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ABSTRACT

%n this thesis we are examining intellectual intui-
tion and mystical experience in the realism of Jacques
Maritain. We discern two.major degrees or levels of human
knowing in his realism, one natural and the other supra- =«
natural. Although essentially distinct, these two levels
of human knowing are mutﬁally compatible{ Maritain seeks
to establish a gynthesis of the various modes of human knowing,
and he attempté to accomplish this through the recognitioﬁ
of what distinguishes them from each other. In fact, Maritain
argues tpat without the recognition of what distinguishes
the various modeg of human knowing from each other, sefious
error can occuf. Intellectua{ intuition here designates’ |
a modé of khowing which is associated with conceptualisation
and stﬁictly confined to the natural level of human knowing,

and mystical experience (as distinguished from God's dis-

. closure of Himself to man through communicable revelatlon)

denotes a mode of know1ng which is strictly subra-natural

and incommunicable on the natural 1evel of human know1nq.

In examining the distinction between intellectual 1ntuition

(primarily the intellectual intuition of being, which is for
Maritain the human intellect's highest achievement on the - -
natural. level of human knowing) and mystical'experience,
as well as pheir muﬁuai compatibility, wé are attempting to .
comprehend Maritain's realism as a unified whole through

114 '
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what must necessarily be distinguisBed within it--intellectual
intuition (especially the intellectual intuition of being)
and mystical experience functioning as polar points in our

" discussion.
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A\l

INTRODUCTION '

Jacques Maritain was born on November 11, 1882. His '
mother, Genevibve, was the daughter of the eminent Jules
Favre. She divorced Jacques' father, Paul Maritain, after
having been married to pim'for only a few years and apparently
her liberal Protestantism was the dominating feature in

_— . .
Jacques' early environment. Charles A. Fecher, in his

lengthy study, The Philosophy of Jacques Maritain, questions .

the motive behind,Genevi%ve's having had Jacques and his
sister baptised by a minister in the traditional Protestant
way.1 And perhaps we should after all agree with William J.

Nottingham, who, in his Christian Faith and Secular Action,

openly challenges what he sees as Fecher's narrow view of
leiﬁe;al Protgstantism in the nineteenth ce‘nt‘ury..2 Nevertheless,.

the "free™" aymosphere'in which ithe philosophical'gnclinations

of éhe young J;bques emerged, only nourished questions and

problems. In such an atmosphere, Uapques'wgs coﬁpelled to @

avoid any certitude which would destroy the enigmas fostered

by the prevailing mood of "génerosity.uy

1Sée Charles A. Fecher, The Philosophy of Jacques
Maritain (Westminster, Maryland: The Newman Press, 1953%),
ppn 13"'141 . -

25ee William J. Nottingham, Christian Faith and
Secular Action: An Introduction to the Life and TFhought
of Jacques Maritain (ot. Louis, Missouri: The Bethany >
Press, 1968), p. <6.
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University studies at the Sorbonne augmented what
wag bec¢oming Jacques' disquiet in the face of what we might

call "laissez faire intellectualism,”" and with his future

wife (the young Jewesﬁs,b Ralssa Oﬁmansoff) he made a suicide

pact in the Jardin des Plantes. If in a short time they were

I

unagle to find any meaning for the word truth, both Jacques
and Raissa agreed that they would deliberately take their
own lives. However, in abandqning the fruits of skepticism’
and relativism, their situation was not in fact so very dim.

In her. published memoirs, We Have Been Priends Together,

‘Raissa herself indicates the hope that was behind such a

~

desperate committment:

. « . we decided for some time longer to have con-

fidence in the unknown; we would extend credit to

existence, look upon it as an experiment to be made,

in the hope that to our ardent plea, the meaning of

life would reveal itself, that new values would stand

:forth so clearly that they would enlist our total
allegiance, and deliver us grom the nightmare of a

sinister and useless world.” - .

N

Happily'for both Jacques and Raissa (end for the
world which would have lost the contributions of a great
philosopher and contemplative), Charles Pééuy (one of their
many famous friends at the time) ushered them into the lecture
hall of Henri Bergson. A8 Ralissa writes: "It was then that

GQANS pity caused us to find Henri Bergson."4 Although
¥ ( / ‘

, >Raissa Maritain, We Have. Been Friends Topgether:
Memoirs trans., by Julie Kernan; Golden Measure Books (New

or iongmans, Green and Co., 1942), p. 77--_hereafter
referred to as Friends. . .

41vid., p. 79.



