Augustine’s writings is
complex, but not excessively; undoubtedly, he highly regards the
activity of philosophizing and attributes great value to it as a tool
putting one’s mind in order. On the other hand, he sees in it a lack of
efficiency—it cannot change society or even the fate of an individual
person who sometimes gets to philosophy with much difficulty, not to
mention differences and doubts arising from the very practice of phi-
losophy. This perspective is worth noticing, as it contrasts with
Augustine’s act of conversion which was greatly influenced by philos-
ophy; ultimately, however, it was not philosophy that had the power to
make him change his life and to protect him from later mistakes.34
Augustine explicitly writes about the weakness of philosophy:

30 Augustyn, Przeciw Akademikom [Against the Academicians], I1, I, 9, 80.

31 Augustyn, Przeciw Akademikom [Against the Academicians], III, XIV, 31,
129-130.

32 Augustyn, Przeciw Akademikom [Against the Academicians], III, XVI, 35-36,
133-135.

33 The problem of whether we can be happy when we do not possess the truth (but,
for example, when we only seek it) is undertaken by Augustine a bit earlier: Augustyn,
Przeciw Akademikom [Against the Academicians], II, 5; IX, 25, 53—73. Yet Augustine
does not come to clear conclusions in that respect. However, in his further analysis he
points out to the indispensability of truth.

34 Augustine, Confessions, 111
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For these sages did not bring enough with them to this world to turn the
beliefs of their societies away from the superstitions, idolatry, and van-
ities of this world and toward the worship of the true God. Hence, even
Socrates, along with the entire society, worshiped statues, and after his
death, no one dared to swear by a dog or call any stone Jupiter, but only
in their writings did philosophers transmit information about Socrates’s
behavior.3s

Next he adds that Plato’s great achievement, the second voyage,
without the help of grace is unable to do anything in the world.36 At the
same time, Augustine tries to identify the cause of difficulty in discov-
ering the truth at the very source—i.e. in the human consciousness
(“For what solid ground have I held onto, I for whom the question
about the soul still pitches and lists?”’37). Using his philosophical and
linguistic competences and inspired by Holy Scripture, he tries to
develop a certain way of understanding the relation between a human
being and the world, which, in my opinion, is an area of philosophiz-
ing in a narrower sense consistent with the criteria outlined in Part 1,
which Christian philosophy should meet. By that, [ mean a philosoph-
ical and linguistic concept of the “inner word.”

35 Augustyn, O wierze prawdziwej [On the true faith], 11, 2, trans. J. Ptaszynski, in:
Augustyn, Dialogi i pisma filozoficzne [Dialogues and philosophical writings], vol. 4:
O muzyce [On music]. O wierze prawdziwej [On the true faith]. O naturze dobra [On
the nature of good], ed. W. Eborowicz (IW PAX, 1954), 81.

36 Augustyn, O wierze prawdziwej [On the true faith], 111, 3, 81-83.

37 Augustine, On the Happy Life, 1, 5, 21.
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The Philosophy of Language
and the Inner Word

The problem of the inner word (verbum interius, intimum)38—also
known as “our word” (verbum nostrum),3° “the word of heart” (verbum
cordis),* “in heart” (in corde),*! “the speech of the heart” (locutiones
cordis)® or “the word of the mind” (verbum mentis)*—was neither
initiated nor systematically developed by Augustine, but his approach
to this issue is worth considering in the context of the problem exam-
ined here. Augustine tries to answer the question of what Word John
the Evangelist talks about and why he calls the eternal Christ a “Word”
if it is clear that He cannot resemble colloquially understood words;+
to answer this question, Augustine employs the linguistic and philo-
sophical apparatus available to him.4 His considerations, as 1 will
show below, are the culmination of strictly philosophical reflections on
the human consciousness and linguistic competence; at the same time,
they are an answer to serious deficiencies in Greek thought discerned
by him previously.

38 Aurelius Augustinus, De Trinitate libri quindecim [Fifteen books on the Holy
Trinity], XIV, 7.10; XV, 15.25, in: Aurelius Augustinus, Opera Omnia: Patrologiae
Latinae Elenchus, PL 42, accessed August 4, 2023: https://www.augustinus.it/
latino/trinita/index2.htm.

39 Augustinus, De Trinitate

40 Augustinus, De Trinitate

On the Holy Trinity], XV, 14-16.
On the Holy Trinity], XV, 24.43.

41 Augustinus, De Trinitate [On the Holy Trinity], XV, 10.19.

42 Augustinus, De Trinitate [On the Holy Trinity], XV, 10.18.

43 Augustinus, De Trinitate [On the Holy Trinity], XV, 15.25.

44 Augustyn, O Trdjcy Swietej [On the Holy Trinity], XV, X.19, trans. M. Stokowska
(Znak, 1996), 482.

45 Historical discussion on “the inner speech” is presented in: C. Panaccio, Le dis-
cours intérieur. De Platon a Guillaume d’Ockham (Editions du Seuil, 1999). Discussion
on Augustine’s thought: pages 94—119.

— = e
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The concept of the inner word is most fully developed in his treatise
On the Holy Trinity, though it is rather a presentation of a number of
problems and ideas, not a complete analysis of them. First, we get to
know what the inner word is not—namely, it is not a normally under-
stood word, it is not a linguistic sign, it does not belong to any national
language (linguae gentium).4 Augustine writes that the soul begets with-
in itself a word that is true, when we speak what we know, a word
“before all sound, before all thought of a sound.”? The inner word is
here opposed to external words, i.e., to the material linguistic signs. The
latter assume some gap between the immaterial mind and the material
world. Signs are something material by definition, whereas the inner
word is not, but it “is born” from cognition (which is immaterial, we
should add).#8 Augustine seems to suggest here that the inner word is
something that binds the immaterial mind with the material signs. For
the external word is the sign of the word that “gives light inwardly”’; and
it is the latter that has “the greater claim to be called a word.”# The inner
word is expressed in a language and enables all linguistic activity.

Christ was named “the Word” for the sake of similarity to the inner,
not the external, word. However, it must be taken into account that
there is a fundamental difference between the inner word and the
Divine Word. We are not the inner word, but the Divine Word is God.
In man, the consciousness of existing is something different from the
existence itself, while in God to be and to know are the same. Man is
subjected to variety, God is simple.50 Next, Augustine writes that the
inner word is uttered by (changeable and temporal) thought.5! The
inner word is identical with our thinking, but it is something certain,

, XV, 2, X.19, 482.

, XV, XII, 22, 489.

, XV, XXVII, 50, 525.
, XV, XI, 20, 482.

, XV, XI, 20, 483.

, XV, XV, 494.

46 Augustyn, O Tréjcy Swietej [On the Holy Trinity
47 Augustyn, O Tréjcy Swietej [On the Holy Trinity
48 Augustyn, O Trdjcy Swietej [On the Holy Trinity
49 Augustyn, O Trdjcy Swietej [On the Holy Trinity
50 Augustyn, O Trdjcy Swietej [On the Holy Trinity
51 Augustyn, O Trdjcy Swietej [On the Holy Trinity

—
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permanent in our consciousness, opposite to the changeability and
uncertainty of our cognitive acts. It shows some tension, present in the
mind, between stability and instability, certainty and uncertainty.s2 It is
this inner word that gives certainty to cognition, since it captures the
eternal truths, thus being the basis for rejecting skepticism.53

At the end of his reflections on the inner word, Augustine is unsure
whether he presented this concept properly. He considers the inner
word as “the very capacity for speech,” as something without any
form, but only “oriented” towards receiving it.>4 He also asks if the
inner word should rather be understood as a something in our mind,
which we “toss to and fro by revolving it this way or that, while we
think of first one thing and then another, according as they are found
by or occur to us?”’ss

To sum up, the inner word is:
something that joins the mind with the world,
something that gives certainty to cognition,
something that triggers the action,
something that constitutes the similarity of man to God,
something that is expressed by linguistic acts,
something whose expression is the purpose of communication,
something undefined, active and passive at the same time,
something elusive that is beyond the acts of our minds, which
are accessible to us,
9. a kind of intentionality, object orientation, or the consciousness

of such an orientation.

NN R WD

52 Augustyn, O Tréjcy Swietej [On the Holy Trinity], XV, XIV, 24-XV, 25, 492-495.

53 Augustine uses the concept of the Inner Word in his argumentation against the
skeptics’ position. Augustyn, O Trdjcy Swietej [On the Holy Trinity], X'V, XII, 21-XIII,
22, 486-489.

54 Augustyn, O Tréjcy Swietej [On the Holy Trinity], XV, 25, 494-495.

55 Augustine, On the Holy Trinity, XV, 25, trans. A.W. Haddan, accessed November
30, 2025: https://www.newadvent.org/fathers/130115.htm.
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Thus, the concept of the inner word has many aspects, and the word
itself gives the impression of something elusive, only revealing itself
in one way or another. Also, it is worth pointing out the semiotic back-
ground of the concept—outlined in earlier texts On Dialectic (387) and
On the Teacher (389)—to understand its meaning. The treatise On
Dialectic has been left unfinished by Augustine as it breaks off in the
middle of the argument. Perhaps the reason for that were the difficul-
ties, which I indicate here and which could be solved by later texts (On
the Holy Trinity among them).56

The finished fragment of On Dialectic concerns so called “simple
words”—that is, words which mean only one thing (e.g. “man,”
“horse”). Simple words are called “the matter of dialectics” (materia
dialecticae)’’ and are analyzed by use of four technical terms: verbum,
res, dictio, dicible—i.e. “a word,” “a thing,” a speakable.”
Augustine gives the following definitions:

99 ¢¢

a saying,

A word is a sign of any thing, which (sign) may be understood by the
listener if it is uttered by the speaker.58

56 Cf. D.B. Jackson, Introduction, in: Augustine, De dialectica [On dialectic], trans.
D.B. Jackson (D. Reidel Publishing Company, 1975), 5. “A far more convincing paral-
lelism, because it involves a complex set of ideas, is one found between the semantic the-
ory of De dialectica and the theory developed in De doctrina christiana and De Trinitate.
The same general structure is found: signs, their apprehension, the cogitatio of what is
apprehended, and the expression of the cogitatio by the further giving of signs. The most
interesting and important point of contact is at the stage of cogitatio, which in De dialecti-
ca V is denoted by the technical term ‘dicible’ and is described there as ‘verbi in mente con-
ceptio’. If the work is authentic, this could be an early stage of Augustine’s reflection on
what he eventually termed the “verbum in corde’ in his mature Trinitarian thought. This sort
of parallelism allows us to say that the authenticity of De dialectica is credible not only
because the treatise contains language and ideas known to have been a part of Augustine’s
stock but also because it fits well into what we know about the development of his thought.”

57 Augustinus, De dialectica [On dialectic], IV, accessed November 29, 2025,
https://www.augustinus.it/latino/dialettica/index2.htm.

58 Augustinus, De dialectica [On dialectic], V: “Verbum est uniuscuiusque rei
signum, quod ab audiente possit intellegi, a loquente prolatum.”
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A thing is what is recognized sensually or rationally, or hidden from
a recognizer.>?

When a word occurs not because of itself, but in order to signify some-
thing else, then it is called a saying.®0

Whatever [...] of a word is not received by the ears, but by the mind,
and what in the mind itself is contained and conceptualized, then it is
called “a speakable.”6!

However, when Augustine tries to understand what kind of relation
there is between the three basic elements and the basic term “word,”
then the problem becomes more complicated.

What I have called “the word” is both the word and signifies “the word.”
What I have called “the speakable” is the word yet does not signify “the
word,” but what is conceived in the word and is contained in the mind.
What I have called “saying” is the word, but signifies something simi-
lar to those two ones and it is both the word and also what takes place
in the mind through the word. What I have called “a thing” is a word
which signifies something that stays outside the three [terms] mentioned
above.o2

59 Augustinus, De dialectica [On dialectic], V: “Res est quidquid vel sentitur vel
intellegitur vel latet.”

60 Augustinus, De dialectica [On dialectic], V: “Cum vero verbum procedit non
propter se sed propter aliud aliquid significandum, ‘dictio’ vocatur.”

61 Augustinus, De dialectica [On dialectic], V: “Quidquid [...] ex verbo non aures
sed animus sentit et ipso animo tenetur inclusum, ‘dicibile’ vocatur.”

62 Augustinus, De dialectica [On dialectic], V: “Quod dixi ‘verbum’ et verbum est
et ‘verbum’ significat. Quod dixi ‘dicibile’ verbum est, nec tamen ‘verbum’, sed quod
in verbo intellegitur et animo continetur, significat. Quod dixi ‘dictionem’ verbum est,
sed quod iam illa duo simul id est et ipsum verbum et quod fit in animo per verbum sig-
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Thus, in the very foundations of the reflection on language there is
some complexity, because what the “word” is seems elusive.
Augustine writes about obscurity (obscuritas) and ambiguity (ambigu-
itas) which make it difficult for the mind to grasp a real relation
between a word and a thing. Ambiguity occurs when one word means
many things and we do not know which thing exactly, while obscurity
takes place when we do not know what thing a given word signifies,
or we simply cannot hear a word well, or we encounter other cognitive
difficulties of that kind (sensual or intellectual).3

Next Augustine tries to put the causes of obscurity and ambiguity
in order; he points to the factors which make cognition difficult,
though they do not seem impossible to overcome, because Augustine
writes about simple words which can be discussed through compound
statements. But he also writes that every word is ambiguous (omne
verbum ambiguum esse).5* And here we must note that the term “ambi-
guity,” which basically means “equivocality,” according to Augustine,
is characteristic both of the univocal and of the equivocal words.65

The point is that even univocal words—univoca—which have one
clear definition refer to many different objects. Let us take, for exam-
ple, the word “man” defined as “a rational, mortal animal”—it refers
to the old and the young, to the wise and the stupid etc., and this is
what the ambiguity of the univocal term “man” consists in. So even
simple words have no simple reference to reality, they do not signify
“something one,” although just in this way they were defined in the
beginning (simplicia sunt quae unum quiddam significant).66 Things,
of course, get more complicated when it comes to aequivoca, about

nificat. Quod dixi ‘rem’, verbum est, quod praeter illa tria quae dicta sunt quidquid restat
significat.”

63 Augustinus, De dialectica [On dialectic], VIII

[ ]
64 Augustinus, De dialectica [On dialectic], IX.
65 Augustinus, De dialectica [On dialectic], IX, X.
66 Augustinus, De dialectica [On dialectic], L.
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which Augustine writes that “a muddle of ambiguity endlessly puts
down wild roots” (ambiguitatum perplexio prope infinita silvescit).s?
Augustine again tries to put those difficulties in order, but the text cuts
off shortly thereafter.68

Yet Augustine returns to these problems in his later texts, e.g. in the
dialogue On the Teacher, in which we find two theses significant to this
article.

The first one concerns the worthlessness of words in transmitting
knowledge. Signs do not teach anything, because to understand a sign,
we must know the thing which it refers to —but then knowledge is
already present. We learn signs through the knowledge of things, and
not things through the mediation of signs. If signs have any value, it is
that they stimulate the mind to turn inward where there is knowledge
of the signified thing.6

The second thesis is related to the above: the cognition of reality is
not achieved through signs, but by the inner truth identified with Christ
who is meant here as the Word, i.e. the only Teacher, the Eternal Truth
and Wisdom. Augustine does not analyze thoroughly the relationship

67 Augustinus, De dialectica [On dialectic], X.

68 Augustinus, De dialectica [On dialectic], IX, X.

69 Augustyn, O nauczycielu [On the teacher], X, 29-XI, 38, in: Augustyn, Dialogi
filozoficzne [Philosophical dialogues], vol. 3: O nauczycielu [On the teacher]. O wolnej
woli [On free will], trans. J. Modrzejewski, A. Trombala, ed. J. Domanski (IW PAX,
1953), 54-63. This thesis does not seem particularly controversial. If someone who does
not know a language—Ilet’s say: Finnish—gets a dictionary of this language, in which
Finnish words are explained only by other Finnish words, then he, using exclusively this
tool and no other, will not be able to learn this language even in the slightest degree.
Nevertheless, this thesis is not obvious, since we constantly use signs to get to know
reality. Augustine’s awareness that the above-mentioned thesis is not obvious is evi-
denced, among other things, by the following words from his later text: “All science
concerns things or signs, and we get to know things through signs.” Augustyn, O nauce
chrzescijanskiej [On Christian doctrine], I, 11, 2, trans. J. Sulowski (Akademia Teologii
Katolickiej, 1979), 21.
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between the human mind and Christ on the ground of epistemological
or Trinitarian considerations. His conclusion is essentially negative,
because he maintains that there is no (and there can be no) teacher
thanks to whom we get to know the truth (no external being is able to
teach us the truth within). But since we recognize the truth, there must
exist a teacher, to whom our minds must have some inner relation—
and this Teacher is Christ.70

But we certainly need a language and signs.”! The ability to use
them is presented by Augustine in his Confessions as coming from
God; in this way, God makes it possible for people to satisfy their nat-
ural need to express feelings and will.72 Next, while describing the
process of the acquisition of language, Augustine points out the tension
between conventionality and naturalness. Linguistic signs are conven-
tional (as means of expression), while the need for expression and
intentionality, which stand at the core of speech (the above-mentioned
inner word), are natural. Augustine, when writing about the process of
learning a language, points to all the extra-linguistic elements which
are necessary for this process to be completed successfully. These are
the following: (1) expressing feelings by a child so that his will would
be satisfied, (2) remembering the relation between sounds uttered by
adults and their behavior, (3) recognizing their intentions on the basis
of their movements, facial expressions, eye movements, gestures, tone
of voice.”? Language, though it may be conceived as a system of con-

70 Augustyn, O nauczycielu [On the teacher], XII, 39-XVI, 46, 63-70.

71 Cf. Augustyn, O nauczycielu [On the teacher], XIV, 46, 69.

72 Augustine, Confessions, I: “[...] and (at my infancy’s close) I could seek for signs
whereby to make known to others my sensations. Whence could such a being be, save
from Thee, Lord?”

73 Augustine, Confessions, I: “It was not that my elders taught me words (as, soon
after, other learning) in any set method; but I, longing by cries and broken accents and
various motions of my limbs to express my thoughts, that so I might have my will, and
yet unable to express all [ willed, or to whom I willed, did myself, by the understanding
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ventional signs, is an inseparable part of human nature, of which one
can make good or bad use. A conventional language is an expression
of nature and of belonging to a community.’4

Moreover, Confessions often conceive of the relationship between
the human being and God as dialogical, in which it is possible to over-
come the cognitive inefficiency of a given mind.”s God is described as
silent (“holding His peace”),’¢ but in the last book—as we read—He
speaks “with a strong voice breaking through His servant’s deaf-
ness.””7 The relation with sensual reality is also dialogical. Augustine,

which Thou, my God, gavest me, practise the sounds in my memory. When they named
any thing, and as they spoke turned towards it, I saw and remembered that they called
what they would point out by the name they uttered. And that they meant this thing and
no other was plain from the motion of their body, the natural language, as it were, of all
nations, expressed by the countenance, glances of the eye, gestures of the limbs, and
tones of the voice, indicating the affections of the mind, as it pursues, possesses, rejects,
or shuns.”

74 Augustine, for example, calls the pride of mind “a language common with
demons.” Augustyn, O nauce chrzescijanskiej [On Christian doctrine], II, XXIV, 37, 58.
Markus comments on that: “Turning, now, to the puzzling ‘pact’ by which wicked men
associate with demons, it is not immediately clear how Augustine wishes us to construe
this. It was clear to Augustine that if the meanings of expressions are ‘conventional’ in
the sense that their links with their referents are not fixed by nature, they are, neverthe-
less, not freely chosen by the language-user, but imposed by the conventions of the
existing linguistic community, its habits and traditions. You do not choose to use the lan-
guage of demons, thereby entering a community with them; rather, you belong to their
community, so you speak their language. The primary fact is the belonging; by belong-
ing, one comes to share the language that constitutes this community of human and
demonic beings.” R.A. Markus, Augustine on Magic: A Neglected Semiotic Theory,
“Revue des Etudes Augustiniennes” 40 (1994), 382-3.

75 Cf. Augustine, Confessions, 1.

76 For example: “These things Thou seest, Lord, and holdest Thy peace; long-suf-
fering, and plenteous in mercy and truth. Wilt Thou hold Thy peace for ever?” [...]
“How deep are Thy ways, O God, Thou only great, that sittest silent on high.”
Augustine, Confessions, 1.

77 Augustine, Confessions, XIII.
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searching for God, asks sensual things if they are God, and they give
him a negative answer—God is their Creator. Thus, sensual reality is a
sign referring to the Creator, but it does not speak in the same way to
everybody.”® What it would tell us depends on one’s interior, since we
have to compare its voice received from without with the truth with-
in.”

An intricate network of semiotic relations in language, just as the
complexity of relations in the world, is not, for Augustine, an insur-
mountable obstacle to the cognition of what he considers to be the
highest truth.80 Moreover, it is during the conversation with his moth-
er in Ostia that Augustine was to experience a mystical ascension to the
Divine Word:

We raising up ourselves with a more glowing affection towards the
“Self-same,” did by degrees pass through all things bodily, even the
very heaven whence sun and moon and stars shine upon the earth; yea,
we were soaring higher yet, by inward musing, and discourse, and
admiring of Thy works; and we came to our own minds, and went
beyond them, where life is the Wisdom by whom all these things are
made, and what have been, and what shall be, and she is not made, but
is, as she hath been, and so shall she be ever; yea rather, to “have been,”
and “hereafter to be,” are not in her, but only “to be,” seeing she is eter-
nal. For to “have been,” and to “be hereafter,” are not eternal. And while
we were discoursing and panting after her, we slightly touched on her
with the whole effort of our heart; and we sighed, and there we leave
bound the first fruits of the Spirit; and returned to vocal expressions of
our mouth, where the word spoken has beginning and end. And what is

78 Augustine, Confessions, X.

79 Augustine, Confessions, X.

80 Cf. Augustyn, O wolnej woli [On free will], I, XXIII, 70, trans. A. Trombala, in:
Augustyn, Dialogi filozoficzne [Philosophical dialogues], vol. 3, 228.
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like unto Thy Word, our Lord, who endureth in Himself without becom-
ing old, and maketh all things new?8!

We can say that Augustine does here what he could not do in On
Dialectic—that is, he shows that language can be the tool of recogniz-
ing the eternal things. Language enables us to ascend to God (to the
eternal Truth) if it is the expression of the desire directed towards Him
or the expression of the inner word. Therefore, language is not a closed
system of intrinsic relations without any relation to the world,’? which
is important to note, because for Augustine dialectic as the science of
language is what endows other sciences with the value of truth,

81 Augustine, Confessions, IX.

821 assume that the purpose of the treatise On Dialectic was supposed to be ana-
gogic just as in case of the treatise On Music. Augustyn, Sprostowania [Corrections], I,
10, 1, in: Augustyn, O nauce chrzescijanskiej [On Christian doctrine]. Sprostowania
[Corrections], trans. J. Sulowski (ATK, 1979), 207. Por. M. Baratin, F. Desbordes,
Semiologie et métalinguistique chez saint Augustin, in: “Langages, 16° année, n°65,
1982. Signification et référence dans 1’antiquité et au moyenages,” eds. M. Baratin, F.
Desbordes, Paris 16 (1982), no 65, 78: “Sur un point notamment, Augustin s’écarte de
fagon décisive de la doctrine de 1’ Ancien Stoicisme. Dans la dialectique stoicienne, 1’u-
nité de base du langage est I’énoncé, en tant qu’il est, selon les Stoiciens, le point de
jonction du signifiant et du signifié. Cependant, la classification stoicienne du signifi-
ant, qui servait a mettre en place la spécificité de I’énoncé comme signifiant porteur
d’un signifié, a été tres tot réinterprétée par les grammairiens alexandrins qui y ont intro-
duit la notion de mot. Du fait de cette réinterprétation, 1’analyse de la jonction du sig-
nifiant et du signifié s’est trouvée centrée non plus sur I’énoncé mais sur le mot. C’est
ce que I’on observe dans le De dialectica ou c’est le mot qui est I’unité de base du lan-
gage. Par ce recentrage sur le mot, Augustin retrouvait 1I’opposition fondamentale de la
linguistique platonicienne, celle du mot et de la chose. Mais étant donné le cadre stoi-
cien de son analyse, c’est-a-dire 1’opposition du signifiant et du signifié, la relation du
mot et de la chose est congue comme étant par essence une relation de signification. Le
mot est ainsi défini comme étant en lui-méme un signe, le signe d’une chose (V, 7, 6),
et la parole est elle-méme définie comme production de signes. C’est 1’originalité radi-
cale du ‘montage’ que 1’on observe dans le De dialectica. 11 est bien possible, et méme
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since—as we read in Soliloquia (386—387)—science is science only
when it teaches the truth.s3

Augustine searches for the possibility of intellectual openness to
the truth, treating language as a model object of science (language as
the carrier of truth), and a scientific reflection on language as a model
science (which gives the value of truth to other sciences).

A deep care for the benefit of science, for the value of knowledge,
and for the purposefulness of intellectual activity results here directly
from the requirements of Christian life which put on Augustine the
obligation to seek the truth. This obligation coincided with his person-
al needs, which he, independently of faith—i.e. before his conver-
sion—tried to satisfy, but he could not do that while depending on the
teachers of “this world.”s4

probable, qu’Augustin a une ‘source’ et suit un modele (la dialectique de Varron, sans
doute), mais a défaut des textes perdus, on ne peut dire quelle est la part exacte
d’ Augustin ; tout ce qu’on peut dire, ¢’est qu’a notre connaissance (et en dépit des antic-
ipations partielles qu’on trouve chez Varron ou chez Sextus, par exemple), le De dialec-
tica est le premier texte a présenter le langage comme étant intrinséquement et exclu-
sivement un systéme de signes, et a présenter tout mot comme étant un signe.”