Jacques would later ardently reject much of what Bergson had o
taught, it was Bergson who indicated at least the possibility

of a metaphysical solution to the‘liberal enigmas which

plagued both Jacques and Raissa:
) Bergson assured us . . . that we are capable of
truly knowing reality, that through intuition we
may~attain to the absolute; and we interpreted
~ this as saying that we could truly, absolutely,
know what is. It mattered little to us whether
this might come through intuition which transcends
concevts or through intelligence which forms them;
the important, the essential thing was the possible -
result: to attain the absolute. By meansg of a
wonderfully penetrating critique Bergson dispelled
the anti-metaphySLCal prejudices of pseudo-scieptific
positivism and recalled to the sgirit 1ts real
functions and essential liberty.

Shortly after their marriage, having peen strongly
and permanently influenced by the uncompromising pen of

Légn Bloy,6 Jacques and Raissa Maritain (along with Raissa's B
% N

5Ibid., pp. 83-84.

6"We had decided to extend existence credit, in the
hgne that it would reveal new values to us, values which
1d give a meaning to life--and here is what life brought
+First Bergson, and then Léon Bloy. Bergson who traveled
uncertainly toward a goal still far off, but the light of

‘which had already reached both him and us, and without our E?.

knowing it, like the rays of a star across a desert of
unimaginable skies; Léon Bloy who for many years had lived
united to his God by an indestructible love which he knew
to be eternal in its essence. Dife ¢ast him upon our shores
like a)legendary treasure--immense and mysterious." (ibid.,
p. 120
The respect of Jacques and Raissa Maritain for Léon
Bloy is further indicated by an amusing testimony which Bloy
himself offers us, in a letter he wrote to Plerre Termier.
concerning thelir baptism:
. "They were at the uttermost 1imit of the desert
and they asked for Baptism! 1In their igsnorance of
liturgical forms, they thought that I could baptize



sister, Vera) were baptised into the Roman Catholic Church
on June 11, 1906, At this time Jacques thought that he

would be compelled to give up philosophy,7

but eventually
both Jacques and Ralssa discovered St. Thomas Aquinas.
Having become a Thomist, Jacques Maritain sustalned
a remarkable loyality to what he perceived as the correct
interpretation of the doctrines of 3t. Thomas Aquinas; he
accomplished this throughout a long and demanding career
(he died in 1973 at the age of ninety). Thdeed, we agree

wholeheaftedly with S}ster Helen James John, when she writes

in her book, The Thomist Spectrum:

Although he has on occasion been attacked by
.fellow Thomists as a radical innovator, Maritain has
in fact kept strictly to the interpretation of St.
Thomas which he embraced in the first years of his
conversion to Catholicism; his creativity lies in
his untiring application of principles already .
established to neﬁ,areas of thought, thus offering
the timeless truths of the 'Common Doctor' tg the.

) ' changing needs and interests of our century.

Por this reason, yé will not be anxious oVbcvcfffnology in

them myself, Raissa not having received this Sacra—
d ment at all and Jacqués having received at best'a
counterfeit. I had to explain to them--and with what
rapture!--that since they were not in danger of death
and since it was easy to obtain a priest, they must
receive Baptism as it is conferred by the Church and
not the simple rite administered in extremis by a lay
person. . ."(ibid., p. 173).

7"Jacques remained despite everyth%ng 8o persuaded
by the errors of the 'philosophers,' that he thought that
in becoming Catholic he would have utterly to forswear the
intellectual life" (ibid., p. 174).

8He1en James John, S.N.D., The Thomist Spectrum, The
Orestes Brownson Series on Contemporary Thought and Affalrs,
No. 5 (New York: Fordham University Press, 1966), p.-16.
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this thesis.
We must also agree with Joseph Amato, when in his

excellent study, Mounier and Maritain, he states simply that

the mature Maritain ". . . was born out of reaction."9 In
his liberal environment, Maritain had found two sources of
strength, ratidénalistic socialism and poetic symbolism.1o
Amato points out that these two trends (i.e. socialism and )
gymbolism) were in fact unable to be reconciled with each

other by those of Maritain's contemporaries who, like he,

were caught up in what the historian, Eugene Weber, has

11

called "fin du siecle socialism." This was a sporadic,

and after ail an esséhtially emotional manifestation of
discontent. It grasped at rationalistic and collective
truths, while at the same time embracing the instinctual

and individualistic insights of thinkers like Frederich
Nietzsche, and poets like Charles Pierre Baudelaire. Since
the turn of the century, many young intellectuals have been
caught up in a reaction against the stagnation of nineteenth

.century bourgeois liberalism, and two of them have been

.

9Joseph Amato, Mounier and Maritain: A French Catholic
Understanding of the Modern World, Studies in the Humanities
No. 6 Philosophy (Alabama: The University of Alabama Press,
1975), p. 30---hereafter referred to as Mounier and Maritain.

1OIndeed, according to Raissa, the impetus o% the !
former enabled Maritain to resist the temptation to despair
for a longer period than herself (see Raissa Maritain, Friends, !
U. 76)' ;

Msee Amato, Mounier and Maritain, p. 31.

T e A g



Jacques and Ralissa Maritain.

According to Amato, the reconciliation of rational
with instinctual, and communal with individualistic verities,
within Maritain himself, would mean for him the solution to
the crisis of our age: ‘

Within him there inhabited two conflicting visions,
poetries, of the world: a socialism based on a
rationalistic and collective optimism about man's
future, and a symbolism which proposed that man was )
alone and without ultimate purpose. If Maritain,

thus, were to find himself, it meant not only a
resolution of his crisis as a young man but also an
interior resolution of the cultural crisis of his
times which in good measure had become part of him-
self,

Indeed, Maritain felt that he had found the solution
in Thomism, which was for him the synthesis of every rational
and instinctual truth, of faith and reason, and even of

orthodoxy and rebellion. > For Maritain this Thomistic

'21bid., p. 33.

13"For Maritain, Thomism was the 'philosophy of
philosophies.' Maritain considered it as the crowning
philosophy of man and nature, and the most perfect vhilo-
sophical expression of the unity that exists between faith
and reason. MNaritain proposed Thomism to believer and non-
believer alike as equally being the perennial philosophy of
man, the critical philosophy of human knowledge, and the
highest intellectual synthesis so far achieved betweén clas-
gsical thought .and Christian faith. For. Maritain, Thomism
offered essential truths abouti man's nature and human know-
ledge, while preparirg man's spirit for those sacred truths
of his creation and redemption. To teach Thomism, for
" Maritain, was to speak of what was most eternal within man's
meaning and destiny.

Maritain's Thomism also .had pOlltlcal and temporal
dimensionsg; in fact, Thomism shaped Maritain's philosophy

for his times. hssembling, in fact substantially anticipating

Mounier's Personalism, Thomism was the center of Maritain's

Bl s A ko I S Sl TSP O



synthesis rests upon the compatibility of what we will in
- this thesis refer to as two great levels of human knowing, h

one natural and the other supra-natural. The natural level
L3

of human kAowing simply ers to all that man is capable of
achieving without thefgrace of God, and the supra-natural

level of human knowinghyrefers to everything man is able to

"

attain precisely because of God's grace. We feel that this

major distinction is in strict donformity with what Maritain

himself suggests.14 (/)

world view. From the perspective of Thomism, Maritain

attempted to survey the make-up and the origins of the modern

world. As a Thomist, Maritain believed himself able to

gpeak of what was most permanent and worthwhile in man, as

well as what was most transitory and aberrant in the world

of contemporary man. Serving Maritain as it served the

Vatican in the second half of the nineteenth century, Thomism

provided him with a measure of theological orthodoxy as .well
as a counter-world view" (ibid., p. 959). i

14"There is a spiritual, metaphysical order beyond
sensible nature wherein dwells not only the metaphysician,
but the poet as well, and it is above all the mechanism and
all the laws of the world of bodies., To this order belongs
what is in the most hidden recesses of personality, namely,
moral and free activity, and, more generally, voluntary
activity, inasmuch as a spirit thereby envelops itself. As
such, a spirit is no part of this universe (and that is why
the angels do not naturally know the secrets of the heart);
it emerges above the whole created universe {both sensible
and suprasensible), taken precisely as an artefactum, that
is, as a work of art. But this world of spirits and liberty,
far.from enclosing within itself any formal participation in
Deity, is of itself the very peak of nature understood in
the quite general sense of that which has its own proper
consistence insofar as it ig other than God, yet it remains
itself a merely natural-world as long as it is not elevated
gratuitously. There is still an infinite distance between l
that order and the order of grace which is not only above : !
sensible nature, but above all created and creatable nature i
and any merely natural exercise of-liberty. Charity is

F e d
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Qur concern in this thesis will be to discern both

“the meaning and importance of intellectual intuition and

mystical experience in the realism of Jacques Maritain, for

we feel that these two notions of his are crucial in attempting
fo understand how Maritain finds the natural level of human
knowing to be compatible with the supra-natural level. 1In
other words, we feel that intellectual intuition and mystical
expefience are the keys which will enable us to unlock the
Thomistic syntheéis as it is interpreted by Maritain. Qur

. ult{mate goél will be to understand that synthesis, i.e.

to understand the bond between the natural and supra—na£ural
levels of human knowing in Maritain's realism,