83 “[Clollegimus disciplinam, nisi vera doceat, disciplinam esse non posse.”
Aurelius Augustinus, Soliloquiorum libri duo [Two books of soliloquies], 11, 11, 20, in:
Augustinus, Opera Omnia: Patrologiae Latinae Elenchus, PL 32, accessed August 5,
2023: https://www.augustinus.it/latino/soliloqui/index2.htm.

84 How important a person Augustine is for the philosophy of language until now, is
evidenced, for example, by the use that Wittgenstein makes of Augustine’s philosophy
in his Philosophical Investigations, where he takes a fragment of Confessions as the
starting point for his analysis and he refers to Augustine quite often (in this book,
Augustine is mentioned more often than anyone else). Augustine by no means is treat-
ed by Wittgenstein as a “whipping boy,” though researchers of Wittgenstein’s thought,
who do not know Augustine well enough, may come to such a conclusion.
Wittgenstein’s statements have their source in some peculiar picture he had of
Augustine’s thought. The author of Philosophical Investigations seems not to have
understood Augustine well, and some inaccuracies (or—to put it bluntly—some distor-
tions) regarding the philosophical linguistic conceptions of Augustine in Wittgenstein’s
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In sum:

1. Augustine, inspired by the Revelation (Christ as the Teacher of
the Truth, the meaning of the term “Word” in the Gospel of St
John), introduced to the existing system of philosophical con-
cepts a new concept, namely “the inner word” (verbum interius).

2. This concept crowns and makes sense of the reflection on lan-
guage, autonomous from Revelation; the concept may be used

text may be excused (only if we could assume the validity of such an approach) by a
very instrumental treatment of other philosophers by Wittgenstein. M. Burnyeat claims
that Wittgenstein treats Augustine “as a stalking horse for his attack on the idea that the
words of a language are names and its sentences combinations of names.” M. Burnyeat,
The Inaugural Address: Wittgenstein and Augustine De Magistro, “Proceedings of the
Aristotelian Society, Supplementary Volumes”, 61 (1987), 1-24 (the cited fragment is
on page 9). In terms of Augustine’s influence on the philosophy of language see also: U.
Eco, Semiotics and the Philosophy of Language (Indiana UP, 1986), 33-34: “[I]n De
Magistro, Augustine will definitely bring together the theory of signs and the theory of
language. Fifteen centuries before Saussure, he will be the one to recognize the genus
of signs, of which linguistic signs are a species, such as insignias, gestures, ostensive
signs. But in so doing Augustine delivers to the tradition that follows him a problem that
not even the Stoics had clearly solved. Augustine had actually provided a solution, but
he had failed to stress it sufficiently to make it indisputable. The Stoics had left unre-
solved the problem of the difference between the relation of linguistics expression to
content on the one hand [...] and the relation of sign-proposition to consequent meaning
on the other. One suspects that the first level may still be based on equivalence, while
the second is doubtlessly based on inference [...]. However, we must ask whether or not
this difference is based on a curious ‘optical illusion’. From the moment in which
Augustine introduces verbal language among signs, language starts to appear in an awk-
ward position. Being too strong, too finely articulated and therefore scientifically ana-
lyzable (and the work of the Hellenistic grammarians must be kept in mind in this
respect), language could hardly be the object of a theory of signs born in order to
describe the relationship between natural events, so elusive and generic [...]. Since lan-
guage was increasingly believed to be the semiotic system which could be analyzed with
the most profit [...] and the system which could serve as a model for all other systems
[...], the model of the linguistic sign gradually came to be seen as the semiotic model par
excellence.”
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completely outside the theological context (the structure of lan-
guage, the problem of acquiring a language, the tension between
naturalness and conventionality etc.)

3. Thus, Augustine provides philosophical (some call it “metalin-
guistic” or “theolinguistic”) substantiation for purely semiotic
reflection; it is language in the relation to truth understood both
colloquially and in Platonist-Christian terms—that is, the Truth
with a capital T and identified with the higher, divine, and tran-
scendent realm)ss

4. The practical value and purposefulness of philosophy (the
search for the immaterial and unchangeable truth vs. the prob-
lem of many views in philosophy) is substantiated by Augustine
on theological grounds (Christ as the only Teacher of Truth).

I think that, as it is shown in 1-4, Augustine destroys Bréhier’s rad-
ical division of considerations into religious and philosophical ones,

85 An interesting analysis of Augustine’s philosophy of language can be found in:
E. Lombardi, The Syntax of Desire. Language and Love in Augustine, the Modistae,
Dante (University of Toronto Press, 2007), 2-76. See pp. 23—24: “The constant and
often shady interactions between the grammarian and the theologian were noted by
Marrou, who distrusted the depth and relevance of Augustine’s philosophy of language,
claiming that the bishop remained ‘toute sa vie un grammarien.” Subsequent scholarship
has inverted Marrou’s argument, highlighting the impact of Augustine’s grammatical
training upon his thought and applauding the conflicts and intricacies of the develop-
ment of a philosophy of language that is one with his theology—a ‘theolinguistics’ as it
has been called. The very act of trespassing, eluding and superseding the strictures of
linguistic thought makes Augustine a crucial figure in the Western philosophy of lan-
guage: an ‘impure’ linguist, as Sebastiano Vecchio calls him and, as such, an innovator.
Suspended between linguistics and theology, Augustine’s doctrine of the W/word light-
ens the (redeemed) human sign by disenfranchising it from unlikeness through order and
‘stains’ the Word with a dash of semiotic impurity—a subtle vein of difference where
the lever of intelligibility may rest.” See also R. Gramigna, Augustine s Theory of Signs,
Signification, and Lying (De Gruyter, 2020).
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and he also meets the criteria of Christian philosophy proposed by
Gilson and Bohner. Philosophy is not, for Augustine, a “foreign body,”
but it is an integral part of Christianity in the sense that the latter sets
for the former research goals (for example, the analysis of language in
the context of using the term “Word” in the Gospel), and also
Christianity makes it possible to achieve those goals which philosophy
set for itself in the non-Christian context (the love of wisdom, knowl-
edge of the divine and human matters, getting to the immaterial and
unchangeable truth).

Conclusion

In Part 1, I presented Augustine as a key figure for the debate on the
relation between philosophy and Christianity. I did this on the basis of
the dispute of Emil Bréhier—an opponent of the thesis of a historical
existence of Christian philosophy—with Etienne Gilson and
Philotheus Bohner, who supported it. Bréhier advocated a clear-cut
division between the Greek philosophy as “the system of concepts”
(based exclusively on reason) and the Christian theology as relying
exclusively on the authority of Revelation. I presented my concerns
with regard to such a criterion. In my opinion, those concerns are suf-
ficient to refute it. I proposed another criterion, namely the source of
wisdom, virtue and salvation: Christ or anything else. I distinguished
between philosophy in a broad sense (the love of wisdom) and philos-
ophy in a narrow sense (the system of concepts); then I asked whether
in Augustine’s writings there is philosophy in a narrow sense (“the sys-
tem of concepts”) which, at the same time, meets the criteria that
Gilson and Bohner established for Christian philosophy.

In Part 2, I elaborate on the tension between philosophy and faith,
and point out the deficiency of the former; this deficiency, according
to Augustine, may be nullified by faith which, in turn, puts philosophy
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in its right place. Then I try to prove that Augustine, having found the
proper place for philosophy, engages in creative philosophical reflec-
tion in a narrow sense, enriching such reflection on the conceptual
ground and giving it a broad meta-philosophical dimension. If I reason
correctly, the example of Augustine shows that Christianity as philos-
ophy in a broad sense is not a factor censoring and limiting philosoph-
ical reflection in a narrow sense—just the opposite: it stimulates one’s
mind to seek and to know the truth as it endows intellectual activities
with meaning.

— &

Saint Augustine
and the Problem of Christian Philosophy.
Part 2
SUMMARY
The starting point of my considerations in the article (Part 1) is a debate among
historians of philosophy about the existence of such a thing as Christian phi-
losophy. Within this debate, the question of the very legitimacy of the use of
such a term in historical-philosophical discourse has arisen. I try to show how
the use of the term Christian philosophy can be justified by using the example
of thought of Saint Augustine of Hippo, who, in many respects, can be consid-
ered the historical model of the Christian philosopher. Christianity is not a cen-
soring factor for him, but rather facilitates his reflections by showing a way out
of intellectual problems born in pagan culture. In Part 2, I present a particular
philosophical problem that could have not been resolved by Augustine when he
relied on pagan sources. Only with the aid of Christian revelation was he able
to undertake it and to give it its proper intellectual framework. It is the linguis-

tic and theological problem of the so-called verbum interius.

Keywords: Augustine, wisdom, Christian philosophy, Plato, NeoPlatonism
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The dominant intellectual fact in Aquinas’s thought was the inte-
gration of Aristotelian “nature” with its own ontological consistence in
the Christian universe created by God. “Nature” as a principle of gen-
eration of living beings is also an immanent principle of movement,
since nature does not signify inertia but teleological movement. Since
essence is the complete form of a being, nature is identified with the
substance of things because “quaelibet natura est essentialiter ens™?
and as Aquinas stresses, the maxime ens is also maxime verum (ad 5),
that is concerning the very existence of things.

According to the scholastic theory of second causality, God acts
inside things so that they keep their own activity, since every natural
being, in addition to its being, possesses also its nature which is the
cause of its activity. Furthermore, every being’s nature is its virtue, the
order which must be accomplished by giving it its structure and its per-
fection.

Furthermore, the activity of a being proceeds from this same being,
from its nature as second causality which is immanent in beings so that
the “nature of things” is considered as their substance, including their
proper activity and their participation in the united hierarchical uni-
verse of Aristotle. This universe already accepts the alterity of the
world and the first conception of nature in which “things begin to exist
as beings with separate existence.”

Thomas Aquinas acknowledged this “right of things to subsis-
tence,” the quod est, that is, the very thing which exists, since
Aquinas’s metaphysical thought constitutes a scientia realis: a knowl-
edge of things that exist, rather than a knowledge of concepts or of the
signs that represent them.#

2 Thomas Aquinas, De Veritate, q. 1, a. 1, resp.

3 Robert Lenoble, Histoire de l'idée de nature (Albin Michel, 1969), 73.

4 Alain De Libera, La querelle des universaux. De Platon a la fin du Moyen Age
(Seuil, 1996), 459.
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Thus, the great intellectual event in thirteenth-century thought is the
conception of nature having its own structure, as well as the recogni-
tion of the particular existence of every being with its own value inside
a cosmic and social hierarchy. The fundamental component of this
conception is the approach of the identity of the thing which is per-
ceived because it is real.

“Nature” as an entity of things presenting an order, “cosmos” as an
entity which is not a chaos but on the contrary is ruled by laws leading
things to the accomplishment of their end—this is the metaphysical
foundation of this natural right theory. Therefore, nature is the founda-
tion of right as an external world, natural and social, perfectly settled,
imposed to man as “granted,” as the “nature of things.”s

In opposition to this approach, Strauss’s interpretation of classical
natural right is founded on a conception of “nature” as a model of just
or unjust, independent of positive right and superior to it, a model with
which we can judge positive right: “nature” is considered a supreme
authority, an ideal in a trans-historical and trans-social dimension,¢ like
the separated ideas of Plato’s preexistence of things. In this account,
“jus naturale” is considered as a philosophical idea, a transcendent
right or an absolute idea of justice, including transcendent juridical
values beyond any historical relativism: precepts of justice universally
valid according to which must be posited the positive right.

However, in the classical Aristotelian-Thomistic natural right, the
starting point in searching for the nature and aim of individuals and
social groups is to observe the very sensible reality, and this establish-
es the method of natural right: to search the “nature of things” in sen-
sible things through their aim. In this context, the naturally just is

5 M. Villey, “Abrégé du droit naturel classique,” Archives de philosophie du droit,
1961, 25 ff.
6 Leo Strauss, Droit naturel et histoire (Flammarion, 1986), 14 and 90.
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founded in the particular situation, in “re[,” since “res” is the entire sit-
uation deriving from the “nature of the thing.”

Subsequently, the Hellenic idea of natural right is situated in a
nature considered as an order in which alterity and identity are
inscribed in a network of relations. For Aristotle’s heirs, the natural
right is the entity of human relations as a system of causality deriving
from the nature of things.” This follows the fact that the observation of
nature is something more than the observation of simple “facts”
because the facts include also “values” which are perceived.8

Aristotelian justice is not a utopian idea of harmony, but an attain-
able realization of just relations in society. The classical philosophy of
natural right of Aristotle and Thomas Aquinas consists in pursuing a
logical relation in the existing equilibrium of things (individuals,
groups, institutions) by virtue of which will derive a natural order
between them: although this order proceeds from divine creation, it is
distinguished from divine interference.

Aquinas’s philosophy affirms the power of human reason to know
the terrestrial order by means of the observation of things. Thus, the
concept of right becomes the object of a wide elaboration in Summa
Theologiae in connection with the concept of justice, in the Treatise on
Justice including the two famous Quaestiones: De jure, 1I-11 quaestio
57 and De Justitia, 1I-11 quaestio 58. The leading source of this trea-
tise is the Aristotelian account of justice and right. So, the thesis that
the origin of natural law theory is in Stoicism is not correct, since we
find it entirely in Nicomachean Ethics.9

This reconstitution of the theory of natural right, in the heart of
Aquinas’s philosophy, understood as a human initiative in discovering

7Michel Miaille, Une introduction critique au droit (Frangois Maspero 1980), 299.

8 M. Villey, La formation, 46. “La nature est une inconnue dont nous poursuivons le
secret inlassablement a travers 1’expérience sensible.” (52).

9 M. Villey, La formation, 432.
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and producing what is just, has also been connected with the Christian
tradition of natural law (lex naturalis) inscribed in the heart of every
human person as a creature made in the image of God.

The Distinction
between “Jus Naturale” and “Lex Naturalis”

Natural law (lex naturalis) begins with Cicero, according to whom “est
quidem vera lex, recta ratio, naturae congruens, diffusa in omnes, con-
stans sempiterna.”1® For Strauss, the “Ciceronian theory of natural
law” is considered as the pre-modern theory of natural right,!! that is
why we then see in Cicero the natural right identified with natural law.

Natural law’s content concerning all humans is identified with right
reason and has been accomplished with the Christian impetus. Natural
law is the law of St. Paul and Christian doctrine, the innate law of the
heart (vis innata), which is, according to the Ulpian’s definition, “quod
natura omnia animalia docuit.” Natural law is the teleological principle
according to which all beings have by nature, inside them, all inclina-
tions leading to their end.!2 It is all these components that natural rea-
son conceives as goods, namely that man pursues the good and avoids
evil, that he aims by nature to preserve his existence, that he seeks the
truth and that he lives in society.!3 These truths—well known by all peo-

10 Cicero, De republica, 111, 22.

11 Leo Strauss, Droit naturel, 142.

1287, 111, q. 94, a. 1 and 2.

13 For an analysis of natural law, see also David. E. Luscombe, “Natural Morality
and Natural Law” in The Cambridge History of Later Medieval Philosophy, ed. Norman
Kretzmann and Anthony Kenny-lan Pinborg (Cambridge University Press, 1982),
705-20 and Paul Sigmund, “Law and Politics” in The Cambridge Companion to
Aquinas, ed. Norman Kretzmann and Eleonore Stump (Cambridge University Press,
1993), 217-31.
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ple—namely the desire for their natural good, the preservation of their
being and propagation, the search for the truth as well as life in society,
are the principles of natural law (praecepta legis naturalis).

In Aquinas’s Treatise on Law, we see that the rational being, thanks
to its rational nature, participates in God’s eternal law through natural
law being between eternal and human law.

Natural order as second causality is activated also in the perspective
of nature’s autonomy, since human laws, though deriving from natural
law, are therefore allowed in the judgment and the initiative of men
(praecepta judicialia). As Aquinas stresses, “praecepta enim judicialia
non remanebant ex necessitate... sed relinquebatur humano arbitrio.”14

Therefore, moral principles that are valid for all human beings and
lead human conduct are the content of /ex naturalis, including the
underlying principles of morality, that is, the truths holding in teach-
ings of moral discourse, and are known per se as self-evident proposi-
tions.!5 The transference of rationality from natural law to human law
is connected with the admission that human law must derive from the
law of nature, because if it violates the law of nature, it is not a law but
a “corruption of law” (corruptio legis).16

Nevertheless, natural law is not a natural right; it is not a juridical
law either. It is unwritten, moral law, a guide of individual morality; it
is neither “jus naturale” nor jus civile, the jus of the city.!”

Natural law as moral conscience or natural habitus towards the
good is Aquinas’s conscientia or synderesis,'8 that is, the capacity to
understand the basic principles of morality.

14 ST -1, q. 108, a. 3 ad 2 and ad 3.

15 Ralph McInerny, “Ethics,” in The Cambridge Companion to Aquinas, ed. N. Kretz-
mannand E. Stump (Cambridge University Press, 1993), 196-216.

16 ST, 111, 95, 2, resp.

17M. Villey, Legons d’histoire de la philosophie du droit (Dalloz, 2002), 141.

18ST, 1, 79, 12.
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But “natural right” (dikaion physikon) deriving from natural order
is a right not “legal” (not positive) that we seek in the field of “par-
ticular justice” of Aristotle concerning things. Following the Roman
law, Aquinas distinguishes clearly between /ex and jus, because in his
context, jus is related to justice. “Juri operam daturum prius nosse
oportet unde nomen juris descendat. Est autem a justitia appella-
tum”19—the study of jus is connected with the study of justitia because
jus is the objectum of justitiae.20 The term “jus” does not signify a just
act or its subject but this object, the res justa consisting in suum cuique
tribuere.?!

On the other hand, Aquinas makes clear that /ex is not confused
with jus. “Et ideo lex non est ipsum jus, proprio loquendo, sed ali-
qualis ratio juris.”?? Aquinas’s approach to “jus naturale” is found in
the Treatise on Justice and not in the Treatise on Law in which we have
the definition of laws as “rational rules of human acts” leading human
conduct, so they cannot be confused with jus in the strict sense;23 this
is an error characteristic of many of Aquinas’s interpreters.

Following Kant, Kelsen is the main representative of this interpre-
tation concerning the confusion between “jus naturale” and lex natu-
ralis in Aquinas’s theory of “jus naturale” which—he believes—con-
sists of the rule of law: “Do good, avoid evil.”24 Aquinas, however, in
I-1I q. 94, a. 2 asserts the first principle of “lex naturalis”: “primum
praeceptum legis quod bonum est et prosequendum et malum vitan-

19 Digesta, 1.L1. pr.

20 8T, 1I-11, q. 57, a. 1: “quod jus dictum est quia est justum. Sed justum est objec-
tum justitiae.”

21« Justitia est constans et perpetua voluntas jus suum tribuendi” (Ulpianus,
Digesta, 1.1.10).

228T, 1111, q. 57, a. 1, ad 2.

23 M. Villey, Philosophie du droit (Dalloz, 1978), vol.1, 127.

24 Hans Kelsen, “Justice et droit naturel” in Le droit naturel (PUF, 1959), 24, note 2.
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dum;, et super hoc fundantur omnia alia praecepta legis naturalis.” He
mentions thus that the first principle of lex naturalis is to pursue the
good and avoid evil, and not “jus naturale”.

This confusion between the two terms as well as the identification
or substitution of the two terms has been reproduced in all relevant
treatises on natural right until today, causing a big misunderstanding
relevant to the philosophy of law in all of Aquinas’s interpreters.2s
Although Aquinas distinguishes clearly the two notions, finally the
analysis of “/ex” has dominated over Aquinas’s account of “jus natu-
rale” (natural justice) in the posterior interpretations. Furthermore, it
should be emphasized that “lex naturalis,” eternal and unchangeable,
is the supreme norm of morality. It is a rule of human conduct, but it
is not the “jus naturale” that consists in a link between man and the
nature of things as a nexus of relations between them, as changeable as
them.26 On the contrary, in Kelsen’s interpretation, “jus naturale” con-
sists in “presupposed norms” as “norms of an ideal right27 on the basis
of an ideal nature separated from the real nature of the external world.

For Thomas Aquinas, the “nature of things” is not derived from
human decisions or choices or from an absolute ideal of justice—a sep-
aration coming from Augustine who introduces a rupture between the
absolute divine justice and the relative human justice—since, as
Augustine affirms “remota justitia, quid sunt regna nisi magna
latrocinia??8

Aquinas’s theory of “jus naturale” abolishes the radical separation
and the conflict between natural and supernatural order by introducing
the field of jus in the natural-terrestrial order, in which jus is deter-

25 M. Villey, Critique de la pensée juridique moderne (Dalloz, 2009), 25, note 11.

26 Ernest Fortin, “St Thomas Aquinas” in History of Political Philosophy, ed. Leo
Strauss and Joseph Cropsey, (University of Chicago Press, 1981), 223-50.

27T H. Kelsen, Justice et droit naturel, 67, 79.

28 De Civitate Dei, 1V, 4.
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mined as “id quod justum est,” that is, a just relation between individ-
uals and things in the external reality, and not as an entity of rules of
conduct. This is so because his thesis is between Platonism and
Nominalism. As we have seen, nature in the classical sense is cosmic
and changeable and not immutable as it is conceived in the modern
sense.2? Aquinas’s approach of “jus naturale” is founded on nature, as
the source of what is just in external reality, since “jus” is a “res” in
nature and not a “man’s command to nature.”30 In Aquinas’s thought,
the “jus” is not a quality or a power of individuals3! as in modern
juridical thought.

For the ancients, man belongs to cosmos, cosmos does not belong
to man, and in the Middle Ages, man is in the center of nature but sub-
ordinate to nature, persisting to be a part of it. Afterwards, man and
nature are separate since in the eighteenth century, man becomes the
master of nature, searching for the reasons of his existence inside him
and not in the “res” of nature.32

The substitution of natural law (“lex naturalis”) for “jus naturale”,
or in other words, the identification of the two terms, is an approach of
“jus naturale” through law as a moral rule of conduct, namely the
identification of the right with the law, a point of view which leads to
the distortion of “jus naturale” or “natural justice” considered as an
objective reality.

In the contemporary interpretation of Aquinas’s natural right (jus
naturale) in Finnis’s New Natural Law Theory, we find the same con-
fusion. For Finnis, the norms of “natural law” (“/ex naturalis”) and the

29 Frangois Vallangon, “Loi naturelle et droit naturel,” in Michel Villey. Le juste
partage, ed. Chantal Delsol and Stéphane Bauzon (Dalloz, 2007),72.

30 M. Villey, Critique de la pensée juridique moderne, 99.

31 Ralph McInerny, “Natural Law and Human Rights,” American Journal of Juris-
prudence, Vol. 36, Issue 1, 1991, 1-14. https:doi-org/10.1093/ajj/36.1.1.

32R. Lenoble, Histoire de ’idée de nature, 346.
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“jus naturale” are the same thing, and therefore he asserts that Aquinas
does not distinguish between /ex and jus since he used both inter-
changeably.33 Aquinas however, as we have seen, clearly distinguishes
the two terms.

For Finnis, “natural” means “reasonable.” He believes that the nor-
mative criteria, as true and valid standards of right conduct, are the
content of the classical natural law theory of Aquinas.34 Finnis does not
see the distinction between “lex naturalis” and “jus naturale” because
he does not consider the distinction between the moral and the juridi-
cal dimension. In his account of natural law theory, the dimension of
juridicity is absent to the advantage of the moral approach of the social
order, and his attitude is subscribed in a subjectivist-individualistic
context which is not compatible with Aquinas’s conception of “jus nat-
urale” as an objective reality, but is engaged in natural law as the
source of individual rights, an area of autonomy of persons. Since nat-
ural law is regarded as a moral claim to obedience,3s juridicity is iden-
tified with positive laws.

By reducing “jus naturale” in a theory of individual morality,
Finnis involves a rejection of the classical tradition of “jus naturale”
that is the Aristotelian—Thomistic account of “jus” binding a commus-
nity36 in close connection with the analysis of “particular justice” con-
cerning the just distribution of goods between individuals. The French
jurist Michel Villey is the leading modern thinker of the Aristotelian-

33 John Finnis, Aquinas. Moral, Political and Legal Theory (Oxford University
Press, 1998), 135.

34]. Finnis, “Natural Law: The Classical Tradition,” in The Oxford Handbook of
Jurisprudence and Philosophy of Law, ed. Jules Coleman and Scott Shapiro (Oxford
University Press,2002), 1-60.

35 J. Finnis, Natural Law and Natural Rights (Oxford University Press, 1980), 14.

36 Michael Pakaluk, “Is the New Natural Law Theory Thomistic?” The National
Catholic Bioethics Quarterly, 13/1 (2013), 57-67.
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Thomistic juridical tradition concerning the link between right and jus-
tice and holding “nature” as the source of the juridical phenomenon.37

It should also be emphasized that Finnis’s reconstruction of natural
law theory is not compatible with the Aristotelian-Thomistic doctrine
of natural right, since he accepts a distinction between fact and value,
and so he does not consider “nature” as the foundation of the just, mak-
ing a non-naturalistic interpretation of Aquinas.

Thus, Bix’s comment that Finnis belongs to the traditional natural
law theory with Aquinas38 cannot be accepted, since Finnis argues for
the thesis of strong human rights and is inscribed in the modern natur-
al law theory which is founded on the moral paradigm of “law’ and not
on the ontological paradigm of “right” (dikaion).

— &

Nature in Aquinas’s Theory of “Jus Naturale”
SUMMARY
The incorporation of the Aristotelian “nature” with its own ontological consis-
tency into the Christian universe created by God is the most important compo-
nent of Aquinas’s thesis. The concept of “nature” is also fundamental for the
foundation of the “right” in Aquinas’s philosophy of law. The ancient Greek
philosophy and especially the Aristotelian idea of natural right (dikaion
physikon) is the leading source for his perception of the “jus naturale.” The
“nature of things” is the foundation of natural right, while the positive right is
posited by the human law as an outcome of agreement. In this context, juridic-
ity is conceived in relation to justice and is not constituted by a law or by a

37 He also affirms the distinction between “loi naturelle” and “droit naturel.”

38 Brian Bix, “Natural Law Theory: The Modern Tradition” in The Oxford
Handbook of Jurisprudence and Philosophy of Law, ed. Jules Coleman and Scott
Shapiro (Oxford University Press, 2002), 61-103.
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moral (lex naturalis) or legal norm. Finnis’s reading of Aquinas’s Natural Law
is a subjectivist one which is based on the tradition of modern natural law as
the source of subjective rights and is not compatible with Aquinas’s doctrine of

“jus naturale” proceeding from the Aristotelian conception of “nature.”

Keywords: nature, natural law, jus naturale, lex naturalis, nature of things, jus-

tice
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The author of the article discussed pointed to various fields of science
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while data from the natural sciences and theology will provide addi-

tional confirmation of the validity of the considerations, research sug-

gestions or inspirations. At the beginning of his explanation, he
emphasized the necessity of using fundamental metaphysical princi-
ples that apply to every being, not just humans:

1. Agere sequitur esse—“the mode of action is a consequence of the
mode of existence.” Therefore, if a human acts as a man or a
woman, they must exist in that way. But the source and foundation
of human existence is the rational human soul.

2. The principle of non-contradiction, which states that “being cannot
be explained by non-being,” meaning the existence of a quality can-
not be explained without its prior foundation in the source of being.

3. The metaphysical law of identity: “Every being has its own indi-
vidual essence, which is indicated by the metaphysical law of iden-
tity.”

4. The metaphysical law of non-contradiction: “Every being is one,
that is, it is not divided into being and non-being.”

5. The metaphysical law of the excluded middle: “Every being exists
as something distinct,” that is, it is not some transitional state or
something indefinite.

The author also pointed to the principles of raison d’étre, purpose-
fulness, and integrity, as well as the methodological necessity of
respecting historicism—a postulate characteristic of realistic philoso-

understandings of gender, based primarily on the fulfillment of social roles, have also
been questioned. Hence, a paradigm shift in thinking about human sexuality was need-
ed. Additionally, realist philosophy emphasized the suggestion that being female and
being male are two modes of human existence. This led to the thesis that human sexu-
ality is determined by the soul, which itself must be sexual. The second part of this arti-
cle presents the metaphysical arguments supporting this thesis authored by Rev. Prof. A.
Maryniarczyk.
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phy and, at the same time, a condition for its proper practice. This
involves identifying the historical determinants of various conceptions
of being (and, in the case of philosophical anthropology, of man and
his soul) emerging in different historical eras, and the determinants of
thought they contribute to contemporary ways of thinking about man.
This is not without significance for understanding the very issue of
human sexuality.

Metaphysical Argumentation in Support of the Thesis
on the Sexuality of the Human Soul

THE METAPHYSICAL FOUNDATIONS

OF UNDERSTANDING THE SEXUALITY OF THE SOUL

In this part of the argument, the author of the article presents a philo-
sophical understanding of the soul—derived from St. Thomas—which
in man is the primary source of personal existence and life (though not
the ultimate source, for that is the Absolute), a substance (subject) exist-
ing in itself but incomplete (Latin substantia incompleta), which
requires a body for its full existence and action. The soul not only forms
this body, but also gives it existence, creating with it not only an organ-
ic unity, but a certain human monolith, i.e. a man.! In this sense, we can
speak of a complete, specifically human substance. Because of the sub-

I Maryniarczyk wrote that “The soul with the body creates the human substance as
a monolith [...] It brings glimmers of spiritual life into this body. In this way, matter and
spirit are synthesized in man, which, acting as one subject, reveals in its action tran-
scendence over matter, assigning it to the transcendent purpose inscribed in this nature.”
See “Spor o opozniong animacj¢. Prawdziwy czy pozorny problem?” [The dispute over
delayed animation. A true or apparent problem?] in: Wokol genezy cztowieka [Around
the genesis of man], ed. Piotr Stanistaw Mazur (Wyd. Naukowe Ignatianum, 2013), 88.
M.A. Krapiec used this expression in the context of analyses of the unity of the human
being despite its composition of non-independent factors, only in combination consti-
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stantiality of human existence and its rationality revealed in the knowl-
edge of the world and itself, as well as in its actions, the term “person-
al” also applies to humans. With this understanding, it is difficult to
define humans solely as “being something animated” by biological life.
This is not to deny the obvious fact of life. The essence of human beings
is the soul united with the body which it organizes for its own needs,
without which it would be incomplete. To the soul, conceived abstract-
ly (“without a body”), St. Thomas ascribed immateriality, necessary to
explain the functioning of human personal faculties—rational knowl-
edge—the intellect, and the power of proportional action—the will, for
which they are the subject. The immateriality of these faculties, in turn,
explains the phenomena experienced by humans: understanding and
explaining the world, processing it and utilizing its resources, aware-
ness of oneself and one’s own actions, self-awareness as a rational and
free subject, the experience of freedom—control over oneself and one’s
own actions, choice, self-determination, entrusting oneself to someone
in acts of personal love, as well as responses to similar acts from oth-
ers. If these faculties were not free from matter, a similar determination
would occur, as in the actions of animals, where their cognition is lim-
ited to the sensory sphere, which in turn limits their possibilities of
action only to their natural “ecological niche.”

However, as the author of the article emphasizes, this type of under-
standing of the soul provides a basis for recognizing it not only as the
general principle of human existence, but also as the principle of the
existence of this specific human being: John, Eve, Adam, etc., and
therefore also as the principle of their sexuality.2 Existence is inherent

tuting a specific whole: “Man as an ontological monolith is truly one thanks to the unity
of the existential act of being.” See Ja — cztowiek [I-man], (Wydawnictwo KUL, 1991),
143.

2 The author of the article notes in a footnote that: “Gilson points out that the prob-
lem of the individuation of the soul by matter, in accordance with Aristotle’s doctrine,
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to the soul by virtue of its spirituality, just as it is in the case of angels.
To better explain the connection between the soul and the body, the
author of the article cited B. Shanley’s opinion:

Although Thomas acknowledges the language of dualism prevalent in
his time and speaks of the soul’s relationship to the body, strictly speak-
ing, the two elements are not correlates, since corporeality is something
that belongs to matter precisely because of the soul as a substantial
form; no body can exist independently of the soul as a substantial form,
because the soul is the cause of the body. This means that the soul is the
cause of human corporeality. The soul is the causal explanation of why
the matter we have is organized into the kind of body we have. The body
we have, however, is what it is precisely because of the soul, so that the
soul can achieve its purpose through its proper activity.3

In this sense, the soul and the body are not truly independent corre-
lates, because the body is completely subordinated to the soul in its
existence and activity, and there is no equality or balance here, because
one element is clearly dominant. Nevertheless, in a sense, the material
body endows the soul with a material character, while the soul, through

was questioned by Christian philosophers. Albert the Great already articulates the diffi-
culties posed by the doctrine of individuation by matter. A similar position is also found
in St. Bonaventure. However, Duns Scotus very clearly connects individuation with
form. According to him, if the human form is not in itself individual, then in general
there would be no human individuals. According to Duns Scotus, the soul is ‘this very
soul’ and, being essentially individual, it individualizes the human body along with mat-
ter.” A. Maryniarczyk points out that, according to Gilson, Scotus assumes the presence
of two substantial forms in man: the rational soul and the so-called form of corporeali-
ty. See E. Gilson, Duch filozofii Sredniowiecznej [The spirit of medieval philosophy],
197-9 and footnotes 7 and 8.

3J. Shanley OP, Tradycja tomistyczna [Thomistic tradition], transl. R. Mordarski
(W drodze, 2017), 370.
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its immateriality, elevates the body to the level of spirituality.
Ultimately, together they form the aforementioned “monolith,” a spe-
cific human substance, distinct on the one hand from purely spiritual
substances—angels—and on the other from purely material sub-
stances—animals, plants, and ultimately, mineral, elemental, or sub-
atomic substances. As the entire medieval tradition emphasized, it is
something “between them,” a kind of link or bridge between the world
of material beings and the personal immaterial entities—angels and
God.

The author of the article points out that the soul, thus understood,
by determining the body of a specific human being for a specific
action, being a substance existing in itself, must be of some kind. He
proposes citing a text from St. Thomas’s Summa Theologiae, which
reads: “Form is not for matter, but rather matter is for form. Therefore,
the reason why matter is as it is, and not the other way around, must be
sought in form.”# The second important point of the argument is the
already mentioned metaphysical principle used to explain the nature of
beings, namely, that “the mode of action is a consequence of the mode
of existence” (Latin: agere sequitur esse).5 The third is to draw atten-
tion to the fact that a human acts as a woman or a man, therefore the
principle of action and existence of the human subject, which is pre-
cisely the soul, must also exist in the same way. The fourth is to point
to St. Thomas’s text concerning the principle of individuation,
because, as shown above, in Aristotle’s metaphysics, the principle of
individuation was not form, but matter, and therefore not the soul, but
the body. Individuality, therefore, was accidental in nature. The situa-
tion is different in the anthropology of St. Thomas Aquinas. He wrote
that “The cause of existence and individuation is the same for each

4S. Thomae Aquinatis, Summa Theologiae 1, q. 75, a. 5.
5S. Thomae Aquinatis, Summa Theologiae 1, q. 75, a. 2.
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thing [...] Thus, the existence of the soul comes from God as from the
active principle, and in the body it is as in matter. Yet the existence of
the soul does not perish when the body perishes. Therefore, the indi-
viduation of the soul, although it is in a certain relationship to the body,
does not perish when the body perishes.”s The author of the article
emphasizes that the individuality of the human person is rooted in its
individual esse (act of existence), the vehicle of which is the soul.
Another supplement to the issue of the individuality and individu-
alization of the human soul, which is the act of human existence, is the
text by E. Gilson, quoted by A. Maryniarczyk: “In man, the principle
of individuality and the principle of personality identify with each
other. The rational soul, uniting with the body as an act, gives existence
to the individual, who is a person. Thus, the individual soul, as it were,
by definition possesses personality.”” This individuality and individu-
ality permeates the body it creates for itself.8 The author of the article

6S. Thomae Aquinatis, De anima, a.1, ad 2; a. 2, ad 5 and 3.

7 Gilson, Duch filozofii Sredniowiecznej [The spirit of medieval philosophy], 205.

8 The author of the article included an important footnote here: “Gilson points out
the need to distinguish the concept of individuality from the concept of individuation:
‘The principle of individuation is matter, and therefore it is the cause of individuality,
but the individuality of a concrete being does not reside in matter. On the contrary, indi-
viduality is individual, that is, undivided as such, and distinct from everything else, sole-
ly because it is a concrete substance, taken as a whole. In this sense, matter possesses
the capacity for individuation only by virtue of its inclusion in the being of the entire
substance. Since the being of a substance depends on its form, individuality must be as
much a property of form as of matter. It even belongs to form much more than to mat-
ter, because form, like matter, participates in the individuality of substance, and, more-
over, in this substance it is matter, not matter, that is the source of substantiality. To put
the same idea differently, one could say that matter does individuate form, but from the
moment the form has been individuated, it is precisely this matter that is individual. In
a word, the soul is an individual form, although the soul is not one as form, and it is the
individual form that lends its own existence to matter, that makes it possible for the indi-
vidual to exist.”” See E. Gilson, Duch filozofii sredniowiecznej [The spirit of medieval
philosophy], 202-3.
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emphasizes that the soul, being the individual and individualizing act
of existence of the human being, is temporally and existentially pri-
mary.® For this reason, the human soul, being in a necessary relation-
ship to the body, which not only forms but also creates for itself,
together with this body creates a man or a woman and determines their
gender. For a human being does not exist except in the way of being a
man or a woman. Therefore, the soul, being the principle of being a
human-woman and a human-male, must itself be sexual. Moreover, the
soul, being an individual act of existence, permeates the whole of
being and determines it in all ways, formulating the body accordingly
and making the being this particular man or this particular woman.!0
This is where a difficulty arises regarding the biological determi-
nants of the human body. Genetics knows that sex is “determined” by
the last pair of chromosomes, designated XX or XY. The concept of
“genetic sex” or “‘chromosomal sex” was even coined. Of course, ini-
tially, it was not known whether it actually “determined’
merely the fact that a person possessed such a pair of chromosomes of
a particular sex. In reality, until the application of genetic engineering,
such certainty was not evident, and even after its implementation, this
certainty is relative in the sense that genetic manipulation limits the
influence of other factors on determining a child’s sex. In fact, despite
all the development of research and analytical methods and advances
in biological sciences, no factors or conditions have yet been discov-

b

—1t was

9 See more: J. Owens, “Thomas Aquinas,” in: Individuation in Scholasticism. The
Later Middle Ages and Counter-Reformation (1150-1650), ed. J. Garcia (State
University of New York Press, 1994), 173-94. J. Owens holds the position that, accord-
ing to Thomas, esse is the ultimate cause of the individuation of all beings, not only
human souls; see J. Owens, “Aquinas on the Inseparability of Soul from Existence,”
New Scholasticism 61, no. 3 (1987): 249-270.

10 See more on the unity of human being: D. Braine, The Human Person. Animal
and Spirit (University of Notre Dame Press, 1992), 480-531.



Is It Time to Change a Paradigm? 157

ered that would cause a child’s sex to be determined. Natural process-
es continue to produce similar numbers of boys and girls worldwide,
with various local fluctuations and slight deviations in one direction or
the other. This suggests a “metaphysical” solution to the problem:
namely, that the child’s sex and chromosomal arrangement are ulti-
mately determined by the soul, which itself is created as a sexed enti-
ty. Given its aforementioned metaphysical, logical, and cognitive pri-
ority in being, this would indicate at least the simultaneity of the act of
creation and the completion of those biological processes that consti-
tute a necessary condition for human existence. And indirectly, also the
human soul, or rather the entire human substance, since the soul, as an
incomplete substance, could not be created as such, since the Absolute
does not create only parts of beings, but creates them in their entirety.
It would follow that, in such a case, parents are left with providing only
accidental determinations throughout the process of generation, since
a rational substance with an immaterial principle of existence (a form-
soul) must necessarily be created, not acquired through some material
transformation. Thus, in the process of conceiving a new child, a kind
of cooperation between the human being and the Absolute takes place
(or a division of roles), when what is necessary for the human being’s
personal existence must be created, while the entire context of the con-
ditions necessary for this creative act is brought about by biological
processes initiated by the joint actions of the human couple, along with
the entire context of the relationship of personal love. This is so-called
procreation, or the preparation of the conditions necessary for the
Absolute to perform the creative act.

Ultimately, the metaphysical problem here would be that either the
Absolute “adapts” (by virtue of His own original “creative decision” to
leave the decision to have offspring to the human couple) to the genet-
ic makeup provided by the parents, creating a soul of the appropriate
gender; or, alternatively, the created soul of a specific gender exerts
such an influence on the genetic material provided by the parents that
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it constitutes the decisive (perhaps even the ultimate) reason for the
fertilization process, causing the appropriate pairs of chromosomes to
combine, resulting in the child’s appropriate gender. Unfortunately,
this issue seems unresolvable because, as demonstrated in the article,!!
a specific synthesis of natural factors (personal love and parental bio-
logical processes in reproductive cells) and a supernatural factor, in the
form of the Absolute’s creative action, occurs here. This transcends the
limits of natural knowledge, even scientific knowledge, which always
assumes the operation of natural causes. Scientific knowledge is
obtained by discovering the nature of the relationships that connect
them with the object under study. In other words, we are dealing here
with a mystery that exceeds the possibilities of scientific knowledge,
because the action of natural causes is combined with a supernatural
action—the creative act of the Absolute. However, subsequent consid-
erations will show that the second option is more appropriate.

THE ARGUMENT

FROM THE UNITY OF FORM (SOUL) IN BEING

In this argument, the author of the article highlights a fundamental dif-
ficulty, which should be expressed as follows: if gender would be sep-
arated from the soul, the problem of two forms (souls) in a human
being arises: one that organizes the biological sex of the body, and the
other, the soul, that gives existence to the body (Latin: esse personale).
This would lead to a contradiction, because then the human being
would be divided into sexual and non-sexual human being, into sexu-
ally organized human being and asexual spirit, into corporeal and
incorporeal human being (e.g., the idea of man as in Plato or res cogi-

11 See T. Duma, “Geneza bytu ludzkiego w $wietle filozoficznej teorii stworzenia”
[The Genesis of Human Being in Light of the Philosophical Theory of Creation” in:
Spor o poczgtek i koniec Zycia ludzkiego [The dispute over the beginning and end of
human life], ed. A. Maryniarczyk, A. Gudaniec, Z. Panpuch (PTTA, 2015), 179-200.
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tans as in Descartes). Even if one of the forms (e.g., the one organiz-
ing the body) were considered accidental, it would raise another diffi-
culty: human sexuality is linked to the mode of existence of a human
being as a being, since there is no human being other than a man or a
woman. It seems that all contemporary difficulties with understanding
gender are a consequence of this assumption that sexuality is acciden-
tal. In turn, the opposite assumption—the substantiality of the form of
sexuality and the accidental character of the form that gives exis-
tence—would lead to downright catastrophic or bizarre difficulties:
reducing the fact of the real existence of beings to something insignif-
icant (failing to notice the necessary role of existence in being result-
ed in long-lasting essentialism in philosophy), and recognizing some
kind of pan-genderedness of everything that exists.

According to the author of the article, the only way out of this con-
tradiction is to accept, following St. Thomas Aquinas, that “since the
higher-order form contains within itself all the perfections of the lower
order, it is not necessary that the sensual soul in man be one and the
intellectual soul another.”12 Therefore, being a human soul (a higher-
order form), unlike angelic substantiality, is also being a sexual soul,
granting existence to a concrete and corporeal man or a concrete and
corporeal woman. Angels, being unrelated to the body, do not have in
their being the function fulfilled by the soul, namely, organizing mat-
ter into the body and granting it existence.

According to the author of the article, the necessary and ultimate
basis for this argument is the truth about the creation of the world and
man ex nihilo. The first humans were brought into existence ex nihilo
as sexual beings,!3 and the further transmission of human life through

12'S. Thomas Aquinas, “Streszczenie teologii [Compendium theologiae],” ch. 92, in:
Drziela wybrane [Selected works], (W drodze, 1984).

13 This suggests the biblical description of the creation of man, but as a man and a
woman. See: Book of Genesis 2, 23-25.
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them exceeds the laws of generation present in the nature of other liv-
ing beings. Because it is solely the Creator who, in the act of creation,
brings into existence the human soul (or rather, the whole human
being), which, as a singular, individual, and unique act of existence,
organizes a new form of human being within the context of biological
processes initiated by the actions of the father and mother—male and
female—and determines its gender. Therefore, the act of conceiving a
human being is called procreation or con-creation, or co-creation, with
a specific “division into roles” in which God and the parents partici-
pate. Hence, it seems that just as a human’s appearance is not acciden-
tal, so too is their sexuality not accidental and therefore cannot be acci-
dental. Therefore, ultimately, sexuality does not originate from the bio-
logical processes accompanying human birth, but rather these are
determined by the masculine or feminine principle of existence, which
is the human soul.

THE ARGUMENT FROM THE INDESTRUCTIBILITY

AND IMMORTALITY OF THE HUMAN BEING

The author of the article points to the possibility of formulating an
additional argument within philosophical anthropology, related to the
classical justification for the indestructibility and immortality of the
human soul (and, more fundamentally, of the human being). This indi-
rectly proves the indestructibility and immortality of human sexuality,
which belongs to the essence of being human, as it is connected with
its natural mode of existence as a woman or a man. Therefore, the fem-
inine or masculine soul, being the principle of a woman’s or man’s
existence, organizes the body, as well as all the faculties (including the
faculties of thought and action), organs, and the brain itself, according
to its sexual status. Furthermore, sexuality is a property that necessar-
ily accompanies human personal acts and is necessarily linked to these
acts, both in existence and in action, cognition, and creativity. M.A.
Krapiec has already pointed out these states of affairs:
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The fact of sexuality of every human individual permeates their entire
organism — and cannot be treated in purely accidental terms. Moreover,
in the history of philosophy, it has been recognized as the so-called pro-
porium, or essential property of being human—quo convenit omni, soli,
semper (“that which belongs to everyone of them, only them, and
always”)—and thus a property inseparable from man. [...] Therefore,
the nature of a concrete human being is sexual, man is constituted in his
humanity also by a natural element, which is sex. Therefore, if the con-
crete nature of man is the source of his action, and the first and funda-
mental natural action is precisely ,,giving birth” as the transmission of
life, then by virtue of the natural — existential — structure of man, we
should expect that elements of sex will (to some theoretically undefined
extent) permeate all concrete human ,,natural” actions, flowing from the
somatopsychic structure of man.14

Therefore, Krapiec concluded,

There is not and cannot be any human activity (male or female) distilled
from sex, because this would be a “distillation” of the very foundations
of human nature [...]. The differentiation of sexes is not limited only to
the mutual sharing of man and woman for the purpose of procreation.
This “sharing”, or the more sublime “giving of oneself” in the order of
the person, through a selfless act of love, is a sign and at the same time
the initiation and confirmation of the specifically human personal struc-
ture of a human being, who develops in a community of persons exist-
ing mutually “for each other.”15

14 M. A. Krapiec, Ja — cztowiek [I-man], (RWKUL, 2005), 168.
I5M. A. Krapiec, Ja — czlowiek [I-man], 169.
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The quoted fragment testifies to the fact that sex in the personal life
of a human being is not reduced only to the function and need of pro-
creation.!6 It permeates every person in its entirety and constitutes the
reason for mutual recognition, perfection and actualization, something
which we do not encounter in the natural world. The human soul “can-
not exist except in the body; it cannot gain its personal expression
except in the body; it cannot become conscious of itself except in the
body and through the body,”!” which, however, always appears as a
sexual body, and is therefore organized by the sexual soul and receiv-
ing the existence of the human-woman and the human-male. The
author of the article also cited Gilson’s statement, who referred to
Athenagoras’ statement on the resurrection of the dead, where he noted
that God created humans, not souls:

Therefore — properly speaking — there is in reality no purpose for the
soul, only the purpose of man. Therefore, for man’s purpose to be iden-
tical with the purpose of his soul, the human body must also be called
to participate in it. Thought and reason were given to men so that they
might know things accessible to reason, and not only their substance,
but also the goodness, wisdom, and justice of the One from whom they
received their substance; and since the reasons for which the rational
knowledge of things was granted to men remain unchanged, the insep-
arable faculty of judgment must persist. And this faculty cannot persist
unless the nature that received it and in which it resides persists. But
thought and reason were given to man, not the soul itself. Therefore,
man, composed of soul and body, necessarily exists forever, and cannot
exist forever unless he is resurrected.!8

16 This is also confirmed by the results of other sciences, especially psychology,
sociology and neuroscience.

17M. A. Krapiec, Ja — cztowiek [I-man], 177.

I8 E. Gilson, Duch filozofii Sredniowiecznej [ The spirit of medieval phlosophy], 195;
Atenagoras, De resurrectione mortuorum, XV, in: Atenagoras z Aten, Prosba za
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The author of the article adds that “unless he is resurrected as a man
—which can be slightly rephrased as “unless a human
being is resurrected as a man or a woman”.

and a woman’

THE ARGUMENT FROM SEXUALITY

AS A PERSONAL PROPERTY OF MAN

According to the author of the article, Karol Wojtyla’s anthropology

provides a basis for formulating the thesis on the sexuality of the soul.

In his book Love and Responsibility, in the chapter entitled

“Interpretation of Drive,” he emphasized sexuality as also (or perhaps

even primarily) a personal property of man, the subject of which is the
soul:

Since the mode of action sheds light on the very source of action, it must
therefore be recognized that within man lies a source that enables him
to act reflectively, that is, to self-determination. Man is by nature capa-
ble of acting beyond instinct, and is capable of such action also in the
sexual sphere. If it were otherwise, then morality in this sphere would
be meaningless—it simply would not exist—and it is known that sexu-
al morality is a universal, common fact of human scope. Therefore, it is
difficult to speak of a sexual instinct in humans in the same sense as in
animals, and it is difficult to recognize this instinct as the proper and
ultimate source of action in the sexual sphere.!?

The author of the article concludes that if instinct is not the proper
and ultimate source of human actions in the sexual field, then it can
only be the soul, which as the substantial form of man is his ultimate

chrzescijanami. O zmartwychwstaniu umartych [A prayer for Christians. About the res-
urrection of the dead], trans. S. Kalinkowski (PAX, 1985).

I9K. Wojtyta, Mitos¢ i odpowiedzialnosé [Love and responsibility], (Hachette,
2012), 43.
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principle of existence and action, and therefore determines the exis-
tence and action of man as a man or a woman, and therefore also their
sexuality. Analyzing the phenomenon of human instincts, K. Wojtyla
explained that sexual activity is not limited to the biological sphere but
is a property of the entire human being. A Maryniarczyk points to
K. Wojtyta’s text:

The fact that the sexual drive is the source of what happens in a human
being, of various events that occur without the participation of will in
his sensual or emotional life, proves that this drive is a property of the
entire human being, not just of some sphere or power. This property,
permeating the entire human being, has the character of a force, which
is expressed not only in what ‘happens’ without the participation of will
in the human body, senses, or feelings, but also in what is shaped with
the participation of will.20

A. Maryniarczyk points out that if a human is the subject and author
of his sexual acts (and this is not the power of instinct, as is the case
with animals), then he must be appropriately capable of such action,
and this comes from the soul. This indicates its sexual nature.
Consequently, sexually differentiated life and activity encompass the
entire person, including the body, bodily and sensory faculties, as well
as personal faculties.

THE ARGUMENT FROM THE NATURAL FORMS

OF HUMAN EXISTENCE

This argument expands on the previous one, and the author of the arti-
cle pointed to another text by K. Wojtyta:

20K. Wojtyla, Mitos¢ i odpowiedzialnosé [Love and responsibility], (Hachette,
2012), 44.
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Every human being is by nature a sexual being, that is, belonging from
birth to one of the two sexes. This fact is not refuted by the phenome-
non of so-called androgyny (hermaphroditism), just as any other condi-
tion or even degeneration does not refute the fact that human nature
exists and that every human being, even the degenerate or diseased one,
possesses this nature and is human thanks to it. In a similar way, every
human being is a sexual being, and belonging to one of the two sexes
entails a certain orientation of the entire being, which is marked in the
specific development of that being from within.2!

A. Maryniarczyk interprets these facts as meaning that although
this development is more visible externally, this process is nevertheless
founded in the internal structure of the human being and also in its psy-
che. Therefore, the mode of existence of the subject (and also the prin-
ciple of its existence and action—the soul) from which these actions
flow must also be disposed to this and therefore must be sexually
determined.

THE ARGUMENT

FROM THE NATURE OF PERSONAL LOVE

In constructing this argument, the author of the article cites a text by
Karol Wojtyta, who pointed out that the sexual drive, which in the case
of animals is linked to biological life, in the case of humans, because
it has been reinterpreted and defined differently, must be linked to
love, and love, in turn, to the life of the entire human person, whose
source and principle of existence and action is the soul. For this rea-
son, the drive in human personal life is something “more fundamental

21K. Wojtyla, Mitos¢ i odpowiedzialnosé [Love and responsibility], (Hachette,
2012), 45.
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than the psycho-physiological properties of women and men, although
it will not manifest and function without them. Moreover, the sexual
drive in women and men is not exhausted by its directing itself to the
psycho-physical properties of the other sex [...]. The natural drive in
humans has a natural tendency to evolve into love precisely because
both objects, differing in their sexual psycho-physiological properties,
are human. The phenomenon of love is characteristic of the human
world; in the animal world, only the sexual instinct operates.”22

A. Maryniarczyk, following the findings of K. Wojtyla, states that
sexuality cannot be reduced to the sexual drive (however previously
redefined), but to the drive for human bodily life, connected with
reproduction. Thus, the so-called sexual drive in human life is only one
manifestation of sexuality, most often related to the preservation of the
species. The author of the article makes a very important statement
here: Human sexuality is the reason for loving another person (of the
opposite sex), which love is the highest manifestation of sexuality.?3
For this reason, in his opinion, sexuality must enter into the deepest
structure of human life. Therefore, sexuality (rooted in the soul) should
be indicated as the reason for interpersonal love. Without sexuality,
this love would be impossible to realize, and more importantly,
humans would not be able to fully actualize themselves as man and
woman, nor could their love itself, the mature fruit of which is the giv-
ing of new human life and the bestowal of personal love on it.

22K. Wojtyla, Mitos¢ i odpowiedzialnosé [Love and responsibility], (Hachette,
2012), 47.

23 The American author R.E. Joyce defined sexuality in a similar way in Human
Sexual Ecology (University Press of America, 1980), 19. He did not associate its essence
with the performance of sexual acts, but with the ability to offer oneself and accept such
a gift from another person, but in one’s own characteristic way, related to the perfor-
mance of sexual acts.
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THE ARGUMENT FROM THE ANALYSIS OF THE REASON
FOR THE EXISTENCE OF THE HUMAN PERSON
The author of the article points to a fragment of Karol Wojtyta’s
thought in which he emphasized the special character of the human
sexual drive—its existential significance, not just its purely biological
or “reproductive” significance. This is because it is connected with the
existence of the human person: “Since the sexual drive has an existen-
tial character, since it is connected with the very existence of the
human person, it must be subject to the principles that apply to per-
sons.”24 A. Maryniarczyk therefore points out that the principle of a
person, according to Boethius’s famous definition, is to be a “rational
nature and an individual subject,” and also postulates that this princi-
ple should be supplemented and added that to be a person is to be an
“individual and undivided subject (substance) of a rational and sexual
nature.” The very individuality of the human person is realized in
being a specific man and a specific woman, and there is no other pos-
sibility. The scholar reminds us that the principle of existence (which
is always individual, necessarily inherent, and constitutive of a given
being) of a human person is the soul. He concludes again that it is the
soul that must determine a person’s status as a man or a woman.

He further points out, however, that it is worth emphasizing that it
is more appropriate to speak of human sexuality than of the sexuality
of the soul or the human body. In reality, there are specific human per-
sons with a characteristic psychophysical unity: as a man or as a
woman, but there is no human being as soul, nor does there exist a
human being as body. Thus, the individual soul, as the “total” princi-
ple of existence of a human being, must substantively and individual-
ly determine being in its constitutive properties. This statement seems

24 K. Wojtyta, Mitos¢ i odpowiedzialnosé [Love and responsibility], 50-51.
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important because it opens the way to the opening of such a being (due
to its various potentialities, also determined to some extent by the soul,
such as the potentialities of cognition, action or creation) also to acci-
dental influences coming from the environment, or as in the case of the
creation of a human being itself—hereditary and coming from parents,
either at the biological-physiological level or at the psychological-per-
sonal level.

It is precisely this connection of sexuality with the individual mode
of human existence, as exclusively female or male, that allows us to
state that sexuality cannot in any way be limited to accidental ele-
ments; on the contrary, it is constitutive of the human being and, as
such, must ultimately be rooted in the soul itself. And in this sense, the
question of the ontological status of sexual difference?s finds its reso-
lution in metaphysical argumentation: it is an essential difference, con-
sequently permeating the entire human being in all aspects of its exis-
tence. Ultimately, there is no “human person” or abstract “humanity”26
distilled from sexuality, to which additional, accidental sexual differ-
entiation would be added, for example, during embryonic develop-
ment, or which would later be dependent, for example, on decisions,
upbringing, and, over time, perhaps on genetic or hormonal interven-
tions, or even left in a “sexless” or “a-gender” state.

25 The issue of the ontological status of “sexual difference” is a vast area of discus-
sion within feminist (and later gender) movements and the subject of numerous publi-
cations in the field of so-called “feminist literature.” This issue has been approached
philosophically, and after reading the literature, the reader who is well-informed is
immediately struck by the impression that it is a contemporary version of a debate com-
parable to the medieval “Dispute about Universals.”

26 And even paradoxically, the expression “human being” (!) used in the sentence,
all of which denote cognitive approaches resulting from the knowledge of actually exist-
ing concrete beings in the aspect of necessary factors and relations, are almost always
conditioned by some previous philosophical assumptions, such as the concept of being,
cognition, understanding of the nature of man.
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Conclusion

Fr. Maryniarczyk concludes that the various arguments gathered and
presented above justify the thesis that the human soul, which is an indi-
vidual act of existence, must be sexual. This also justifies the conclu-
sion that sexuality belongs to human nature and is grounded in the very
principle of human existence, which is the soul. This conclusion must
be accepted, as the analytical presentation of the arguments and the
additional explanations and additions that could have been added to
particular arguments clearly indicate the substantive correctness and
validity of the thesis about the sexuality of the human soul. It would be
possible to formulate other arguments in support of this thesis, but the
ones presented seem sufficient. What remains to be explored, howev-
er, are the various consequences (theoretical and practical) stemming
from this fact, as well as the need to reshape existing ways of thinking
about human sexuality, which have not explicitly taken this fact into
account. As a consequence, it would be necessary to revise the practi-
cal solutions based on them, certain patterns of action, also established
in culture or tradition, as partially or perhaps even completely inade-
quate to the discovered truth about the sexuality of the human soul.
At the end of his philosophical explanation, the author of the arti-
cle again points out that the ultimate justification for the states of being
related to human sexuality analyzed in the arguments will be a refer-
ence to the creation of everything ex nihilo by the Absolute (God the
Creator), as a result of which the entirety of every being is called into
existence, along with its matter and form, substance, and accidents—
and thus, the being that it is in its concreteness. A closer analysis of
God’s creative activity?? indicates that every act of creation is accom-

27 See A. Maryniarczyk, Dlaczego stworzenie »ex nihilo«? [Why creation »ex nihi-
lo«?] (PTTA, 2018).
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plished by an act of the Intellect and Will of the Absolute, hence each
being was defined by the Creator’s intellect in terms of its essence and
marked by the purpose of its existence. A. Maryniarczyk concludes
that this is the ultimate perspective of the creation of man, created “as
male and female,” and such must also have been the principle of
his/her existence, organizing him/her for existence as male or female,
because man is not an asexual spirit enclosed in a sexual body, but
rather an ontological psychophysical unity. As mentioned, this ques-
tion about the purpose of sexual differentiation must be asked, even
though it seems fundamentally a mystery of God’s inner life.
Nevertheless, since the purpose and intention of each creator ultimate-
ly manifests itself in the ways in which their work exists and functions,
this allows, to some extent, for the search for an answer to the purpose
of creating human beings as male and female.

(This is the end of Part II, which philosophically justifies the fact of the
sexuality of the soul. The third part will be devoted to discovering the
purpose of human (and soul’s) sexuality and related consequences.)

— &

Is it Time to Change a Paradigm?

Reflections Based on the Article by A. Maryniarczyk “Is the Human
Soul Sexed? In Search for the Truth on Human Sexuality” (Part 2)
SUMMARY
The second part of this article presents and comments on the metaphysical argu-
mentation justifying the thesis about the sexuality of the soul which was present-
ed by Rev. Prof. A. Maryniarczyk. The necessary introduction outlined the meta-
physical foundations of understanding the sexuality of the human soul. Then six
metaphysical arguments were developed to make the thesis evident: 1. The argu-
ment from the unity of form (soul) in being, 2. The argument from the indestruc-



Is It Time to Change a Paradigm? 171

tibility and immortality of the human being, 3. The argument from sexuality as a
personal property of man, 4. The argument from the natural forms of human exis-
tence, 5. The argument from the nature of personal love, 6. The argument from the
analysis of the reason for the existence of the human person. This led to the thesis
that human sexuality is determined by the soul, which itself must be sexual.

Keywords: sexuality, corporeity, sexed soul, human being, philosophical
anthropology
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Hatred as an Act of Will

AN ARISTOTELIAN-THOMISTIC GROUNDING
FOR A DEFINITION OF HATEFUL SPEECH

Introduction

Rather than reducing hatred to a mere emotion, some recent philo-
sophical accounts conceive of it as falling under the broader concept of
attitude.! However, much of the scholarly debate on hate speech
assumes a psychological understanding of the phenomenon as “deep
and emotional extreme dislike.”? This approach appears to be a late
consequence of the departure from Aristotelian anthropology that had
been predominant in scholasticism, a departure exemplified in the
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works of early modern philosophers such as Descartes3 and Spinoza.4
Since authors who discuss hate speech tend to assume an emotive
account of hatred, it comes as no surprise that they typically reject the
expressivist view according to which such a speech is an expression of
hatred. As WaldronS is primarily concerned with providing legal means
to counteract hate speech, he rejects this view because emotions can-
not be subjected to regulation by law. Browné also discourages the
emotive account, arguing that in some genuine cases of hate speech,
experiencing certain emotions is unnecessary for an utterance to qual-
ify as hateful. Attempts to place emotive factors at the core of hate
speech definitions have indeed been made, though typically with
regard to the psychological consequences for the hearer. For instance,
Delgado argues that hate speech harms consist in “immediate mental
or emotional distress.”” However, the consequences of such an
approach are difficult to accept, as it results in an extreme subjec-
tivism, according to which the qualification of an utterance as hateful
relies exclusively on the emotive state of the target. This proposal fails
to capture the moral wrongdoing of the speaker inherent in such acts.
It becomes even more inadequate as a foundation for legal responses
to hateful speech, insofar as it depends on factors that are purely sub-
jective and elude juridical recognition.

Another issue pertinent to defining hate speech concerns how its
harms are to be understood. These harms can hardly be reduced to con-

3 René Descartes, The Passions of The Soul, translated by Stephen Voss (Hackett
Publishing Company, 1989).

4 Benedictus de Spinoza, Ethics, translated by Andrew Boyle (Dent and Sons, 1910).

5 Jeremy Waldron, The Harm in Hate Speech (Harvard University Press, 2014).

6 Alexander Brown, “What is Hate Speech? Part 1: The Myth of Hate,” Law and
Philosophy 36 (2017): 41968, https://doi.org/10.1007/s10982-017-9297-1.

7Richard Delgado, Words that Wound: A Tort Action for Racial Insults, Epithets,
and Name Calling (Westview Press, 1993), 93-94.
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sequences and are likely to be inherent in the act. Hence, Austin’s? phi-
losophy of language offers valuable insight into the nature of these
harms. In particular, the distinction between perlocutionary effects and
illocutionary force covers both aspects of the harmfulness of hate
speech. However, the specific proposals formulated in the contempo-
rary hate speech scholarship reveal certain limitations. The categories
of assaultive or propagandistic hate speech in Anderson and Barnes’s?
sense fail to capture the inherent wrongdoing. The harms of the first
kind consist in a direct impact that the utterance has on its target.
However, it is possible that such an assault leaves the abused person
indifferent, as they fail to recognize its harmfulness. It appears that,
even under such circumstances, the utterance may still qualify as hate-
ful, insofar as it conveys a harmful intent. On the other hand, the harms
of propagandistic hate speech manifest themselves in some impact
upon society, i.e., creating a hostile or discriminatory environment.
Nevertheless, the hate speaker fails to produce such effects when con-
fronted with an audience that does not share their prejudiced narrative.
Among other approaches, the McGowan’s account of oppressive
speech in terms of what it “does, in and of itself,” rather than what it
“causes,”10 is particularly promising as a possible way of understand-
ing the harms of hate speech. However, her claim that oppressive
speech manifests itself in the form of an “exercitive,” i.e., a speech act
that “enacts permissibility facts,”!! faces a difficulty akin to that raised

8 John Austin, How to do Things with Words (Harvard University Press, 1962),
100-102.

9Luvell Anderson and Michael Barnes, “Hate Speech,” in The Stanford
Encyclopedia of Philosophy, edited by Edward Nouri Zalta (2022), https://plato.stan-
ford.edu/entries/hate-speech/.

10 Mary Kate McGowan, “Oppressive Speech,” Australasian Journal of Philosophy
87, No. 3 (2009): 389, https://doi.org/10.1080/00048400802370334.

11 McGowan, “Oppressive speech,” 389.
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in discussions of propagandistic hate speech. As argued by Marques, 2
if hateful utterances are not received by the hearers ready to put the
harmful claims into action, they do not constitute any permissibility
facts in the sense that makes anyone hold themselves justified in
undertaking discriminatory actions. Therefore, neither the account of
hate speech in terms of the perlocutionary effects, nor illocutionary
force, are completely satisfactory.

In this paper, we draw from Sedtak!3 the Aristotelian-Thomistic
understanding of hatred as an act that engages both sensual and ratio-
nal faculties. We show that such an approach, developed and enhanced
by the Lublin School of Philosophy (Krapiec!4 in particular), is rooted
in Aristotle’s anthropology. Then, we combine hatred thus understood
with an alternative definition of hateful speech,!s according to which
hateful speech causes unjust harm that undermines the target’s dignity
by judging them on some feature irrelevant to the morality of their
actions. We argue that hateful speech thus understood can be seen as
an act of will rather than a mere emotion. We also show that the expli-
cation of this idea provided in contemporary Thomistic philosophy
allows us to resolve the problems associated with the attempts to
understand hateful language in terms of its perlocutionary effects and

12 Teresa Marques, “The Expression of Hate in Hate Speech,” Journal of Applied
Philosophy 40, No. 5 (2023): 769-778, https://doi.org/10.1111/japp.12608.

13 Anna Sedlak, “The Specificity of Hatred. An Analysis Based on the Aristotelian-
Thomistic Concept,” Studia Gilsoniana 12, No. 3 (2023): 493-515,
https://doi.org/10.26385/SG.120319.

14 Mieczystaw Albert Krapiec, I-Man: An Outline of Philosophical Anthropology,
translated by Marie Lescoe, Andrew Woznicki and Theresa Sandok (Mariel
Publications, 1985).

15 Proposed in: Kulik, Maciej, Martin Hinton, Katarzyna Budzynska, and Ewelina
Gajewska. “An Ethical Approach to Hateful Speech for Fairer Moderation.”
(Forthcoming).
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illocutionary force. Intention, as understood by Anscombe,!6 is inher-
ent to the action rather than a mental state of the speaker. This account
enables us to understand hateful speech as a form of wrongdoing
intrinsic to the utterance itself, rather than one grounded in its conse-
quences, and it avoids the difficulties linked to interpretations that rely
on McGowan’s notion of an exercitive. Thus, we argue that
Aristotelian-Thomistic philosophy offers conceptual tools relevant to
resolving the issue of hateful speech faced by contemporary societies.

This paper consists in two parts. In Section 2, we draw on Sedtak’s
account of hatred to provide Aristotelian-Thomistic grounding for the
definition of hateful speech. In Section 3, we outline the difficulties in
explaining the harms of hate speech through Austin’s philosophy of
language and employ Anscombe’s account of intention to characterize
this form of linguistic misbehavior as a wrongdoing intrinsic to the act
rather than one grounded solely in its consequences.

Hateful Speech Grounding

In this section, we provide an Aristotelian-Thomistic grounding for the
definition of hateful speech. In Section “Hatred”, we explain how
hatred is understood within the discussed approach. In Section “Hate-
ful Speech”, we apply this understanding to support the discussed def-
nition.

HATRED
According to the popular understanding, love and its counterpart
hatred are mere emotions, and since emotions are independent of

16 Gertrude Elizabeth Margaret Anscombe, Intention (Harvard University Press,
2000).



180 Maciej Kulik

human will, they are beyond the scope of ethical judgment. Such a
non-rational account exempts the human being from any responsibili-
ty for their actions. Since emotions are ubiquitous in human conduct,
every possible reproach and criticism from the point of view of ethics
is now being dismissed with the universal excuse: “I was acting on my
emotions.” Consequently, if hate speech is taken merely as an emotive
expression of hatred, it follows that it is considered a morally neutral
act, exempt from criticism. Moreover, since emotional arousal is con-
sidered essential to hatred, any speech act delivered in a relatively
calm manner cannot be classified as hateful.

Such a reductionist approach fails to acknowledge the human abil-
ity to act on reasons—a capacity that is essential to moral agency and
constitutes the basis for legitimate moral evaluation. The unsettling
nature of such a conclusion cannot be regarded as sufficient grounds
for its rejection. However, before adopting this position, it should be
ascertained whether more compelling philosophical alternatives are
available. As demonstrated by Sedtak,!” the Lublin School of Philo-
sophy—most notably Krapiec!8—articulate a different anthropology
grounded in the Aristotelian-Thomistic tradition. According to this line
of thought, there are four paralleled elements of human volition. The
lowest, physiological element includes “reflexive, instinctive and
habitual movements,”19 such as respiration. The second, cognitive-sen-
sory faculty concerns “cognitive representations, i.e., perceptions,
ideas, concepts, and judgments.”20 Emotions accompany this power
but do not fall within its proper scope, for it is cognitive rather than
appetitive. The proper location of emotive movements is within the

17 Sedtak, “Specificity of Hatred.”

18 Krapiec, I-Man.

19 Sedtak, “Specificity of Hatred,” 500.
20 Sedtak, “Specificity of Hatred,” 500.
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desiderative-psychological element, “a set of emotions and desires of
the senses, leading towards or away from the desired object.””2! The last
element comprises “willingness construed as an act of spiritual love.”22
Hence, the exercise of this power completes the preceding physiolog-
ical and emotional movements by an act of will, spiritual in nature.
Love and hatred are not mere states of the lower faculty, whether veg-
etative or sensual, but belong to the intermediate level between the
lower appetitive (desiderative-psychological) and the higher volitional
element. The parallel emotions that arise at the sensory level are “lik-
ing, desire or disgust, and aversion.”?3 However, to this desiderative
element, a spiritual aspect of volition must be added to form the prop-
er act of love or hatred.

Since Krapiec and Sedtak build upon the Aristotelian-Thomistic
foundations, it comes as no surprise that the described anthropology
parallels the claims of the Stagirite himself. Although the theory of fac-
ulties is the work of Aquinas,? the foundations are to be found in
Aristotle, as he introduces the category of “the powers of soul” (ai
duvapelg g yoytic): vegetative (Opemtikdv), desiderative (0peKTIKOV),
sensual (aicOntikov), motion (kvntikdv) and rational (Srovontikdv).2s
While discussing the power of motion, he points out that the cause of
movement is desire (6pe&ig).26 Desire, however, is not a power distinct
from the sensual and the rational soul, but something that partakes in
both. The desire of the sensual soul is concupiscence (émBvpia) and

21 Sedtak, “Specificity of Hatred,” 500.

22 Sedtak, “Specificity of Hatred,” 501.

23 Sedtak, “Specificity of Hatred,” 498.

24 Thomas Aquinas, The Summa Theologica, translated by Fathers of the English
Dominican Province (Benziger Brothers, 1947), 1, q. 77-83.

25 Aristotle, De Anima, translated by Robert Drew Hicks (Cambridge University
Press, 1907), 414a29-32.

26 Aristotle, De Anima, 433a31-433b1.
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passion (Bvpog), whereas the desire of the rational soul is the wish
(BobAnoic).2” According to Plato’s division that Aristotle also refers to,
the sensual soul further divides itself into irascible (Bvpuov) and
desiderative (émbopntucov).28 While hunger belongs to the latter,
anger and fear pertain to the former. However, the status of love and
hatred is different, since these acts mediate between sensual and ratio-
nal soul. According to Aristotle, love (@iAia) is the disposition of those
who “wish (BovAovtar) each alike the other’s good in respect of their
goodness.”?® On the other hand, hatred (nicog) is guided towards the
evil (kaxov) of the other.30 Since the wish (BovAnoig) is a desire
(6pe&ic) of the rational power (dtavontikév), love and hatred cannot be
mere emotions that pertain to irascible (Bvpukov), or desiderative
(émBounticdv) power, but need to partake in the rational
(dravonTikdv).

Thomistic anthropology, as presented by Krapiec, accords with
Aristotle’s view that both love and hatred involve an element that tran-
scends the merely sensual soul. The physiological faculty can be iden-
tified with the vegetative soul (Opentikdv) in Aristotle’s phrasing. The
cognitive-sensual part parallels the cognitive power that the Stagirite
distinguishes within the sensual soul (aicntucov). The desiderative-
psychological power is paralleled by the irascible (Bvpikov) and the
desiderative (émBuuntucdv) that likewise pertain to the aicOnticov.
The wish (BovAnoig), the key element of both love and hatred, belongs
to the rational part of the soul (Siavontikov) as a rational desire (6pe&ig
dwavontikn). However, unlike Aquinas and Krapiec, Aristotle does not

27 Aristotle, De Anima, 432b5-6.

28 Aristotle, De Anima, 432a25-26.

29 Aristotle, Nicomachean Ethics, translated by Harris Rackham (Oxford University
Press, 1966), 1156b7-10.

30 Aristotle, The “Art” of Rhetoric, translated by John Henry Freese (William
Heinemann, G.P. Putnam’s Sons, 1926), 1382a10.
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explicitly analyze love and hatred as acts of the will in the Thomistic
sense. The wish (BovAnocig) in his sense is not identical to the act of
will (voluntas) in Aquinas’ understanding,3! particularly because the
latter manifests itself as a free will (/iberum arbitrium) and therefore
represents a choice between alternatives.3? Aristotle does not identify
wish with such a choice, as one can wish something impossible but
cannot choose it.33 Hence, Aristotle’s choice (npoaipeoig) is closer to
the act of will in the Thomistic sense, and the Stagirite does not explic-
itly employ this concept when discussing love and hatred. However, he
does define virtue as “a settled disposition to choose” (&&ig
Tpoarpetikn),34 and says that “love is virtue, or involves virtue.”35 This
suggests that choice is also involved in act of love, and possibly, also
in its counterpart, hatred. Although Aristotle did not develop a faculty
theory in the form later found in Aquinas and Krapiec, he nonetheless
laid the groundwork for a more fully articulated theory of love and
hatred.

HATEFUL SPEECH
The Aristotelian-Thomistic framework allows us to preserve the
expressivist view of hate speech as a linguistic expression of hatred,
while avoiding the difficulty of portraying hatred merely as an emotive
reaction. As we have seen, Aristotle distinguishes two forms of desire
(6pe&ig) of the sensual soul (aicnTikdv): concupiscence (émbupic) and
passion (Bvuog). However, love and hatred, as forms of wish
(BovAnoig), fall into the category of rational desires (0pé€eig dravomnti-
kat). Therefore, even though human beings are capable of likes and dis-

31 Aquinas, Summa Theologica, 1, q. 82.

32 Aquinas, Summa Theologica, 1, q. 83.

33 Aristotle, Nicomachean Ethics, 1111b21-24.
34 Aristotle, Nicomachean Ethics, 1106b36.

35 Aristotle, Nicomachean Ethics, 1155a2.
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likes located in the sensitive soul, love and hatred in the proper sense
pertain to the rational soul. Similarly, Aquinas distinguishes love and
hatred as acts of the sensitive appetite (appetitus sensitivus), and the
intellectual appetite (appetitus intellectivus).36 Krapiec also argues that
love and hatred mediate between the desiderative-psychological power
and the higher faculty that involves the will. According to him, while
acts such as liking, desire, disgust and aversion remain at the sensual
level, love and hatred transcend it, involving also the spiritual element.
Therefore, hatred is not merely an emotion but also an act of will.
Hatred thus understood—originating with the Stagirite and further
developed within Thomistic philosophy—is composed of both emo-
tional and volitional elements, arising from the resolution to bring about
the evil of the other. Since hatred is not merely an emotional reaction,
but also an act of will, it consists in something Aquinas described as
certain malice (certa malitia), a disposition to “choose evil knowing-
ly.”37 In contrast to acts committed out of passion, in which the will is
moved by something external, in acts of certain malice, the will moves
towards evil by itself.38 This approach allows us to account for hateful
speech as an act guided by the intention to cause harm, i.e., as an act of
will that advances towards another’s evil as its goal.

In our proposal,?® we draw on the work of Waldron, Stevens and
Parekh to define hateful speech as a speech act that undermines the
dignity of the target by judging them on a morally irrelevant feature.
The account of hate speech as a violation of dignity was proposed in
response to the problematic consequences of viewing it as an emotive
expression. As Brown shows, hate speakers who engage in discrimi-
natory language, such as sexist or ableist speech, do not always act out

36 Aquinas, Summa Theologica, 1-11, q. 26, a. 1; q. 29, a. 1.
37 Aquinas, Summa Theologica, I-11, q. 78, a. 1.

38 Aquinas, Summa Theologica, I-11, q. 78, a. 4.

39 Kulik et al., “Ethical Approach to Hateful Speech.”
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of any state of emotive arousal. Waldron,4 whose aim is to formulate
a legal definition, also rejects the view that hate speech is an emotive
expression, on the grounds that emotions, as internal mental states,
elude juridical recognition. Instead, he proposes an approach that
focuses on identifying the harms of hate speech, defined as violations
of dignity. However, as we show later on, the traditional account of
dignity discussed by Waldron portrays it rather in terms of social sta-
tus than inherent capacity and therefore is at risk of subjectivism. The
more promising approach, proposed by Stevens, defines dignity as a
quality of “a being capable of having reasons, acting and believing on
their basis.” This is in line with Aristotelian tradition, as within its
scope the rational capacity is taken to be a distinctive feature of a
human being.4!

Such an understanding of dignity allows us to formulate our pro-
posal. Only actions that arise from the exercise of the rational capaci-
ty can be considered voluntary and thus subject to legitimate moral
evaluation. As Parekh argues, hate speech judges people based on fac-
tors that lie beyond their control and are therefore morally irrelevant.
According to his example, “to say that one hates murderers and wants
them all locked up or executed#2 is not an act of hate speech, since it

40 Waldron, Harms in Hate Speech, 34-35.

41Tt appears at first glance that dignity grounded in such a view cannot be ascribed
to infants and people with severe cognitive impairments, who are unable to exercise
their rational capacities. However, given the fact that Aristotle distinguishes the posses-
sion of soul power potentially (dvvauet) and in actuality (évepeiq), it can be
argued that potential rationality is sufficient for acquiring the status of a human being.
Otherwise, it would follow that people cease to be humans while they are asleep. See:
Aristotle, Generation of Animals, translated by Arthur Leslie Peck (William Heinemann,
Harvard University Press, 1943), 736b8—15.

42 Bhikhu Parekh, “Is There a Case for Banning Hate Speech?” in The Content and
Context of Hate Speech: Rethinking Regulation and Response, edited by Peter Molnar
and Michael Herz (Cambridge University Press, 2012), 40.
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affirms the human capacity to act on reasons (to kill someone is an
exercise of such a capacity), and the judgment based on this constitutes
a legitimate moral assessment. By contrast, claiming that some people
are inferior due to their race is a judgment based on a factor beyond the
target’s control, which as such denies their capacity to act on reasons.
Therefore, by combining Stevens’s account of dignity—grounded in
the capacity to have and act on reasons and thus aligned with the
Aristotelian tradition—with Parekh’s account of judgment based on
morally irrelevant features, we can formulate our proposal. According
to it, hateful speech is a speech that undermines people’s dignity by
judging them on criteria irrelevant to the morality of their actions.

This account of hateful speech aligns with the Aristotelian-
Thomistic view of hatred and may be seen as its linguistic exercise. It
seems implausible that the author of the aforementioned hateful utter-
ance was unaware that their words diminished the dignity of the per-
sons targeted. Conversely, statements that insult based on race or
nationality are typically made with the deliberate aim of denying their
targets dignity—indeed, sometimes with the purpose of dehumanizing
them altogether. Hence, hateful speech, when understood in this way,
constitutes an act of hatred in the Aristotelian sense. These acts express
the will to harm others by depriving them of what they justly
deserve—human dignity owed to them in virtue of their membership
in the human species. Such a dehumanizing effort, which is likely not
accidental but rather expresses a firm resolution to cause unjust harm,
is the illicit disposition underlying acts of hateful speech. Those who
engage in such a speech can do it purposefully and methodically. It can
take the form of public campaigns against certain groups of people,
such as those undertaken in Nazi Germany and the Soviet Union,
which were far from requiring the perpetrators’ constant emotive
arousal.

In this section, we have shown that the anthropological foundations
articulated by the Lublin School of Philosophy reach deep into
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Aristotle’s thought, and we have argued that they remain close to their
original source. We then applied this framework as a grounding for an
alternative definition of hateful speech that is both expressivist and
does not require emotive arousal. In our account, this is a form of
speech that undermines the target’s dignity by judging them according
to criteria irrelevant to the morality of their actions, thereby expressing
an illicit intent to harm people by depriving them of what they justly
deserve. Hence, hateful speech thus understood is an exercise of lan-
guage hatred without requiring its subject to be guided by emotions.

Hateful Speech Harms

In this section, we address the problem of harms that occur through the
act of hateful speech. In Section “Harms Dependent on the Uptake”,
we discuss the controversy over whether these harms are intrinsic to
the act or are effects caused by it. In Section “Harms Intrinsic to the
Act”, we draw from Anscombe an alternative account and apply it to
capture the intrinsic harms that appear in hateful speech.

HARMS DEPENDENT ON THE UPTAKE
As Austin#} famously argued, in certain circumstances, saying some-
thing constitutes doing something. This claim provides an accurate
account of the harms inherent in hateful speech. However, many have
sought to demonstrate that the wrong of this linguistic misconduct con-
sists in its consequences. While Waldron# locates the harm in the
undermining target’s dignity, Delgado4s argues that hate speech causes

43 Austin, How to do Things with Words, 6-7.
44 'Waldron, Harm in Hate Speech, 5.
45 Delgado, Words that Wound, 93-94.
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harm by inflicting emotional distress. However, the proper moral
assessment of an action cannot be based solely on its effects. Setting
aside the broad controversy surrounding moral luck,4 not all morally
significant factors lie beyond the agent’s control, even if some do. The
primary object of moral evaluation is the agent’s intention, and the
resulting effects are taken into the account only insofar as they stem
from this intention. While the harms of hate speech typically are
brought by malicious intent, they do not necessarily arise as conse-
quences of the act, even when such an intent is present. Some instances
of hate speech that are “assaultive” or “propagandistic” in Anderson
and Barnes’s#7 sense fail to qualify as hateful under this account. Even
when offensive words are spoken, the person attacked may not take
offense, as they might not perceive the words as offensive. Yet, this
hardly denies the hateful character of the speech act. Similarly, if met
with an audience that does not share the prejudiced views of the speak-
er, the propagandistic hate speech might fail to create a discriminating
environment. In both cases, despite the lack of harmful consequences,
it is quite clear that the speaker engaged in some morally illicit act. In
terms of our definition, their intent was to unjustly harm the attacked
person by undermining their dignity.

One might object that harming person’s dignity is, after all, a con-
sequence produced by the hateful act. This aligns with the view
advanced by Waldron,*8 who takes the violation of dignity to be one of
the harms caused by hate speech. However, as he argues, dignity was
traditionally conceived in terms of social relations rather than as an
inherent quality of individuals. Waldron discusses and criticizes this
traditional account of dignity as “basic social standing, the basis of

46 Bernard Williams and Thomas Nagel, “Moral luck,” Proceedings of the
Aristotelian Society 50 (1976): 115-35, 137-51.

47 Anderson and Barnes, “Hate Speech.”

48 Waldron, Harm in Hate Speech, 5.
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their recognition as social equals and as bearers of human rights and
constitutional entitlements.”4 Hate speech, understood as a violation
of dignity in this sense, is not inherent, but depends on recognition by
other members of society. Therefore, the attack upon it consists in the
effects that it produces on the target’s social status. This is not, how-
ever, how dignity is understood in our proposal. As we argue,3° digni-
ty lies in the person’s abilities that make them the proper subject of
moral assessment, i.e., in the capacity to make rationally informed
moral decisions. This can and should be recognized by other members
of society. Yet the absence of such a recognition in no way deprives the
subject of their dignity, which is intrinsic to them and cannot be taken
away from the outside. The act of attacking the dignity of another
human being, as encompassed in the acts of hateful speech, does not,
in fact, destroy their human dignity. It undermines dignity only in
the sense of a failed attempt at its deprivation. Racist or sexist claims,
which judge others on morally irrelevant features, do not render their
targets incapable of acting on reasons. This is their internal and inalien-
able feature. What hateful speech does is to attack the subject’s stand-
ing as a bearer of dignity. While the hateful speaker performs such an
attack, the actual deprivation of dignity is something they cannot
effect. Engaging in such an act is nevertheless morally burdensome.
Hence, the evil of hateful speech lies in what the act does, not only in
its consequences.

The account of “oppressive speech” as something the speaker does,
rather than something they cause, was proposed by McGowan.5!
Drawing from Austins? the division into perlocutionary effects and
illocutionary force, she argues that the oppressiveness of speech acts

49 Waldron, Harm in Hate Speech, 59.

50 Kulik et al., “Ethical Approach to Hateful Speech.”
51 McGowan, “Oppressive speech,” 389.

52 Austin, How to do Things with Words, 100102,
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lies in the latter rather than in the former. In other words, the speech
act is oppressive not because of any consequences that it causes to the
target, however painful, but by the very act of “enacting permissibility
facts.” The speech acts that enact such facts, so-called “exercitives,”
are of two types: standard and covert. The standard exercitive is based
upon the speaker’s authority. According to McGowan’s example, if the
proprietor of a restaurant says, “From now on, any employee of mine
who serves a non-white customer will be fired,”s3 they therefore enact
the permissibility fact, namely, they render serving the non-white cus-
tomers impermissible for their employees. As such a fact is oppressive
(it systematically disadvantages non-white people), this makes an
instance of oppressive speech. The covert exercitives do not rest upon
any authority of the speaker but resemble the rules of conversational
appropriateness by making some forms of language conduct appropri-
ate in certain situations. For instance, an utterance “The house is just
getting to be too much for us to maintain—both physically and finan-
cially”s4 renders the reference to the speaker’s house appropriate, as
this is the most salient house in the conversation. This holds true even
when the speaker does not possess any particular authority. Similarly,
sexist remarks might render some forms of discrimination permissible,
even when exchanged by speakers who occupy equal positions in
social hierarchy.

The major objection to McGowan’s account is similar to the objec-
tion against “assaultive” and “propagandistic” hate speech. As argued
by Kukla,ss illocutionary acts are indeterminate or incomplete without
some form of audience uptake. Yet this uptake depends on whether the
audience shares the speaker’s prejudiced narrative. In such a case,

53 McGowan, “Oppressive speech,” 392.

54 McGowan, “Oppressive speech,” 394.

55 Rebecca Kukla, “Performative Force, Convention, and Discursive Injustice,”
Hypatia 29, No. 2 (2014): 440-57, https://doi.org/10.1111/j.1527-2001.2012.01316.x.
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oppressive speech of the kind described by McGowan may actually
fail to enact any permissibility facts. Those who find discrimination
against individuals of a particular race or gender morally objectionable
will not consider such actions permissible merely because the speaker
seeks to declare them as such. Under such circumstances, the discrim-
inatory claims do not fall into the category of oppressive speech in
McGowan’s sense. They do, nevertheless, constitute morally illicit
acts, as the speaker’s intent is to harm the target by enacting the per-
missibility facts in question. This point holds true even when the felic-
ity conditions for such an attempt are not satisfied. For this reason, the
account of hate speech as an exercitive appears problematic.

HARMS INTRINSIC TO THE ACT
The Austin’s category of illocutionary force has been proven too nar-
row to encompass the morally objectionable characteristic of hateful
speech. As with the root hatred, it is worthwhile to consult the
Aristotelian-Thomistic philosophy for guidance towards a possible
solution. Among many philosophical traditions, this one is particularly
helpful, as Aquinas’s ethics includes a claim that some acts are always
morally prohibited, regardless of consequences, just by their own inher-
ent nature. It appears counterintuitive, as according to the principle of
double effect, “Nothing hinders one act from having two effects, only
one of which is intended, while the other is beside the intention,”56 and
in some cases, such as self-defense, the agent is morally responsible
only for the intended one. Hence, it seems that the morality of an action
depends on the agent’s intention and not on the inherent nature of the
act. However, Aquinas also states that “if the will be good from its
intention of the end, this is not enough to make the external action
good,”s7 but also the intrinsic form of the act must be good for overall

56 Aquinas, Summa Theologica, II-11, q. 64, a. 7, resp.
57 Aquinas, Summa Theologica, 1-11, q. 20, art. 2, resp.
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positive assessment. The interpretations that do not take this into
account are classified by Anscombes8 as a misuse of the principle, often
linked to Cartesian psychology. According to it, the intention is an inter-
nal mental act that could be “directed” from one effect to another. As
she argues, on this account each action could be regarded as permissi-
ble if it only were possible to identify its morally justifiable conse-
quence. This way of thinking underlies arguments such as “It is all right
for a servant to hold the ladder for his criminous master so long as he is
merely avoiding the sack by doing so0.”% The other kind of abuse, typ-
ical to utilitarianism, consists in the failure to distinguish the foreseen
and the intended effect. In such a view, if the agent foresaw the effect
and chose to perform the action nonetheless, the effect is considered to
be intended by them. As Glowala notes, the refusal to commit some evil
acts “has predictable consequences in the form of, say, persecution,
imprisonment, and death, and consequently, the orphaning of chil-
dren.”®0 According to the utilitarian approach, these consequences are
considered intended by the person who refuses to commit such acts.
The Thomistic answer to this problem aims to avoid both errors.
According to it, some actions allow the agent to redirect their intention
from one effect to another. In these cases, the moral responsibility
might be modified by such a shift. According to Glowala's example, “if
by fulfilling the terms of the contract I enrage my contractor and other-
wise | do not particularly care about this consequence of my action,”6!

58 Gertrude Elizabeth Margaret Anscombe, “War and Murder,” in Nuclear Weapons:
A Catholic Response (Sheed and Ward, 1961), 51.

59 Anscombe, “War and Murder,” 51.

60 Michat Glowala, “O zamierzanych posrednio nastepstwach dziatan i zaniechan.
G.E.M. Anscombe i tomisci hiszpanscy XVI/XVII wieku” [On the Indirectly Intended
Consequences of Actions and Omissions by GE.M. Anscombe and the Spanish
Thomists of the 16th/17th Centuries], Etyka 46 (2013): 8.

61 Glowala “O zamierzanych posrednio nastepstwach dziatan i zaniechan,” 12.



Hatred as an Act of Will 193

I am not morally responsible for this consequence. However, if by ful-
filling the contract I also attempt to enrage the contractor (I particular-
ly care about enraging them), I am responsible for this consequence.
Yet, in other types of actions, such a shift of intention is impossible. As
Anscombe argues, in this way the murderer could tell himself that
what he is doing is just moving the knife in a certain place and that is
all he cares about, even though that place is clearly occupied by anoth-
er person’s neck.62 However, this explanation can hardly be seen as
exempting the man from the moral responsibility for murder. It is so,
as this particular type of action does not allow the agent to redirect
their intention from one outcome into another. The murderous inten-
tion is inherent in the act, such that one cannot intend to move the knife
without also intending to kill the person.

What is particularly important to the problem of hateful speech
harms is that the intrinsic wrongness of the action, as defined in the
previous example, is not necessarily linked to its consequences. The
evil of cutting someone’s neck does not consist solely in the fact that
the person is being killed. Had the victim survived, the perpetrator
would remain guilty of attempted murder, an act that is intrinsically
morally culpable. On the other hand, some types of conduct may result
in someone’s death without any guilt on the part of the agent. If a per-
son refuses to commit a murder or adultery, even if this results in
orphaning their children due to the evil action of some third party, the
person cannot be held guilty for refusing. This is the case because the
wrongness of the action arises from the illicit intent intrinsic to it, not
from the external consequences it produces. Similarly, we argue that
the evil of hateful speech does not arise only from the effects caused

62 Gertrude Elizabeth Margaret Anscombe, “Medalist’s Address: Action, Intention
and Double Effect,” Proceedings of the American Catholic Philosophical Association
56 (1982): 22-23.
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by the speech act. This being so, acts of assaultive or propagandistic
hate speech would not be objectionable unless the target takes offense
or the audience responds positively. However, racist, sexist, or other-
wise discriminatory speech remains morally reprehensible, regardless
of the uptake it receives. Neither can enacting permissibility facts be
essential for an utterance to be hateful. For it depends on the hearer
whether to consider certain systematically disadvantaging acts permis-
sible, even when the speaker pronounces them as such. The speaker’s
failure to produce systemic oppression does not exempt them from
moral responsibility for the attempt. However, according to our defin-
ition, an act of hateful speech is morally wrong insofar as it under-
mines the target’s dignity by judging them on criteria irrelevant to the
morality of their action. In our proposal, the criterion for qualifying an
utterance as hateful is the speaker’s intention to undermine the target’s
dignity through the misattribution of moral judgment. Such an inten-
tion does not depend upon the uptake from the hearer but is intrinsic to
the act itself. Admittedly, to qualify as hateful on such a criterion, the
utterance, as any other speech act, must be formulated in accordance
with certain linguistic criteria (such as the rules of grammar) and must
convey the meaning that is determined by the social practice of lan-
guage use. However, even though the grammar and the meaning are
constituted by the social practice, they do not depend upon the uptake
of the hearer in a particular communicative situation. Rather, given the
knowledge of the language, the communicative intention can be rec-
ognized as expressed in the speech act, and the hearer’s failure to rec-
ognize it is not relevant to the question of whether it was expressed. To
illustrate this theory, let’s consider the post in Example 1:
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EXAMPLE 1:
@Mat723: GEEZ..... I think #NorthKorea
may be right. #BarackObama is a mon-
key! Surely acts like one.s3

This is an example of a criticism based on race, as the speaker judges
the target (Barack Obama) by his racial identity to which they ascribe
a negative moral assessment (“acting like a monkey”). Race is not
something people choose, and, as such, is not relevant to the morality
of their actions. Making race the basis of a moral judgment undermines
the target’s dignity in a manner typical of hateful speech. Instead of
being treated as a human being with a capacity to act on reasons, which
imposes an obligation to judge them for the actions they freely choose
to perform, the target here is reduced to the status of a lower being,
with respect to which the assessment for the features beyond their
rational control is not inappropriate. Chairs, for instance, are assessed
as good or bad due to the features they do not have control over, as they
cannot control anything, being inanimate objects. People, however,
have this inherent capacity to decide how to act on reasons. The fail-
ure to judge them for the use they make of this ability constitutes an
act of undermining their dignity typical to hateful speech. It is worth-
while noticing that the morally illicit character of this utterance does
not depend on its effects. Neither Obama’s lack of offense-taking nor
the audience’s negative uptake could diminish the moral wrongness
inherent in the speech act in question. Nor does the speaker’s failure to
enact permissibility facts—because the audience does not see them as

63 The example includes a post on Twitter (now X), extracted from the database pro-
vided by Thomas Davidson, Dana Warmsley, Michael Macy, and Ingmar Weber,
“Automated Hate Speech Detection and The Problem of Offensive Language,”
Proceedings of the International AAAI Conference on Web and Social Media 11 (2017):
512-5, https://doi.org/10.1609/icwsm.v11i1.14955.
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permitting systematic discrimination against people of color—exempt
the speaker from moral culpability. This is the case, as what is essen-
tial to hateful speech is not its assaultive nor propagandistic conse-
quences, nor the permissibility rules it establishes. The evil inherent in
such acts lies in the intention to undermine the target’s dignity. For it
is highly unlikely to name a human being “a monkey” without aiming
to deny their capacity to act on reasons, which lies at the center of their
dignified nature. Even if, in some contexts—such as joking with
friends—a similar utterance might not raise moral concerns, this is not
the case in the present example, since it occurs in a public exchange of
opinions on Twitter. However, there are other types of assessment,
even harsher, such as in Example 2:

EXAMPLE 2:

@Red!@\$#: Liberals change the facts to fit
their deluded narrative, intelligent people
change the narrative to fit the facts.s4

Despite the reference to the group identity (“liberals”), this comment
is directed against a certain style of formulating arguments, which
depends on the target. Even if the articulated claim is factually untrue,
it is not based on a characteristic beyond the subject’s control. Thus,
such a judgment does not violate the speaker’s dignity in terms of
undermining their capacity to act on reasons and the requirement to
judge them on its basis. Therefore, it is not hateful speech in the sense
of our definition. On the other hand, it is possible that, as a result of

64 The example includes a post on Twitter (now X) or Gab (unspecified), extracted
from the HateXplain database provided by Mathew Binny, Punyajoy Saha, Seid Muhie
Yimam, Chris Biemann, Pawan Goyal, Animesh Mukherjee, “HateXplain:
A Benchmark Dataset for Explainable Hate Speech Detection,” Proceedings of the
AAAI Conference on Artificial Intelligence 35 (2021): 14867-75, https://doi.org/
10.1609/aaai.v35i17.17745.
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such a post being published, some people will take offense, or even
start being ranked as inferior by whole groups of people. Nonetheless,
as this speech act does not undermine the target’s dignity by judging
them on some features beyond their rational control, it cannot be held
as hateful speech according to our proposal.

Conclusion

In this paper, we established an Aristotelian-Thomistic framework as a
grounding for the ethical definition of hateful speech. First, we argued
that such a framework provides a foundation for the expressivist account
of hateful speech, according to which it is an expression of hatred. This
approach seems to be problematic, as hatred is typically regarded as an
emotion which cannot form a basis to identify all hateful utterances.
However, we have shown that the account of hatred that Sedtak draws
from the Lublin School of Philosophy enhances our own version of the
expressivist view under which hateful speech is seen as rooted in a voli-
tional stance rather than in a mere emotion. Second, we have shown that
the problems of the attempts to capture the harms of hateful speech in
terms of Austin’s philosophy of language can be solved by applying
Anscombe’s approach to the evil inherent in acts. Defining it in terms of
the consequences such as taking offense by the victim, eliciting hostile
attitudes, or even enacting permissibility facts, renders it dependent on
the uptake from the audience. However, the definition that captures the
evil of hateful speech act in terms of the speaker’s intention allows us to
identify each attempt at undermining target’s dignity as hateful, regard-
less of whether it was recognized by others as such.
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Hatred as an Act of Will.
An Aristotelian-Thomistic Grounding
for a Definition of Hateful Speech

SUMMARY

Hateful speech is a problem that bothers contemporary societies, and the lack
of clear and coherent theoretical foundations contributes to problematic mis-
conceptions. In particular, the understanding of hatred as a mere emotion is too
narrow to encompass all instances of hateful language. In this paper, we draw
on the Aristotelian-Thomistic account, proposed by the Lublin School of
Philosophy and Sedtak, to provide an ethical framework to ground a definition
of hateful speech. We argue that the problems with viewing hatred as a mere
emotion disappear once it is seen as an act that involves both sensory and ratio-
nal faculties. With this approach, we engage one of the central debates in hate
speech scholarship, which concerns the question whether its harm resides in the
act itself or in its consequences. Such a framework, built upon the Aristotelian-
Thomistic anthropology and Anscombe’s account of intention, allows us to
address the challenge hateful speech poses for contemporary societies.

Keywords: hateful speech, hatred, intention, Aristotle, Thomas Aquinas,
Anscombe
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In 2017, Deloitte University Press published a business paper which
was a passion and worker engagement study titled If you love them, set
them free. The executive summary addressed a major concern:

American companies will spend over $1 Billion on employee engage-
ment in 2017 and over $100 billion on training and development activ-
ities. Yet, despite this investment, employee engagement remains low, at
34 percent. Perhaps more troubling, in an increasingly unpredictable
business environment, most US workers, even those who are engaged,
lack the disposition to seek out challenges; even among engaged
employees, only 38 percent reported seeking challenges. An even small-
er number, 13 percent, have what we call the passion of the explorer,
meaning not only do they seek out difficult challenges-they are com-
mitted to making a significant impact with others to gain the skills and
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insights to do so. The lack of passion for taking on challenging problems
exists at all levels and job types, with 64 percent of all surveyed work-
ers, including half of executives and senior management, being neither
passionate nor engaged.!

As we would expect, Deloitte gives its recommendations in the sec-
tion Beyond Engagement on how to turn employees into explorers:
1) lead by example, act with passion, connect the passionate, 2) pro-
vide focus, broaden perspective, make impact visible, connect workers
across silos, 3) create the environment, provide latitude at the team
level, revisit metrics-knowledge creation over status quo, and use team
structure to maximize team learning.2

The psychologist Abraham Maslow began more than others the
movement towards an organizational, humanistic psychology of a hier-
archy of needs fulfillment and intrinsic motivation. He also introduced
the need for a radical, transpersonal psychology that seeks to under-
stand intrinsic motivation by means of personal transcendent values,
such as truth, goodness, beauty, perfection, excellence, simplicity, ele-
gance, etc. He used the phrase B-values to describe these as values of
an ego-transcendence level. Maslow wrote, referring to his book,
Eupsychian Management, about the need for a nonmaterial, soulful-
spiritual, motivational psychology:

The fully developed (and very fortunate) human being, working under
the best conditions, tends to be motivated by values which transcend his
self. They are not selfish anymore in the old sense of that term. Beauty

! Deloitte. “If You Love Them, Set Them Free.” Deloitte Insights, 2017, 2, accessed
November 17, 2025, https://www2.deloitte.com/content/dam/insights/us/articles/
2725 if-you-love-them-set-them-free/DUP_If-you-love-them-set-them-free.pdf.

2 Deloitte, “If You Love Them, Set Them Free,” 17-22.
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is not within one’s skin nor is it justice or order. One can hardly class
these desires as selfish in the sense that my desire for food might be. My
satisfaction with achieving or allowing justice is not within my own
skin; it does not lie along my arteries. It is equally outside and inside;
therefore, it has transcended the geographical limitations of the self.3

Maslow was a clinical psychologist who developed a school of
humanistic psychology. He contended that mainline psychology did
not consider as its subject matter human needs and values.
Furthermore, to his credit, he disparaged empirical psychology for
ignoring the spiritual nature of the person as unworthy of scientific,
materialistic methodology. His main contribution to organizational
psychology was his emphasis on the issue of worker performance as
driven by intrinsic motivation. Present organizational research on
worker motivation has studied the issue in terms of three subject mat-
ter categorical variables. They are: 1) Normative motivation: the work-
er has a moral sense of responsibility of commitment to his/her work
responsibilities, 2) Compliance motivation: the worker has a sense of
commitment to the performance to his/her job because of the financial
rewards, health, and retirement benefits. This is commonly known as
an incentives agreement, which means the employee has too much at
stake to leave the company, and 3) Affective motivation: the worker is
committed to the company because there is a goodness of fit between
the values of the worker and the organization e.g., “I feel good about
working in this company.”4

3 Maslow, Abraham H. “The Farther Reaches of Human Nature,” Journal of Trans-
personal Psychology 1, no. 1 (1969): 1-9.

4 Deci, Edward L. “An Overview of Work Motivation.” In Readings in Industrial
and Organizational Psychology, ed. Victor H. Vroom and Edward L. Deci (McGraw-
Hill, 1972), 308-14.
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Maslow held that the issue of understanding the person as driven by
a transcendent power had always been considered as a matter for psy-
chology as far back as Aristotle’s teaching on the psyche.

Finally, we have learned a great deal from the psychotherapists, partic-
ularly from the discussions of the processes and the goals of psy-
chotherapy. What this amounts to saying is that we may agree with
Aristotle when he assumed that the good life consisted in living in
accordance with the true nature of man, but we must add that he simply
did not know enough about the true nature of man. All that Aristotle
could do in delineating this essential nature, or inherent design of human
nature, was to look about him, to study people, to observe what they
were like. But if one observes human beings only on the surface, which
was all Aristotle could do, one must ultimately wind up with what
amounts to a static conception of human nature.>

The problem is, as is apparent in this quote, Maslow had a very
superficial understanding of Aristotle’s psychology, especially in sug-
gesting that Aristotle had a static conception of human nature. Aristotle
is a social behaviorist who studied the orderly interactive dynamics of
community life, activity, and persuasion (motivation). Far from the
study of nominal empirical observations, Aristotle observes the actions
of people in organizational wholes, e.g., city government, military,
craft, medicine, trade, art, and family. Within these organizational sit-
uations, Aristotle is interested in people who are at their best and their
worst in terms of interacting and doing. He forms a classification of
behavior based on activities and operations that explain the participant
behavioral interaction in organizational wholes in terms of virtue (best
habits) and vices (worse habits). What could be more a dynamic psy-

5Maslow, A. H. Motivation and Personality (Harper & Row, 1954), 270.
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chology of the person than Aristotle’s approach to virtue as totally con-
cerned with human capacities, activities, and involvements within the
human drama of organizational interactive situations? Aristotle is fun-
damentally an organizational philosophical psychologist who studies
the virtuous habits of the human person as the best expressions of
interactive organizational behavior and participative activity.

Aristotle is not a theologian, poet, or mystic. He is a philosophical
psychologist who studies the human person as driven by reasonable
intrinsic motivation related to virtuous actions that are about doing
good deeds ordered to right and noble organizational actions. Robert
Prus, the symbolic interactionist scholar, explains that Aristotle writes
about virtuous lifestyles to motivate a more viable individual and com-
munity social behavior. Furthermore, he contends that Aristotle’s
Nicomachean Ethics [NE] is “a remarkably generic consideration of
reflectivity, deliberation, and interchange amidst a focused and more
pervasive emphasis on biologically and linguistically enabled activi-
ty.”’6 Prus offers this extremely important insight into understanding
Nicomachean Ethics that most commentaries of Aristotle miss and
overlook except for Thomas Aquinas: “Whereas Thomas Aquinas rep-
resents a particularly notable exception, Aristotle’s emphasis on activ-
ity has been comparatively neglected by most commentators. This is
most unfortunate since activity is central to understanding Aristotle’s
conceptualization of the human condition.””

6Prus, Robert. “Aristotle’s Theory of Deviance and Contemporary Symbolic
Interactionist Scholarship: Learning from the Past, Extending the Present, and Engaging
the Future.” The American Sociologist 46 (2015): 132.

7 Prus, “Aristotle’s Theory of Deviance,” 132.
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Aristotelian-Thomistic,? Radical Organizational
Psychology and Soulful Motivation

I contend that the principles and methods of empirical organizational
behavioral and humanistic psychology are insufficient for addressing
the issue of leadership, motivation, commitment, and high perfor-
mance in the 21st century, with increasing attention being focused on
the relationship between worker commitment (organizational engage-
ment) and the motivational dimensions of the human person.
Aristotelian-Thomistic (A-T) organizational psychology is grounded
in the Aristotelian concept of psyche in the classical, philosophical-
psychological understanding of the faculties of the soul as the moving
force of life. This A-T comprehension of human psychology is in many
ways similar to Edward L. Deci’s self-development and intrinsic moti-
vation psychology in that “Inherent in the nature of human develop-
ment is the movement toward greater consistency and harmony with-
in... intrinsic motivation and organismic integration together can be
thought of as a kind of life force, a postulate of an implicit direction-
ality to development.” Therefore, we put forth the foundational prin-
ciples for an organizational, radical A-T psychology as the moving
motivational force of personal and organizational best performance in
the business workplace. It is a radical psychology that maintains that
with exemplary leadership-management, the best employees are inher-
ently proactive and inclined to bring to the workplace their best efforts
and the desire to learn and to grow. In other words, they are predomi-
nantly intrinsically motivated. The soulful desire to develop an inte-

8 A-T is the abbreviation used further in this article.
9Deci, Edward L. Why We Do What We Do: Understanding Self-Motivation
(Penguin Books, 1995).
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grated sense of self is thus a central feature of who we are as people
and the nature of human activity. The soul (psyche) can be thought of
as the moving force of life as (soulfulness) and the moving force of
workplace motivation. Therefore, A-T radical organizational soulful
psychology holds the following:

1. Personal integration is the central feature of human development.

2. In terms of workplace motivation and commitment, the best
employees are inherently proactive and inclined to learn and to
grow in their careers.

3. There is a soulful, organismic principle in human life towards a
more complex, yet organized, condition.

4. A-T radical psychology considers human behavior and community
life as comprised of ordered, intersubjective, and interactive activi-
ty.

5. A-T radical organizational psychology’s foundational principle of
the soul refers to Aristotle’s life energy or Aquinas’s Christian soul.
Also, in Aristotle and Aquinas, “Psyche or de anima refers to an
organically-achieved, activity based, linguistically-enabled, devel-
opmentally-engaged, and a community-sustained process.”!?

6. The soul is, in A-T radical organizational psychology, real. It is as
true a reality of human existence as is oxygen. We do not consider
the soul as a type of descriptive and poetic metaphor unifying meta
theory for an organizational spiritual motivational psychology or a
promising management motivational technique. On the other hand,
an A-T organizational radical psychology understanding of the soul
is based on Aristotle’s teaching on the soul and his metaphysics. A

10Prus, Robert. “Aristotle’s Theory of Deviance and Contemporary Symbolic
Interactionist Scholarship: Learning from the Past, Extending the Present, and Engaging
the Future.” American Journal of Sociology 46 (2015): 129.]
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worthy advocate of the importance of classical scholarship to the
contemporary study of social behavior is the sociological symbolic
interactionist Robert Prus who writes “Aristotle’s works on ethics,
rhetoric, politics and poetics amongst others, have provided the
foundations for virtually all instances of pragmatists social thought
in western social theory.”!! Most important, in constructing a rad-
ical organizational psychology, Prus draws attention to Aristotle’s
Nicomachean Ethics and states “not only does his text address a
great many aspects of human lived experience, but it also has great
instructive value for the more enduring study of human group
life.”12

7. Aristotle was a natural philosopher who studied the world that
lived. He studied the nature of motion because he was striving to
understand the cause of change and organization in the observable
universe. As a Greek philosopher, he was interested in understand-
ing the nature of the physical universe as an organizational whole.
Aristotle initially observes the life experience in terms of action
(motion), and he divides his world into three life forces (souls):
vegetative, animal, and human. He defines the person as a rational
animal. He initially comes to know this rational animal by his/her
actions; then, Aristotle studies these rational animals by their lan-
guage, thoughts, and emotions and most importantly, how their life
is organized. Aristotle is the organizational psychologist who pre-
sents, according to Peter Redpath, “the human person with faculties
of self-understanding that generates rudimentary principles of
moral awareness out of which grows cultural awareness; and out of

11 Prus, Robert. “Aristotle’s Nicomachean Ethics: Laying the Foundations for a
Pragmatist Consideration of Human Knowing and Acting.” Qualitative Sociology
Review 3, no. 2 (August 2007): 2.

12 Prus, “Aristotle’s Nicomachean Ethics,” 1.
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principles of cultural awareness (the habits of the human soul) are
generated all other human virtues leadership qualities of the soul,
including the virtue of prudential leadership.”!3

8. It is Thomas Aquinas (1225-1274) the Christian philosopher, psy-
chologist and theologian who totally immersed himself in the
works of Aristotle; as a result, he became the radical scholar of the
13t century. For the purpose of constructing a radical organization-
al motivational psychology for the 21st century, we maintain that
Aquinas is the philosophical psychologist and theologian who
enriches Aristotle’s concept of the person and the universe.
Aquinas, building Aristotle’s organizational pragmatism in his
Commentary on the Nicomachean Ethics of Aristotle, teaches the
importance of being a moral contemplative. An organizational
exemplar (virtuous) practitioner is a spiritual and moral searching
contemplative who seeks for his/her place in the universe, and with-
in that context lives the best life possible by means of proper pur-
pose, good orderly direction, and rational-emotional prudent deci-
sion making.!4

This essay is not focused on a full development of an A-T psycholo-
gy of the human person. The most recent and complete treatment of the
subject matter is in the work The Human Person, What Aristotle and
Thomas Aquinas Offer Modern Psychology by Spalding, Stedman, and
Kostelecky.!s Our focus is on the issue of organizational motivation and
worker commitment as a critical issue of leadership-management in the

13 Redpath, Peter A. The Moral Psychology of St. Thomas Aquinas: An Introduction
to Ragamuffin Ethics (En Route Books & Media, 2015), 23.

14 Redpath, Moral Psychology of St. Thomas, 14-15.

15 Spalding, Thomas L., James M. Stedman, Christina Gagne, and Matthew
Kostelecky. The Human Person: What Aristotle and Thomas Aquinas Offer Modern
Psychology (Springer Nature, 2019).
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21st century. We have argued that empirical academic psychology has
discovered many necessary insights into worker motivation as it relates
to job performance, yet it has insufficiently defined the worker as an
interacting human rational, passionate, and moral person within the
dynamics of a business organization. The reason for empirical organiza-
tional psychology’s shortcoming is instrumentalism. The practice of an
instrumental psychology generally portrays individuals’ and groups’
strategic expertise in reaching their goals as independent of the kinds of
person they are and their character. Strategies, techniques, methods, skill
sets and so on are spoken of as tools that can be acquired by anyone with
the resources to do so. “In an instrumental framework, communication
skills, leadership skills, interviewing skills, diagnostic skills are no dif-
ferent from house painting skills or driving skills. These technical capa-
bilities are separate from the quality of the person possessing them.”16

Since we are constructing a radical A-T organizational motivation-
al soulful psychology, we use as our foundational text Aquinas’s
Commentary on Aristotle’s Nicomachean Ethics (we will abbreviate
this work as CNE).!7 As stated above in principle 4, an A-T radical
soulful psychology is about human organized behavior (community
life) as comprised of ordered, intersubjective, and interactive activity.
A-T organizational motivational psychology is achieved by means of
an organizational-cultural motivational causation. It is the same Aris-
totelian teleological causation that W. Edwards Deming rediscovered
in his theory of management. An organization wherein every employee
must be motivated by constancy of purpose, or in terms of A-T psy-
chology, by the final end (the end user customer) and every activity
(process) committed to this end.

16 Fowers, Blaine J. Virtue, and Psychology (American Psychological Association,
2005), 56.

17 Aquinas, Thomas. Commentary on Aristotle s Metaphysics. Translated by John P.
Rowan (Dumb Ox Books, 1961).
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According to Aristotle-Aquinas, the first business principle is that
leadership-management and worker motivation is caused by an organi-
zational teleological architectonic,!8 i.e., the whole organizational uni-
fying structure. Using military warfare as an analogy, Aristotle teaches
that the military commander must have the goals and processes in terms
of the chief ends: “The end is more important than the means—in fact,
the means have goodness from their relation to the end.”!® This is
important to the understanding that organizational worker motivation is
not a moral law textbook as much it is basically an organizational psy-
chology of human flourishing. At least we maintain that this is the suit-
able manner to approach worker motivation as we examine issues of
21st-century organizational psychology. It would be completely incon-
ceivable for Aristotle and Aquinas to imagine a psychology of the
human person (especially a social behavior) that excludes the moral and
spiritual nature and habits of the person. Although Aristotle was not a
theologian, as a natural philosopher and pragmatic social behaviorist,
he begins his comprehension of the person by understanding the indi-
vidual good and the common good as resulting from intrinsic motiva-
tion (as we have explained the moving force of life), as is apparent in
Aquinas’s Commentary on Aristotle’s Nicomachean Ethics [abbrevia-
tion CNE] in Book One: “But since good properly is the moving prin-
ciple of the appetite, good is described as the movement of the appetite,
just as motive power is usually manifested through motion. For this rea-
son, he [Aristotle] says that the philosophers have rightly declared that
good is what all desire.”20

Note carefully, CNE points out the good “is what all desire.” It is a
natural appetite that belongs to our soulful nature. It is the foundation

18 Redpath, Moral Psychology of St. Thomas.

19 Aquinas, Thomas. Commentary on Aristotle s Nicomachean Ethics. Translated by
C. L. Litzinger (Dumb Ox Books, 1964), book 1, lecture 1, n. 14.

20 Aquinas, Commentary on Aristotle s Nicomachean Ethics, book 1, lecture 9, n. 9.



214 William McVey

of a moral and behavioral psychology of human flourishing as opposed
to a Kantian or utilitarian morality of universal laws or rules. CNE
morality is not based on being focused on a categorical imperative of
a rational principle or on a utilitarian pleasure social impact rule. CNE
presents Aristotle as a social behaviorist, a virtue ethicist teacher, and
soulful organizational psychologist of human motivation:

If it be asked what good is sought in every art and, in every activity, we
must know that it is the object for the sake of which all other things are
done. In medicine everything is done on account of health, in war every-
thing is done on account of victory, and in architecture everything is
done for the sake of the building to be constructed. Likewise, in every
other activity the goods sought is some one thing for the sake of which
all other things are done. The good, the object of every activity or
choice, is called the end, for the end is nothing else than that for the sake
of which other things are done.2!

We must carefully note in this CNE lesson that the object (the end)
is the motivational cause of the activity, which determines the moral
goodness of the choice leading to the performance of the activity.
Motivation starts with wishing for the object (the end) but wishing is
not a choice. Even though the agent is moved by his/her own desire, it
is still not an act of choice, because choice requires focused activity
(the means): “He [Aristotle] says that wishing is directed rather to the
end than to the means because we wish the means on account of the
end...He says that choice seems to be directed to the things that are
within our power.”22

In order to achieve the end object, we must deliberate and plan the
action steps. In business, we most frequently think in terms of goals

21 Aquinas, Commentary on Aristotle s Nicomachean Ethics, book 1, lecture 9, n. 105.
22 Aquinas, Commentary on Aristotle s Nicomachean Ethics, book 3, nn. 446-447.
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and objectives, weekly targets, action plans, and project management.
These are fundamentally soulful, constitutive, motivational exercises
that involve the cognitive, emotive, and moral powers of the agent.
When an employee says to the manager that he/she is motivated and
committed to doing a good job, the manager assumes it is more than a
wish. There is a bond of trust between the manager and employee
based on the intrinsic motivation and commitment of the employee to
achieve the objective because of an intrinsic bond of moral motivation.
In a business performance relationship, there is always some element
of extrinsic motivation determined by the management task assign-
ment, but the deep level of motivation is based on the mutual intrinsic
moral bond of motivation and commitment to the best performance.

The agent wish maker becomes the committed agent when he/she
chooses to plan the means and engage in action. George Herbert Mead
says, “If you are going to be successful, you have to be interested in an
end in terms of the steps which are necessary to carry it out. A person
who is taking all the steps to bring about a result sees the result in the
steps.”23 Therefore, it is motivation that gets a person started towards
an end-objective, and it is commitment that keeps a person going. As
the motivated agent completes the steps, the commitment becomes
more rewarding, and motives are often directed to other innovative and
more rewarding ends.

In A-T radical psychology, it is the power of passion and reason that
nurtures a state of confident commitment grounded on a reasonable
desire of achievement. First, we look at passion, which today is usual-
ly understood as emotions. We, however, opt intermittently to remain
with the terminology of passions. In the original Latin understanding,
“passion” is understood as a compelling desire, and in classical Greek,

23 Mead, George Herbert. Mind, Self & Society: From the Standpoint of a Social
Behaviorist (University of Chicago Press, 1934), 383.
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it means to be acted upon. We prefer to remain with the terminology of
the passions, because it is more expressive of the spirit of a psycholo-
gy of motivation as the soulful experience of a compelling desire or
being acted upon by. It is what Michael Novak writes about in
Business as a Calling, Work, and the Examined Life.2* Perhaps the
greatest need for a radical organizational psychology in the 21st centu-
ry is the need to inspire leadership-management and follower passion.
It is interesting that this radical soulful psychology is already increas-
ing with non-academic business and life coaching.

To get to a precise understanding of the applicability of an A-T
motivational soulful psychology to organizational behavior, we have to
turn to an A-T explanation of appetite. A-T organizational psychology
is constructed on the concept of reason, mastery of the passions (emo-
tions) and moral virtue. We stated above that it is necessary to realize
that Aristotle is a pragmatic social behaviorist who constructs his orga-
nizational psychology from observation of human activity in commu-
nity living. In terms of understanding community life at its best and
most excellent expression, he gives attention to “intellectual and moral
power as derived from customary activity that pertains to the human
intellectual and sense appetites that operate as they are moved by the
apprehended good. When the appetite operates it is moved by the
intrinsic desire for the good”2s A-T radical soulful psychology under-
stands this human motivation process as driven by two distinct yet
interactive appetites, i.e., the sensitive and intellectual powers.26

We are referring to A-T as a radical organizational psychology con-
structed on the social behavior of Aristotle and Thomas Aquinas.
Obviously, it is a social behavior completely unlike B.F. Skinner’s rad-

24 Novak, Michael. Business as a Calling: Work and the Examined Life (Free Press,
1996).

25 Aquinas, Commentary on Aristotle’s Nicomachean Ethics, book 2, lecture 1, n. 249.

26 Aquinas, Commentary on Aristotle’s Nicomachean Ethics, book 2, lecture 5, n. 291.
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ical stimuli and response behaviorism. We could perhaps refer to this
radical psychology as an A-T motivational behaviorism. If we pursue

29 G¢

this line of thinking, we avoid terminology such as “agent,” “stimuli”
and “response” and we think in terms of employee motivational pas-
sion and workers’ proper fit. A-T psychology does recognize that, at
one level of sensual soulfulness, the person is capable of acting like a
sense brute performing involuntary acts driven by fear and anger. The
brute is a threat to the organization because of his/her inability to mas-
ter emotions (passions) to the proper individual and social good of the
community.

For the sake of brevity, we will oversimplify the ontological
assumption of A-T radical soulful psychology and refer to the human
person as comprised of three natures, i.e., an animal nature, human
nature and transnature (given to higher spiritual powers). Aristotle, as
the pragmatic social behaviorist, argues that if man desires happiness,
it is found in human activity grounded in reason. “Happiness will more
properly be found in the life of thought controlled by reason than in the
sense appetite.”2? Aristotle, and Aquinas realized that this division of
the life force (the soul) between the intellect and the passions was the
critical issue in determining the rational and moral character of a per-
son because “choice pertains to the will but opinion to the intellect; we
are called good or bad by reason of choice but not by reason of opin-
ion.”28 In terms of a motivational psychology, it is perhaps more help-
ful to refer to the intellect as the higher motivational life force and the
passions as the lower motivational life force. In current empirical orga-
nizational psychology, much research and application are given to the
study of business leadership-management and emerging subject

27 Aquinas, Commentary on Aristotle’s Nicomachean Ethics, book 1, lecture 10,
n. 126.
28 Aquinas, Commentary on Aristotle’s Nicomachean Ethics, book 3, lecture 6, n. 451.
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domains of employee behavior and emotional intelligence, positive
psychology, and motivational affective behavior. Luthans, Youssef and
Avolio in Psychological Capital, Developing the Human Competitive
Edge introduce into mainstream empirical organizational psychology
concepts of a radical perspective: “For our purposes of potential
PsyCap, we integrate the views on spirituality to include the search, as
well as a sense of team membership, meaning and sense meaning, call-
ing, and intrinsic and extrinsic motivation. Such dimensions seem
most relevant to the role spirituality may play in PsyCap.”2?

In the 21st century, we often hear the expression that business is
presently experiencing a new normal. Yet, we are never sure what the
new business normal is or the projected GDP; furthermore, we are not
really able to predict with accuracy this new normal over a lengthy
time period. The new normal in business calls for a radical psycholo-
gy because in profit and nonprofit organizations there is always the
tension of the order desired and the actual emergent order. It is a sim-
ple motivational principle of awareness and action, but it is vital to
leadership-management success. For example, if [ ask a CEO “How is
it going?”’ they might say, “It has been good for three months, but right
now something strange is going on. [ hope it does not last long.” We
have here the basic motivating contrary (opposite) passions of A-T
motivational psychology known in CNE as the behavioral dynamic
principles of the contending passions of hope and fear. A-T motiva-
tional behavioral psychology divides the passions (emotions) into two
categories based on attraction to the good and aversion from the good.
Often in business, we refer to best case/worse case scenarios as a con-
stant existential business reality. Redpath uses a terminology to
describe the sense appetite that fits into a more A-T behavioral psy-

29 Luthans, Fred, Carolyn M. Youssef, and Bruce J. Avolio. Psychological Capital:
Developing the Human Competitive Edge (Oxford University Press, 2007), 189.
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chology. He refers to the passions as the propelling passions (emo-
tions) and the contending passions (emotions). The propelling emo-
tions are reactions to objects which are perceived simply as fitting or
unfitting in relation to sense desire. The mark of a contending passion
(emotion) is much like the mark of a contender in boxing. There is a
definite order of movement to the passions: 1) love and hatred,
2) desire and aversion, 3) hope and despair, 4) fear and daring, 5) anger
and 6) pleasure (+) and pain (-).3° The principles of this order are as
follows:

1. There exist two opposites (contraries): a) perfect pleasure that
attracts us, b) imperfect pleasure that repels us.

2. By nature, all animals have a natural inclination of the concupisci-
ble (propelling) appetite to move toward pleasure and away from
pain.

3. Passions in the irascible (contending) appetite are complicated
because species of opposition exist. The passions of hope and fear
simultaneously can have contrary terms (such as safety and danger)
and have opposite relational movements toward the same object
(like moving toward and away from the fear-generating subject). A
hopeful person might, for instance, attack something painful or
dangerous and, if the thing in question was a real danger to person-
al health or safety, get a pleasure of a qualitatively greater kind in
doing so.

4. The objects of the concupiscible (propelling) appetite attract us in
simple and straightforward ways (as pleasurable goods), while the
object of the irascible (contending) appetite attracts us chiefly as
useful goods, but secondarily as pleasurable or painful goods.

30 Redpath, Peter A. The Moral Wisdom of St. Thomas (University Press of America,
1983), 61-62.
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5. The passion of love is in the concupiscible (propelling) appetite and
is the first principle of all other passions. Love is present wherever
a human passion is present, and pleasure is present when love is sat-
isfied.

6. Nevertheless, hope, not love, is the chief passion of the irascible
(contending) appetite, the first principle of all the irascible (con-
tending) passions, all of which contain love and hope as essential
parts of the composite’s constitutional make up.

7. The passions of the concupiscible (propelling) appetite essentially
relate to anything imaginable, while the passions of the irascible
(contending) appetite focus only on doable deeds. The formal
object of the concupiscible (propelling) appetite is anything we
presently can imagine to be likable/loveable or unlikable/unlovable,
while the formal object of the irascible (contending) appetite is any-
thing we can imagine to be future, possible, and difficult.

We have established in detail from the classical tradition of a moti-
vational behavioral psychology the importance of the contrariety of the
propelling and contending passions (emotions). It is important to
understand this principle of A-T organizational motivational psychol-
ogy because it serves as the most existential explanation of business
leadership-management and follower motivational-commitment rela-
tionship. It is always a relationship experienced as an affective rela-
tionship of propelling and contending passions because organizational
business leadership is exercised in a real-world environment. As any
leader knows, leadership is about achieving the desired and emergent
organizational aims. Every successful leader is a realist because he/she
has real goals and objectives. However, the organizational environ-
ment is not predictable. Every student of business quickly learns from
experience, especially in the disruptive culture of the 21st century, that
he/she must motivate and lead under the tension of a desired order and
an emerging order.
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Every motivational leader-manager must confront systemic varia-
tions of order/ disorder daily and is responsible for the response and
control of variations and the emerging edge of chaos. Leading and
motivating in conditions of desired and emerging order requires that a
leader-manager has a highly developed estimative sense of employee
morale. This power of the estimative sense is the result of a confluence
of internal powers of the rational and passionate soul. We define this
confluence of estimative powers as a rational-sensing estimative intel-
ligence which is essential to the practical art of organizational leader-
ship-management. The ability to lead by means of the confluence of
the estimative powers enables a mastery of the interaction of the pro-
pelling and contending passions. Organizational motivational leader-
ship, nurturing employee commitment, and high performance are chal-
lenging on a daily basis and over extended arduous periods of time.
The demands of decision-making and risk-taking require extreme mas-
tery of the passions, especially by C-level leaders, department man-
agers, and team leaders. We, therefore, suggest that the estimative soul
and mastery of the passions is a much more important factor than emo-
tional intelligence.

In empirical psychology over the past decade, academic attention
has been given to several endeavors to develop a positive psychology.
The previously cited work, Psychological Capital, Developing the
Human Competitive Edge, even though it is a respected academic pub-
lication, unfortunately has a rather narrow understanding of science.
After citing academic researchers in the field of positive psychology, it
asserts that: “Under the leadership of these researchers, positive psy-
chology bases its conclusions on science rather than philosophy,
rhetoric, conventional wisdom, gurus or personal opinion.”’3! The pur-
pose of this essay is not to explain science and the application to orga-

31 Luthans, Youssef, and Avolio, Psychological Capital, 10.
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nizational behavior from the perspective of a philosophical psycholo-
gy. However, the above attitude implies the major argument of this
essay: that there is a need for a soulful radical psychology to bridge the
gap between a humanities study of the human person and empirical
psychology. Based on a classical understanding of the passions, an
A-T psychology responds appropriately to the stress of business lead-
ers and followers (employees) in an existential state of propelling-con-
tending passions.

The problem with the concept of emotional intelligence is that emo-
tion is a passion that the body suffers and we consciously experience
when a complex set of bodily reactions occurs such as: changes in res-
piration and pulse, changes in epidermal electricity, increases of blood
sugar and adrenaline. In short, an emotion is widespread, violent bod-
ily communication that is consciously experienced and accompanied
by strong impulses to act in a certain way. When the emotion is thus
defined and understood as behavior, there would appear to be only two
violent bodily emotions that we experience: anger and fear. The sexu-
al passion that occurs when sexual desires are consummated may be a
third, but it is seldom a violent or as widespread a bodily commotion
as anger or fear.32 This is an extremely important observation because
W. Edwards Deming introduced Total Quality Management to profit
and non-profit organizations in the 1970s and 1980s in his famous
four-day management seminars, and in his pivotal work of the quality
movement Qut of the Crisis33 he insisted on the responsibility of exec-
utive leadership to eradicate management by fear. Throughout this
work, he gives clear and vivid examples of the destructive impact of
management by fear on the organizational dedication to quality and

32 Adler, Mortimer J. Intellect: Mind over Matter (Macmillan, 1990), 170.
33 Deming, W. Edwards. Out of the Crisis (Massachusetts Institute of Technology),
1986.
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excellence of performance. He taught that it is the fundamental chal-
lenge of management to drive out fear and inspire hope.

The business organization is not a place for academic reflection;
rather, it is an extremely serious environment of moral responsibility.
The welfare of the employees and their families, retirement plans of
employees and growth of the general economy depends on small and
large companies. Consequently, it is a domain of yearly, quarterly, and
everyday pressure of profit and growth, i.e., the existential passionate
state of contending. Deming in the 1980s declared that the sweeping
failure in the quality of American products, especially in the auto
industry, was not the problem of the American worker. It was a crisis
of executive leadership who did not understand the need for a psy-
chology of motivation, the difference between information and knowl-
edge and the lack of attention to systemic variation.34 Deloitte discov-
ered in their study that a major problem causing a lack of worker moti-
vational passion for their job and company is that “as organizations
come under pressure, they react with short term, risk-averse behavior,
demanding that employees deliver results quickly—and don’t mess it
up. Failure is unacceptable. Employees acting out of fear don’t take
risks or seek challenges.””3s

To date, the most authoritative and extensive research work on
business leadership-management and worker engagement is First
Break All the Rules by Curt Coffman and Marcus Buckingham.36 It is
based on research directed by Don Clifton of Gallup. In the 1990s,
over the course of 25 years, Gallup studied more than a million
employees about what motivated talented employees to commit to

34 Deming, W. Edwards. The New Economics: For Industry, Government,
Education (MIT Press, 1994), 52.

35 Deloitte. “If You Love Them, Set Them Free.” Deloitte Insights, 2017.

36 Coffman, Curt, and Marcus Buckingham. First, Break All the Rules (Gallup
Press, 2016).
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their jobs and companies. The major takeaway from the research was
the distinction between the leader of the organization who is the
visionary and planner of the company, and the character of the man-
agers who motivate their workers and estimate employees’ competen-
cies, skill, and talents to determine their proper fit in the organization.
From the perspective of an A-T psychology, we will first give attention
to the leader as an exemplary rational and moral-virtuous visionary.

In understanding the need for a radical psychology of 21st-century
business leadership and a soulful character, Fred Kofman, presently
vice president at Google, writes, “Transcendental leaders know that
human beings are moved not by money once their basic needs are sat-
isfied, but by meaningful and ethical purpose, and personal mastery.”’37
Kofman, a leading scholar of the modern-day digital economy, is dri-
ven by the major question of 21st-century leadership: “How do I moti-
vate people? The answer has to be with the human quest for meaning
and transcendence.””3® He elaborates in The Meaning Revolution, The
Power of Transcendental Leadership that motivation is achieved by
purpose, principle, people, granting autonomy and finding nonmateri-
al ways to motivate. It requires establishing intrinsic intellectual, emo-
tional, and moral principles that respect self-determination.3°

Similar to A-T organizational psychology, leadership-management
motivation and employee commitment is more than an emotional pep
talks or as Kofman puts it, “You can’t dangle carrots or wave sticks in
front of their people and get rote obedience.” A-T psychology refers
to the executive function as the organizational exemplar. The exem-
plar-executive leader is the organizational role model of virtuous
habits necessary for the architecture of a motivational culture. The

37 Kofman, Fred. The Meaning Revolution: The Power of Transcendent Leadership
(Currency, 2018), 121.

38 Kofman, Meaning Revolution, 122.

39 Kofman, Meaning Revolution, 122.
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behavioral dynamics of the moral virtues enhance a leader’s capacity
for rational and moral decision-making, problem-solving, strategic
planning, tactical execution, and operational activities. As opposed to
an imposed Kantian type of management—top-down ethics of duty
and human-resource monitoring—A-T radical psychology offers an
everyday, social behavioral psychology of soulful-passionate leader-
ship based on a unity of the intellectual and moral virtues. We hold that
business organizations have changed from authoritarian command and
control structures to a more decentralized, agile team decision-making
with extreme emphasis on intrinsic, rational, emotional, and moral
motivation. Yet the locus of organizational control has become the dif-
fusion of exemplary character and behavioral principles, as they are
apparent and practiced throughout the organization, especially at the
managerial level.

Principles of Passionate
Soulful Motivation-Commitment

The executive exemplar is responsible for the function of organiza-
tional motivation and employee commitment which means the vision,
beliefs, values and plans of the exemplar that they must diffuse
through the organization. We therefore start with the first principle:
that motivation is not a pep talk. Aquinas commenting on Aristotle
writes, “He [Aristotle] shows that habituation is required in order that
a man become good. First, he shows that persuasive words alone are
not enough.”# Further in this passage, he warns that it is persons
moved by what is really good and pleasant that open to true fervent

40 Aquinas, Commentary on Aristotle’s Nicomachean Ethics, book 10, lecture 14,
n. 2139.
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intrinsic motivation and the motivational imperative to do the next
right thing, for the right purpose and the right way. We look at a case
study of Southwest Airlines under the exemplary leadership of its
founding CEO, Herb Kelleher, and his approach of a passionate soul-
ful motivation. Southwest, under Herb Kelleher, was established on a
culture of habits of distributed leadership embedded in the organiza-
tion by means of a radical motivation based on the virtuous habit of
love. Kelleher taught: “If you are careful about hiring people, it should
come as no surprise that acts of love and generosity will naturally spill
out of them. It should come as no surprise that when you get enough
people with these attributes in the same company, a corporate charac-
ter is created that practices love as a way of doing business.”!

Southwest Airlines started in 1971 and grew into the fourth largest
airline in the United States, with 30 consecutive years of profitability,
in an industry in which no other company had been profitable for more
than five years. Total shareholder returns were almost double the
returns for the S&P 500. It managed to accrue a market capitalization
larger than the rest of the American airlines combined. Even in the
1970s, Herb Kelleher was a brilliant and extremely successful entre-
preneur who based his success on a radical motivation soulful (moving
force of the organization) psychology based on the passion of love. As
is expressed in this following passage:

1) “Power should be reserved for weightlifting and boats, and leadership
really involves responsibility.” 2) “A company is stronger if it is bound
by love rather than by fear.” 3) “We will hire someone with less experi-
ence, less education, and less expertise, than someone who has more of
those things and has a rotten attitude.” 4) “You must be very patient,

41 Freiburg, Kevin, and Jackie Freiburg. Nuts! Southwest Airlines’ Crazy Recipe for
Business and Personal Success. (Bard Press, 1996), 216.
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very persistent. The world isn’t going to shower gold coins on you just
because you have a good idea. You’re going to have to work like crazy
to bring that idea to the attention of people.” 5) “I forgive all personal
weaknesses except egomania and pretension.” 6) “One piece of advice
that always stuck in my mind is that people should be respected and
trusted as people.” 7) “It is my practice to try to understand how valu-
able something is by trying to imagine myself without it.” 8) “I’ve found
that many of the greatest ideas surface in bars because that’s where
many people cultivate inspiration.”42

As far back as 1935, Chester 1. Barnard, in his classic work, The
Functions of the Executive® maintained that the chief function of the
chief executive officer is to preserve the moral rectitude of the organi-
zation. It was the most critical factor in terms of employee morale and
long-term corporate success. It appears that Kelleher clearly under-
stood this principle of moral motivation and commitment. He did not,
however, impart business ethics as a Kantian categorical imperative,
rather as the executive exemplar, he lived by a moral psychology based
on the moral motivational imperative of: 1) Do the next right thing,
2) for the right purpose, 3) the right way. Of course, Kelleher called his
employees at all levels of employment to do the next loving deed.

Southwest became a culture of virtuous habits of executive leader-
ship embedded in the organizational whole by means of Herb
Kelleher’s belief in the virtuous habits of love and humility. Kelleher
founded Southwest on an organizational, soulful-spiritual first princi-
ple of love and cultural infusion of leader-worker virtuous habits.

42 Abraham Olmstead, “8 Herb Kelleher Quotes That Will Teach You Everything You
Need To Know About Life,” accessed November 17, 2025, https://www.uschamber.
com/co/good-company/growth-studio/herb-kelleher-leadership-quotes.

43 Barnard, Chester 1. The Functions of the Executive (Harvard University Press),
1968.
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Kelleher looked to recruit persons whose “acts of love and generosity
spill out of them.” It meant finding employees who are not working
just for a paycheck. They are working at Southwest because it is a cul-
ture that allows them to develop the virtue of love by doing acts of
goodness to others, while working at a job they love.

Chester 1. Barnard was one of the great founders of American exec-
utive management theory. He felt large complex organizations are
characterized by an obvious lack of a complete understanding and
acceptance of the general purposes or aims of the organization. This is
a major problem, because each unit of the organization must know and
accept the organization’s main purpose as its own. It is the challenge
of leadership to instill the belief that the more a unit or individual
understands what the whole objective is, the intensity of its action will
ordinarily be increased.

It is the intrinsic motivational belief in the end vision rather than
intellectual understanding of the objective which is of chief impor-
tance. Passionate beliefs and soulful habits, not intellectual under-
standing, is the cause of motivation. Peter Drucker, W. Edwards
Deming, and Abraham Maslow taught similar principles to Herb
Kelleher about the importance of soulful leadership, virtuous habits,
and intrinsic motivation.

Understanding by itself is rather a paralyzing and divisive element,
as Kelleher believed. He taught from the conception of Southwest that
there was a simple strategy based on three objectives that required
extreme discipline and intensity of focus:

We basically said to our people, there are three things in which we are
interested. 1) The lowest costs in the industry cannot hurt you, having
the lowest costs. 2) The best customer service—that is an especially
important element of value. 3) We said beyond that, we are interest-
ed in intangibles—a spiritual infusion—because they are the
hardest things for your competitors to replicate. The tangible things your
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competitors can go out and buy. But they cannot buy your spirit. So, it
is the most powerful thing of all.44

Kelleher was asked in an interview the following question: “One of
your values in the mission statement is humility as a corporation. With
all your wonderful results, is Southwest really humble?”” He responded:

I have constantly warned our people over the years that, as we became
bigger and more successful, our primary potential enemy was ourselves,
not our competitors. Getting cocky, getting complacent, thinking that
the world was our oyster, disregarding our competitors, both new and
old. Humility is very important in keeping your eye on the carrot, keep-
ing focused outwardly instead of inwardly, and knowing when you have
to change. An investor in the airline industry some years ago that [ was
talking to said, “Southwest Airlines is the most humble and disciplined
airline that I deal with.” I said, “The two go together.”45

The mission statement of Southwest Airlines is written basically as
an inspirational statement of belief for employees, investors, and cus-
tomers. Mission statements are not worth the paper they are written on
unless the statement is put into daily and concrete action. The mission
statement must lay forth well-founded beliefs based on principles that
will lead to success. Kelleher makes it clear that the belief in the prac-
tice of humility is essential to greatness. Herb Kelleher, when asked
about his view on long term strategic planning, responded: “We’ve
never done the long-range planning that is customary in many busi-
nesses. When planning became big in the airline community, one of the

44 Lucier, Chuck. “Herb Kelleher: The Thought Leader Interview,” Strategy+
Business, accessed November 17, 2025, https://www.strategy-business.com/article//
04212?gko=8cb4f.

45 Lucier, “Herb Kelleher.”
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analysts came up and said, ‘Herb, I understand you don’t have a plan.’
I said that we have the most unusual plan in the industry: Doing things.
That’s our plan. What we do by way of strategic planning is we define
ourselves and then we redefine ourselves.”46

We must pay careful attention to the management philosophy and
motivational psychology of Herb Kelleher, who is one of the most
acclaimed entrepreneurs and Chief Executive Officers in the history of
American business. He declares that the real competitive edge is in
spiritual infusion. It is the infusion of the practice of observable habits
of love and humility. This spiritual infusion is achieved because man-
agers at all levels and workers are expected to participate in the action
principles of the mission statement. Often business organization mis-
sion and business statements are read as highbrow pep talks. Mission
statements and strategy plans should really serve as a call to C-level
executives and managers for a commitment to concrete action princi-
ples and an organizational motivational moral psychology. A-T orga-
nizational radical motivational psychology insists that organizational
business plans must also incorporate a moral psychology. It is an orga-
nizational moral behavioral psychology that is the moral responsibili-
ty of the exemplar-executive whose main function is the moral recti-
tude and “order of the organization.”4’ In business, exemplars must, as
we learn from Kelleher, inspire by intellectual and moral virtues.

The main task of the executive exemplar is to create an environ-
ment of leadership-management that is based on a radical soulful psy-
chology of intrinsic motivation. To achieve this purpose, the executive
exemplar must establish an inspirational vision of a constancy of pur-
pose and serve as the motivational exemplar of organizational practi-
cal action and moral behavior. In contemporary theory of organiza-

46 Lucier, “Herb Kelleher.”
47 Aquinas, Thomas. Commentary on Aristotle’s Nicomachean Ethics, book 1, n. 1.
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tional leadership, the closest to A-T radical psychology in theory and
practice is, “authentic leadership that describes leadership composed
of four related components: self-awareness, internalized moral per-
spective, balanced processing and rational transparency.”# In A-T
organizational psychology, the exemplar is the role model, motivator,
and teacher of the virtuous habits of leadership. As a result of the
habits of virtuous leadership, we claim in terms of 21st-century busi-
ness leadership that the soulful exemplar has the character of a dis-
coverer and teacher who instills hope and drives out fear, builds confi-
dence, energizes, and calms emotions.

Diffusion of Soulful Exemplar Passionate Leadership
and Motivational Social Intelligence

We turn our attention to the importance of the executive function and
the responsibility for the diffusion of a leadership based on an A-T rad-
ical motivational psychology. We stress in detail that the habit of
exemplary leadership requires especially the virtuous intellectual habit
of practical reason, and moral habits of prudence, justice, courage, and
fortitude. An executive exemplar with practical right reason keeps his
eye on the mark or the end (organizational continuous purpose). It is in
terms of A-T organizational psychology that motivational intention is
the driving and focused energy of a business enterprise. It is right rea-
son and passionate purpose that diffuses through the actions (vision,
strategic plan, goals, and processes) of the organization. Kelleher had
a Nicomachean sense of exemplar intrinsic motivation when he insist-

48 Northouse, Peter G. Leadership: Theory and Practice (Sage Publications, 2010),
207.
49 Aquinas, Summa Theologiae, 1-11, q. 12, a. 1.
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ed that acts of love must spill out of employees. In A-T radical moti-
vational psychology, “love is present wherever a human passion, emo-
tion, is present. And, because pleasure consists in knowing that a per-
son has achieved secure possession of something loved, pleasure is
always present when love is satisfied.”s® Therefore, managers and
workers express this Nicomachean intrinsic motivation when they say,
“I love my job, I love the people that I work with, I love working with
my customers.”

In the language of A-T radical psychology, love has a soulful con-
naturality of appetite with the good loved. Connaturality means that
the attraction to love and the doing of good deeds is natural and deeply
embedded in the human person.3! Evil, on the other hand, is a complete
distortion of human nature; when a person is attracted to evil, they are
motivated by a twisted good desire.52 Love is the principal human pas-
sion and the main passion of the propelling passions, but it is hope that
is the main passion of contending passions. The primary function of
the executive-exemplar in co-operation with managers is to instill hope
and drive out fear, to energize and calm emotions. We argue this
requires exemplary leadership grounded on an A-T radical psychology
leadership passion of practical reason and prudence.

The executive exemplar is the company visionary, planner, skipper,
and rational-moral principal decision maker, but he/she is not the day-
to-day manager. The manager is a different type of person with a dif-
ferent set of talents who besides their knowledge has their craft of
motivating people. We often say that the manager must have people
skills.s3 Contemporary organizations currently pay much attention to
the development and application of emotional intelligence to the edu-

50 Redpath, Moral Psychology, 131.

5T Aquinas, Commentary on Aristotle s Nicomachean Ethics, book 2, n. 293.

52 Aquinas, Commentary on Aristotle s Nicomachean Ethics, book 1, lecture 1, n. 10.
53 Coffiman and Buckingham, First, Break All the Rules, 58-65.
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cation of business leadership management. Nevertheless, we suggest
the issue from the perspective of an A-T radical organizational psy-
chology is that a manager through experience and learning must devel-
op 1) rational and moral self-understanding, 2) emotional (passions)
mastery and 3) social habits to manage and interact with other persons.
In classical psychology, this ability is called estimative intelligence,
and in contemporary social behavior, we should call it social scientif-
ic organizational intelligence.

The modern-day business organizational situation is where managers
and workers must function as highly passionate performers; conse-
quently, in business they are in the existential state of contending pas-
sions. It means that managers and workers are expected to perform ardu-
ous tasks on a daily basis, with hope and mastery of fear. This is a diffi-
cult and demanding task that requires the utmost in the mastery of the
contending passions of hope, daring, love, and the virtue of prudence.
Business in the 21st century has changed from authoritarian control to
motivational control while simultaneously expecting higher levels of
performance from employees. Furthermore, the nature of digital tech-
nology has restructured business into interactive agile teams. Increasing-
ly, managers must have exceptional motivational talent and mastery of
the contending passions (emotions) by means of virtuous habits.

It is the contending passions that most accurately describe the exis-
tential situation of managers and employees in the everyday 21st-centu-
ry business culture. It is a culture where managers have become partici-
pative team members, project managers, or ad hoc managers of cross-
functional, inter-departmental programs. The usual competitive stress of
quarterly profit-oriented business is intensified by the demand for man-
ager innovation and for team leaders who serve as flexible and innova-
tive problem-solvers under arduous and often highly stressful situations.
Recently, empirical organizational psychology has considered the need
for various approaches to leadership intelligence demanded by the new
organizational culture, e.g., organizational intelligence, moral intelli-
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gence, emotional-social intelligence, and strategic intelligence. It has
been argued that present and future business requires a soulful radical
psychology. Returning to a classical organizational Nicomachean psy-
chology does not mean that this radical psychology does not blend effec-
tively with present efforts in empirical psychology. We do, therefore,
assert that A-T organizational psychology is particularly comparable to
recent thinking on social intelligence by symbolic interactionism sociol-
ogists.

The most important work written on the science of classical moral
psychology is Moral Psychology of St. Thomas by Peter A. Redpath.
As a brilliant classical Aristotelian-Thomistic scholar, he understands
that before a person can master becoming a morally good leader or
employee, he/she has to be motivated to become a morally good per-
son. Redpath’s moral psychology is grounded firmly on his seminal
metaphysical interpretation of Aquinas’s metaphysics of organization
in A Not-So Elementary Christian Metaphysics. Without exploring the
necessary depth of his works, we are selecting an important concept
from these two works that is extremely applicable to the current issue
of executive management leadership and employee performance.
Redpath interprets Aristotle and Aquinas as basically developing
metaphysics from the perspective of philosophical psychologists. He
observes that human beings are, as agents of actions, relating their
actions always to organizational situations. In terms of a social plan
of action to be completed (the end), “people judge, estimate, hesitate
and argue with themselves, weigh alternatives, seek help from friends
and try to figure out how they should direct their movements
(actions).”s4

These human powers to estimate and evaluate sensible realities as
to their utility, advantage, and sensory suitability are known as partic-

54 Redpath, Moral Wisdom of St. Thomas, 7.
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ular reason.5s It is somewhat similar to what contemporary sociologi-
cal symbolical interactionists describe as “role taking” which is foun-
dational to social intelligence:

Taking the role of the other is necessary for love, friendship, coopera-
tion, teaching, learning, good parenting, being moral, making peace, and
compromising ... In short, it is central to success of all kinds that
involves other people. To be able to successfully take the role of the
other may lead us to compassion, sympathy, or empathy; however, it can
also aid us in successfully exploiting or destroying those we have come
to understand. Those who successfully play on our fears and hatreds
depend on this ability ... The successes of an Adolf Hitler or Joseph
Stalin on the one hand, and a Martin Luther King, Jr, or Mother Teresa,
on the other hand, depend on their ability to take the role of the other.

In a very basic sense, the ability to role take amounts to what I would
term “social intelligence.” It is basic to all interaction with others. If we
are capable in it, and if we actually use it as we act, then we are able to
understand others, communicate clearly to others what we desire, under-
stand the expectations of others so we are able to conform, rebel or pick
and choose, influence others, gain power, contribute to the welfare of
others, or build lasting friendship with others. I cannot think of a more
important ability as this one if an actor is going to achieve his or her
goals around other people.5¢

Business is oriented to action. Action requires goals. Getting to
goals requires strategies. Strategies require tactics. Each must suit the
available personnel and other resources. The need for practical realism
at every step is obvious. Therefore, business executives and managers

55 Redpath, Moral Wisdom of St. Thomas, 7.
56 Joel M. Charon, Symbolic Interactionism: An Introduction, an Interpretation, an
Integration (Pearson Prentice Hall, 2007), 88.
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do not exist in a world without complications and extreme stress.
There is an idiom often heard in moments of crisis in business when a
worker quotes, “Well, what will go wrong will go wrong.” Especially,
if the 21st century requires leaders and managers who are passionate
explorers, we argue that this type of person must be a person of char-
acter.

To be a person of character, more is required than social intelli-
gence, it also requires being a person of virtue. The concept of virtue
is essential in the development of a motivational organizational psy-
chology, because virtue is about action. CNE psychology comes to an
understanding of the virtues as impact upon the community in terms of
praiseworthy social behavior:

It follows that there are two kinds of human virtue. One of these is
placed in what is rational by nature and is called intellectual. The other
is placed in what is rational by participation, that is, in the appetitive
part of the soul, and is called moral. Therefore, he says, we call some of
the virtues intellectual and some moral. Wisdom, understanding, and
prudence are said to be intellectual virtues while liberality and sobriety
are called morals. He proves this point from human praises. When we
wish to praise someone for good morals, we do not describe him as wise
and intelligent, but a sober and mild-tempered. We do not praise a man
for good morals alone but also for the habit of wisdom. Praiseworthy
habits are called virtues.57

The above passage from CNE Book One, The Good For Man,
Lecture XX, Subdivisions of the Irrational Soul, expresses the essence
of an A-T radical organizational psychology. In Nicomachean method-
ology, Aristotle comes to his conclusion from observing the habits of

57 Aquinas, Commentary on Aristotle’s Nicomachean Ethics, book 1, lecture 20,
n. 241.
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good and effective leaders who motivate friends and followers to make
the right and good choice. Aristotle concludes that to do the next right
thing, the right way and for the right purpose requires two kinds of
human virtue, i.e., intellectual and moral virtues. The exemplar is the
practical business leader who practices the virtue of wisdom “which is
the most powerful perfection of reason whose characteristic is to know
order”s8 and movement to its end purpose.3

The virtue of prudence demands careful attention, especially if we
are expanding the contemporary concept of social intelligence as an
underlying component of a radical A-T organizational psychology. The
virtues are habits that we develop to guide our actions. We could say
that virtuous habits are for the purpose of soulful attraction to the truly
pleasurable and social praiseworthy good. For the purpose of under-
standing organizational motivation, it is necessary to look at Aristotle’s
teachings on emotion from sources other than his Nicomachean Ethics.

To construct a robust A-T radical psychology of motivation, we turn
to W.W. Fortenbaugh’s work Aristotle on Emotion,% especially his
interpretation of Aristotle’s Rhetoric and Politics. Fortenbaugh pre-
sents Aristotle as the political scientist and expert in rhetorical persua-
sion. In these writings, Aristotle is the more cognitive behaviorist type
interested in the interplay of the parts of the logical (intellectual) and
the alogical halves of the soul. Aristotle, Fortenbaugh argues, in his
rhetoric, poetics, political and ethical theory, “focused on emotions as
distinct from bodily sensations and bodily drives and tries to explain
the involvement of cognition in emotional responses.”¢! For Aristotle,
all the emotions came to be collected together within the alogical half
of the soul. Although the emotions are gathered in the alogical half of

58 Aquinas, Commentary on Aristotle s Nicomachean Ethics, book 1, lecture 1, n. 1.
59 Aquinas, Commentary on Aristotle s Nicomachean Ethics, book 6, n. 1136.

60 W. W. Fortenbaugh, Aristotle on Emotion (Duckworth, 2002).

61 Fortenbaugh, Aristotle on Emotion, 9.
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the soul, the person is not a brute animal, Aristotle recognized that:
“The relationship of emotion to reasoned argumentation was discov-
ered in the obedience of the alogical half to the logical half, and the
distinction between moral virtue and practical wisdom was made to
coincide with this new psychic dichotomy.”62

Peter Redpath in Moral Psychology of St. Thomas—particularly in
Chapter Nine Voluntariness, Choice—as an intrinsic motivational prin-
ciple of moral activity explains that Aquinas developed Aristotle’s
teaching on moral virtue and practical wisdom. Throughout his work,
Redpath returns to the importance of Aquinas’s focus on the faculties
of the soul in personal life and the organization of social experience by
means of voluntary and praiseworthy moral activity. Aquinas argues
that the person possesses in the faculty of particular reason a cogitative
(estimative) sense that allows a person to sense from memory the suit-
ability (pleasure or pain) of a possible action. Therefore, it is necessary
that this estimative sense must learn the habit of deliberation which is
the function of the virtue of prudence that leads a person to seek reflec-
tion and truth in the intellect (reason).

We propose that Redpath in his moral psychology provides a
description of social intelligence that understands the human person in
an organizational situation engaged in particular reasoning, emotional
mastery, and moral deliberation in the social situation. Redpath did not
in his Moral Psychology set out to address the issue of an A-T social
intelligence, but we do suggest that such a definition of an organiza-
tional social intelligence is available in his explanation of the estimative
faculty of the prudent person in his A-T classical moral psychology:

Nonetheless, because the estimative faculty of the prudent man exists in
a healthy condition, inclines to be in touch with reality, while the esti-

62 Fortenbaugh, Aristotle on Emotion, 23.
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mative faculty of the vicious, imprudent, man naturally inclines not to
be in touch with reality, just as a person whose sense of taste is physi-
cally ill, or whose sense of sight is color-blind, is no sound judge of the
way in which what exists should appear to a sense faculty of taste or
sight, so the estimative sense of an imprudent man is no sound judge of
healthy and unhealthy, really good and really bad, pleasures...the pru-
dent man rightly judges about individual means that lead to really good
ends in the individual circumstance. And the imprudent man does not.
According to Aristotle, while vicious, imprudent people follow a badly
educated, unhealthy estimative sense (particular reason) and concupis-
cible (propelling) appetite in attempting rightly to relate means to ends
in the individual situation, morally virtuous, prudent, people do the con-
trary opposite.o3

The concept of an A-T estimative intelligence is at the essence of
an organizational radical psychology. The human soulful faculties are
primarily focused upon the intellectual and moral virtues. As we
claimed above, the symbolic interactionist theory of a person’s ability
for taking on the role of another is necessary for love, friendship, coop-
eration, teaching, being good, competitive, and for being an exemplary
leader. It is similar to the CNE view of the social behavior of friend-
ship. It is remarkable how much attention is given in CNE to the issue
of friendship and its relationship to social organization as “Aristotle
notes that a virtuous man is disposed to his friend as to himself because
a friend is—so to speak—another self by affection, that is, a person
feels for a friend what he feels for himself.”’64

In a sense, virtue is the true expression of intrinsic motivation.
Aristotle makes the point that it is easy to think that a person pursues

63 Redpath, Moral Psychology of St. Thomas, 266-7.
64 Aquinas, Commentary on Aristotle’s Nicomachean Ethics, book 9, lecture 4,
n. 1811.
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a life of virtue (excellence) for praiseworthy recognition and honor
whereas “virtue for whose sake honor is sought, is better than honor.”’65
Virtue offers a person its own intrinsic motivation. In other words,
virtue is desired because it gives a pleasurable personal integration and
harmony with others living by virtuous habits of actions. In organiza-
tional life, a radical organizational psychology insists upon the need
for the soulful intellectual principles, beliefs and thoughts and passions
(emotions) of hope and daring. It is by means of the virtuous habits
that the intellect and the passions are properly motivated, intensified
and directed by the executive-exemplar and the exemplary level of
management to achieve the organizational continuous purpose.

We, therefore, assert that the primary force of motivation in a busi-
ness organization in the 21st century is, as Kelleher the exemplary
leader of Southwest realized, the virtue of love. It is the motivational
energy that must be embodied in exemplary leadership and manage-
ment levels and emulated in passionate, work-engaged employees. Yet,
in an A-T radical psychology, there are other virtues that intensify the
intrinsic motivation for a radical commitment to performance. They
are the four fundamental radical moral virtues of prudence, justice, for-
titude, and temperance: 1) Prudence is the most important, since it
resides in the rational part of the person, and also resides in the sens-
ing (passions, emotions) part of the person. Prudence is about deliber-
ation, judgment, and choice. “It is a habit dealing with action directed
by genuine reason about things good and bad for man himself.”¢6
2) Justice (often referred to as fairness) as motivational is described as
interpersonal justice regarding the quality of personal treatment,
respect, and sensitivity, especially during decision-making procedures.
It also includes friendship, friendliness, customer relationships, civili-

65 Aquinas, Commentary on Aristotle’s Nicomachean Ethics, book 1, lecture 5, n. 65.
66 Aquinas, Commentary on Aristotle’s Nicomachean Ethics, book 3, n. 1168.
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ty, veracity, gratitude, respect for persons and kindness.¢7 3) Fortitude
is courage, confidence, reasonable optimism, and resilience, and
4) temperance is self-control, emotional mastery of the passions (emo-
tions).

Organizational leaders from the CEO to all levels of management
are known for the virtue of love and the four virtues that contribute to
a motivational work environment. The motivational impact of virtue is
not achieved in training sessions or policy manuals. It is achieved by
establishing a culture built on a radical psychology of exemplars who
practice virtuous habits. Radical psychology insists that a leadership-
management culture is a process of leader-follower emulation of best
habits and virtuous principles of action. Therefore, a motivational cul-
ture is attained by worker-follower emulation of virtuous action of the
leadership habits, particularly of love, prudence, justice, and friend-
ship.

The problem with constructing a radical organizational psychology
from a classical tradition is that it too easily becomes a matter of inter-
preting classical language and contextual situations and adapting to
modern business situations. If we are not careful, in the process the
dynamic nature and contemporary importance of A-T radical psychol-
ogy is missed. Consequently, we miss the motivational force of the
vibrant confluence of love, prudence, justice, and hope in a contending
(irascible) business cultural situation.

Perhaps the most significant concept that differentiates a radical
organizational from empirical psychology is the CNE emphasis on
friendship as critical to an understanding of the motivational passionate
organization. Above, we established the principle that motivation is not
a pep talk; rather it is a matter of creating a motivational culture. Such

67John Meyer and Natalie J. Allen. Commitment in the Workplace: Theory,
Research, and Application (Sage Publications, 1997), 42, 45-48, 83-84.
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a culture comes about by the character of the exemplary leader-manag-
er and worker emulation. This character is grounded on the acceptance
of an organizational rational-moral imperative of doing the next right
thing, for the right purpose, the right way. Love is the driving force of
all habits of excellence (virtuous habits). The virtue of prudence is of
paramount importance to executive, C-level and line managers’ charac-
ters that is observable in everyday work situations and rational, moral,
and emotional decision-making. To illustrate the dynamic confluence of
love, prudence, and justice, friendship as the salient force of passionate,
intrinsic, motivational, best performance, we will use two concise busi-
ness cases or motivational performance case studies.

Campbell Soup
and A Passionate Motivational Turnaround President

Doug Conant was recruited from Nabisco to become CEO of the old
Campbell Soup company. By 2001, the one-time great company was
hemorrhaging. It was rated as the poorest-performing food company in
the world. In a survey, Gallup found 62 percent of the company man-
agers were not actively engaged in their jobs, and another 12 percent
felt actively disengaged.

By 2009, the company had been turned around. Old managers were
replaced; half the new leaders were promoted from within and morale
had increased tremendously. Earnings climbed as did earnings per share.
Employees and managers became actively engaged with only 3 percent
disengaged. Conant’s maxim and vision for Campbell Soup was that to
win in the marketplace, you must first win in the workplace.

Conant made showing that he cared about employees a priority by
his personal commitment to his everyday leadership character of com-
mitment. He always inquired after everyone. In the employee cafete-
ria—where he regularly ate his lunch to be with folks—he asked how
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the cooks were doing, how their kids were. He shook hands. He put an
arm around people. The place felt more like a home than a big compa-
ny, which made a lot of sense since the brand is strongly associated
with moms and home.

He knew the names of thousands of employees and personally
wrote thirty thousand thank-you notes to them. He mentored hundreds
of people. He sent roughly twenty thank-you notes a day to staffers on
all levels. “And every six weeks,” he said, “I had lunch with a group
of a dozen or so employees to get their perspective on the business, to
address problems and to get feedback.”’68

This is a powerful concise case study on the habit of executive
friendship as a behavioral activity that reinforces on a continuous basis
to create an atmosphere of sincere commitment to employees. It is
because of this friendship and commitment that there is a diffusion of
a perception of commitment that leads to fairness, trust, and loyalty
throughout the company. The attitude is, “Yes, we trust this CEO as a
prudent and committed leader because he sincerely respects and listens
to us. He listens, he talks (gives feedback), he listens (he cares), he
talks (he sums up), he (listens), and he follows up. If serious problems
come up, he takes time to deliberate and return with the best option. He
is known as consistently prudent and scores high on social intelligence
because the workers feel like he can see and feel things from their per-
spective. A radical psychology holds that we sense with our intellect
and intellectualize with our senses.”

In this case, we observe that the confluence of friendship and jus-
tice finds a reality much more promising for organizational harmony
than the elixir of empathy and sentiment. It is the habit and organiza-
tional activities of the virtue of justice and friendship. It is the heft of
the just and friendly behavior of the exemplar-executive at all levels of

68 Kofman, Meaning Revolution, chap. 2, 51.
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leadership and workers. In A-T radical psychology, friendship is the
highest organizational moral excellence, second even to the individual
virtues and justice; this particular categorical form, this form of moral
intelligence, is the highest kind of moral thinking. Friendship is not
just an impulse or feeling; like justice, it involves calibration, but of a
different kind. It demands that in the contingencies and vicissitudes of
life, we possess the insight and the character to truly achieve the good
of another. Friendship, therefore, requires an act of intelligence; it has
to understand the needs, inclinations, and emotions of the friends so
that it can calibrate the equation that is the friendship between them.

In terms of organizational friendship and justice, we can be just and
friendly in the administration of corporate codes even when we do not
share in the reciprocity and intimacy of close friendship.
Organizational friendship is not a best friend and clique system. It is a
friendship that is grounded on a common allegiance to the mission. It
is best expressed as the camaraderie of serving a purpose and serving
with workers besides, below, and above us and respecting their rights
as friends at work.

In this next case, we examine an action principle where we learn
experience and emulation. In A-T radical psychology, a principle is a
clear starting point when a decision has to be made to perform the right
action, especially in business under contending situations. In business,
it is necessary for managers, team leaders, and workers to be guided by
action principles when contending with customer service and opera-
tional problems. In the 21st century, not only managers but knowledge
workers are expected to practice action principles on a daily basis.
These are principles acquired by senior-level employees who are high-
ly motivated and have learned best practice principles from formal and
informal work education. The following case study is a case study of
passionate engaged performance and radical action of passionate prin-
ciples of love, temperance (emotional mastery) and kindness and
friendliness.



Radical, Soulful Motivational Psychology and the 215-Century... 245

Zappos:
“I Love My Job, I Love Serving People”

A small story from Zappos illustrates the importance of passionate rad-
ical principles. Several years ago, the firm’s founder and CEO was
attending an all-day, out-of-town meeting with individuals from
Skechers, a manufacturer of shoes. The group went back to the hotel
after the meeting and drank too many drinks at a local bar. They want-
ed to order pizza, but it was past the 11 p.m. deadline for room service
at the hotel. One person in the group suggested that they order out from
a pizzeria. Zappos’ CEO Tony Hsieh suggested, half in jest, that they
call Zappos 1-800 number for ordering shoes. He said they should,
without telling the Zappos call-center employees who they were, ask
for help in finding a pizzeria that would deliver to the hotel. Hsiech made
a bet that the Zappos call-center employee would help because his firm
is dedicated to serving others, regardless of the request. One of the
Skechers people took the CEO up on his boast, and made the call, with
others in the group listening in on the speakerphone. The Zappos call-
center employee was initially confused as to how to respond. But as
Hsieh predicted, she then helped locate the desired pizza establishment.
Tony Hsieh tells this story to illustrate that his firm’s first priority is not
selling just shoes but, instead, creating happiness through service to
others. This statement is more than rhetoric at Zappos. The company,
for example, trains team members on how to fully engage callers, with
the goal of meeting their needs whenever possible. It wants each caller
to Zappos to leave the interaction happier. The company does not use
efficiency metrics (number of calls per hour) to reward its call-center
employees. Nor does it promote “upselling,” where the callers are
encouraged to buy more products beyond their initial purchase. Zappos
like to publicize that some customers stay on the line with its call-cen-
ter reps for hours at a time (with a recent call breaking the firm’s previ-
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ous record in lasting 10 hours and 43 minutes). Paying its employees to
stay on the phone for hours is hard to justify from a profit perspective—
yet that is what Zappos does.®

This case study illustrates clearly how organizations decide to focus
on a virtuous and moral purpose. It also speaks to the executive-exem-
plar function that is responsible for the diffusion of the vision into the
concrete operations and daily practices of virtuous principles and an
intrinsic moral motivation to do the next right thing, for the right pur-
pose, the right way. In the story of Zappos’ call-center, we learn that
the call center employees respond to a challenging, unexpected, and
demanding call (the contending) with the virtuous habits of friendli-
ness and respect, while remaining obedient to the organizational
vision.

Conclusion

In the preparation of this essay, we conducted a brief telephone con-
versation with a small number of organizational psychologists in aca-
demic and teaching roles regarding the concepts of organizational
leadership and spiritual motivation. Quickly during the conversations,
the organizational psychologists stated that they had never considered
the concept worthy of academic attention. They went on to suggest if
they did approach the topic, then it would be important to accurately
design a definition of spirituality and motivation and to develop a mea-
surement instrument. They also indicated that spirituality and the issue
of spiritual motivation was problematic because spirituality is funda-
mentally a matter of individual and highly subjective interpretation.

69 Shaw, Robert Bruce. Extreme Teams (American Management Association, 2017),
78-79.
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Scientific management-leadership has separated the planning levels
of leadership from down-the-line action workers. The worker is pro-
grammed by external motivation—outside forces (causation). It re-
moves the need for the worker’s intrinsic moral-spiritual love of the
job or any need for the worker’s moral judgment on how the job should
be done. Regarding the issue of the integration of technical and moral
planning and doing as part of participative management, the organiza-
tional psychologists maintained that they were incompatible.”’70

Although spirituality, as empirical organizational psychologists
claim, is highly subjective, we have argued that there is sufficient and
adequate research on leadership and the attitudes of workers on spiri-
tuality within profit and nonprofit organizations that allows us to con-
struct a philosophical psychology of soulful exemplary leadership-
management that creates a culture of spiritual motivation. Specifically,
for the purpose of this essay, we are encouraged in this endeavor by in-
depth and extensive research. For example, in A Spiritual Audit of
Corporate America: A Hard Look at Spirituality, Religion, and Values
in the Workplace by lan 1. Mitroff and Elizabeth A. Denton, they study
one basic question: what is missing at work. The answer is the soul.
This age calls for a new “spirit of management.” For us, the concepts
of spirituality and soul are not merely add-on elements of a new phi-
losophy or policy of management. Instead, they are the very essence of
a radical organizational, spiritual, and philosophical psychology. We
refuse to accept that whole organizations cannot learn always to foster
soulful and spiritual intrinsic motivation in the workplace.

Mitroff and Denton raise the question that if spirituality defines us
and work plays a large role in our self-definition, why then is there not

70 Edward L. Deci, “An Overview of Work Motivation.” In Readings in Industrial
and Organizational Psychology, ed. Victor H. Vroom and Edward L. Deci (McGraw-
Hill, 1972), 313.
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a more systematic study of spirituality in the workplace? “The short
answer is that there is a strange alliance of influences from conven-
tional academics to New Age thinkers to guardians of U.S. culture and
history which have all put strong barriers in the way of the serious
study of spirituality.”7! A cursory online search will present an over-
whelming number of works on the spirit or the soul, and a growing
number of these books pertain to religion. However, most of the books
on spirituality and business are based on personal, anecdotal accounts
of a single author’s experience with a few organizations. They are not
based on the systematic study of the actual experience of a wide range
of managers. It is not to say such work is not important, but it’s not
clear how applicable it is to a broad range of executives and organiza-
tions. Mitroff and Denton claim that there are two main obstacles to the
development of knowledge of the soul and spirituality in the work-
place, namely 1) impediments from the academe, and 2) language bar-
riers.

Even more comprehensively, we aver in this essay that empirical
organizational psychology is insufficient to address the leadership-
management issue of employee intrinsic motivation of the 21st-centu-
ry business organization. We have proposed a radical psychology
because we believe that business in the 21st century will confront an
environment of radical cultural change of shattering implications, pri-
marily caused by the consequences of Artificial Intelligence. We
believe that Artificial Intelligence will have an impact on the global
economy greater than the impact of the Industrial Revolution of the
19t century. The revolution is not so much that jobs are going to be
replaced by robots as much as it is a revolution driven by Al algorithm
engineers, big data, and computing power.

7Ian 1. Mitroff and Elizabeth A. Denton. 4 Spiritual Audit of Corporate America
(Jossey-Bass, 1999), 14.
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Exploring the full implications of this change is well beyond the
task of this essay, but we mention the matter because it adds credence
to our argument that in the coming days of business and the symbiotic
confrontation of the human person and artificial agency, a soulful
motivational psychology is required. We conclude, therefore, by rec-
ommending a decisive and moral visionary work on this issue: A/
Super-Powers China, Silicon Valley, and the New World Order by Kai-
Fu Lee. The work presents Kai-Fu Lee as one of the world’s leading
experts in Artificial Intelligence research, as a technology executive
and highly successful venture-capital investor in both China and the
United States. He is the chairman and CEO of Sinovation Ventures and
the President of the Artificial Intelligence Institute. As a researcher at
Apple, he led Al projects in speech and natural language.

His predictive theory on the Al revolution is grounded on General-
Purpose Technologies (GTPs) that drive economic growth. In the
Industrial Revolution, technologies like the railroad, steam engine,
electricity, television, etc. led to growth and jobs in the economy. Kai-
Fu adroitly points out that, unlike GPTs of the first and second
Industrial Revolutions, the Al revolution , “will take over the execu-
tion of tasks that meet two criteria: they can be optimized using data,
and they do not require social interaction... much of today’s white-
collar work is paid to take in and process information, which is pre-
cisely what Al algorithms do best.”72 Kai-Fu presents a summary of
predictions of unemployment figures over the next twenty years and
estimates a best case of 35 to 50% global. He offers his social politi-
cal response to this situation, and it is his response to the Al
Revolution that appeals to the Radical Soulful Spiritual Psychology of
this essay.

72 Lee, Kai-Fu. AI Superpowers: China, Silicon Valley, and the New World Order
(Houghton Mifflin Harcourt, 2018), 152.



250 William McVey

Kai-Fu, as one of the top Al researchers in the world, founder of the
best computer science research institute in Asia and founder of Google
China, created his own successful venture-capital fund, authored best-
selling books in Chinese, and amassed one of the largest social media
followings in China. In the last three chapters of A/ Superpowers, he
proposes his social political response to the Al Revolution. The title of
Chapter Seven, “The Wisdom of Cancer,” clearly bespeaks a version
of a radical motivational psychology. At the peak of his career, this rec-
ognized scientist and entrepreneurial leader of the Al global revolution
was diagnosed with stage four lymphoma. He immediately began writ-
ing his will, sought treatment with an exceptional Chinese oncology
medical team, and began his own algorithmic methodology research in
tandem with the medical team. Furthermore, soon after the diagnosis,
he spent time at the Fo Guang Shan Buddhist monastery in the south
of Taiwan with the Venerable Master Hsing Yun. Kai-Fu was fortunate
because of excellent treatment and some radical-progressive medical
techniques, his cancer went into remission, but there is also the story
of the spiritual, psychological, radical motivational transformation that
began in the Buddhist monastery.

The spiritual story of Kai-Fu is typical of so many driven business
types today. They are the “I am spiritual, but not religious.” He writes:
“I had practiced Christianity while growing up in the United States,
and although I no longer ascribe to a religious faith, I maintain a belief
in a creator of this world a power greater than our own ... but for
decades had never critically examined or doubted this core motivating
belief in me.”73

Then one morning over breakfast Master Hsing Yun asks him the
critical existential teleological question: “Kai-Fu, have you ever
thought about what your goal is in life?” Kai-Fu without hesitation

73 Lee, AI Superpowers, 188.
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gives his patent algorithmic answer, “To maximize my impact and
change the world.”74 Master Hsing Yun for a moment remained silent
and responded:

What does it really mean to ‘maximize impact?” When people speak in
this way, it’s often nothing but a thin disguise for ego, for vanity. If you
truly look within yourself, can you say for sure that what motivates you
is not ego? It’s a question you must ask your own heart, and whatever
you do don’t try to lie to yourself ... Kai-Fu, humans aren’t meant to
think this way. This constant calculating, this quantification of every-
thing, eats at what’s really inside of us and what exists between us. It
suffocates the one thing that gives true life: love...Many people under-
stand it, but we have to feel it in our bones just how small we are, and
we must recognize that there’s nothing greater or more valuable in this
world than a simple act of sharing love with others. If we start from
there, the rest will begin to fall into place. It’s the only way we can truly
become ourselves.”s

Kai-Fu honestly admits in his book that he discovered in his soul-
ful battle with cancer the real threat of the AI Revolution. He realized,
in a truly real sense, that “This algorithmic way of thinking wasn’t just
‘suboptimal’ at allocating time.” It robbed him of his humanity;
indeed, he thought and advocated algorithmic soulless leadership. In
his spiritual dialogue with the monk, we can point out the critical rea-
son for a radical, soulful, spiritual motivational psychology for the 21st
century in the question: “What does it mean to maximize impact? This
constant calculating, this quantification of everything, eats at what’s
really inside of us and what exists between us.” We need a truly radi-

74 Lee, AI Superpowers, 188.
75 Lee, AI Superpowers, 188-9.
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cal soulful spiritual motivational business psychology for 21st century.
The constant soulless calculating and quantification of everything
destroys true intrinsic motivation.

— G

Radical, Soulful Motivational Psychology
and the 21s-Century Passionate Organization
SUMMARY

This essay examines the problem of employee motivation as it relates to job per-
formance in a business organization. We begin the examination by presenting the
situation from a recognized study released by Deloitte University Press in 2017,
titled “If you love them, set them free.” It was published as a business paper
addressing the problem of low worker engagement as a motivational issue of
worker passion. We address the topic of leader-management motivation from the
perspective of an organizational psychology. However, we argue in this essay that
it is a problem beyond the meta-theory, principles, and methodology of empirical
psychology. We do, however, hold that empirical organizational psychology on
the subject of the relationship of leadership-management motivation and employ-
ee engagement does offer necessary ideas worthy of application; however, the
meta-theoretical assumptions and applications of empirical organizational psy-
chology are insufficient for addressing the issue of leadership-management moti-
vation. We argue that motivation for the 2 15t-century passionate organization is a
matter best treated from the perspective of a radical soulful organizational moti-
vational psychology based on Aristotelian-Thomistic principles.

Keywords: Aristotelian-Thomistic Radical Organizational Psychology,
Intrinsic Motivation, Virtue/Virtuous Habits, Exemplar-Executive Leader,
Love (Virtue of), Passions (Emotions), Hope and Fear, Prudence, Social
Intelligence/Estimative Intelligence, Friendship (Organizational), Aristotle,
Thomas Aquinas, Herb Kelleher, Abraham Maslow, Kai-Fu Lee
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