S Ve Ha&e explained that Maritain's thought greQ out
of/a reaction against nineteenth century bourgeois liberalism.
Maritain has always been preoccupied with a concern for
relevanéy.in a troubled age, and in his writings he often

expounds what he sees as true while dlsmantllng what he

perceives as false. He has always been determlned to avoid

infinitely higher in relation to the highest created spirit
than the latter is in relation to body. An-act of faith or
of love of a little child goes infinjtely farther and is -
something incomparably more precious, more full-of vipour and
more effective than the most brilliant natural act of the
highest of the angels. Pascal's famous phrase about the
three orders expresses an elementary truth of Christianity.
Bonum gratiae unius majus est, quam bonum naturae totius-
~universi®™ (Maritain, Distinguish to Unite or the Degrees of
Knowledge, trans. under the supervision of Gerald B. Phelan
(New York: Charles Scribner's Sons, 1959), p.~256——~hereafter
referred to as Degrees). _




dangers which, according to him, many of.his contemporaries
have in fact failed to aveid. We are simply stating that, ¢

due to the way in which he expresses himself, Maritain's
. N .

position is best uhderstoog when juxtaposed with the positions

he himself is critical of. TFor this reason, throughout this

o -
thesis we will indicate Maritain's criticism of other philo-

sonhical positions, without necessarily professing allegiance

to that criticism or claiming to be an expert on the posi
criticised. ' ,
In the first chapter of this thesis, we will be con-
cerned wi;h what Maritain is tryingmfo avoid.phiibsophically,
although in this chapter we will be ﬁrimarily concerned with
explaining Maritain's notion of intellectual 1ntuition
(especially the intellectual intuition of being, which we
hone to exhibit as the highest achiewgment of intellectual
intuition, and the most important in::E%ion éf this type
within the context of this thesis). The second chapter will
concern us with the analogical appréhension of God, which is’
for Maritain'thé highest échievemenf on the natural.level of
human knowing (although he does resefve\g,place for natural
mystical experience). In the third chapter we will attemot
to explain Maritain's understanding of mysticaf éxoerience.
And in the fourth chapter we will concefn ourselves with
the éompatibility betwé;n metaphysics and myéticism, and

in a broader context with the compatibility between the

natural and supra-natural levels of human knowing, in Maritain's

K TR laas G I e
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‘realism. In this way we hope to show in this chapter what
Maritain is trying to accomplish through his criticism,
Pinally, having already dealt with the meaning of intellectual
intuition in the first chapter, and of mystical experience in
the third, in conclusion‘we will state what we consider to

-be the importance of these two notions in the realism of

‘

Jacques Maritain. 1In the conclusion we will also indicate

what we perceive as probleﬁatic in Maritain's thought.

- e
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CHAPTER I

INTUITION AND INTELLIGENCE <

In this chapter an attempt wiif be made to explicate’
the reconciliation of intuition with intelligence which
occurs in the realism of Jac%ues Maritain. The distinctive
feature of intuition has been defined succinctly by Maritain

in his very first book, Bergsonian Philosophy and Thomism,

~as ", . . an immediate }nowledge or perception,-a direct
knowledge Qr perception, in which the act of knowing termin{
ates upon the thing known without any intermediary, yithéut
“the intervosition of a middle term, . . ."1 On the other
hand, the distinctive feature of the human intelligence

(the intelligence with which we are here concerned) is the
process of intellectual abstrection,'which culminates in

the forjnation of the concept through whichnmen attainslknow-
ledge., As it is Maritain's undenstanding of intuition which
has been presented here, s0 it is his understanding of intel—
ligence which has been described. And in spite of the apparent

disparity between intultion and intelligence 8o conceived

it is (as we shall see) pre01sely because of his explanation

¥

Maritain, Bergsonian Philosophy and Thomism, trans.
by Mabelle L. Andison and J. Gordon Andison (New York:
Greenwood Press, 1968), p. 149.

1
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2

of’\gg\concept, that Maritain is able to argue for the
reconciliation of intuition with intelligence in the par-
ticular intuition he calls intellectual.

In criticising what he terms the irrationalism of
Bergson,2 Maritain argues that there is an authentic intel- - :
lectualtintuition, a truly human infuition, occurring within
the context of intellectual abstraction and not rising
above it. According to Maritain, Bergson failed to distin-
puish between the proper operation of the intellect and the
rationalist creation of.an artificial terﬁinology and tech-.a-
nique, and for this reason Bergson failed to arrive at a
proper understanding 6f the concept:

. the concept was made the normal vehicle of
rationalism,=~~therein lies the crucial error;.the
affirmation of the ontological value of the 1ntelli-
gence and of its statements was-confused with the
helplessness of a sterile in%ellect eager to submit
all things to its own level.

Indeed, Maritain himself strongly condemhs artificial
technique. It is a plague which threatens the scholastic.
However, Maritain argues that it is accidental to the inte1~- .
Lect. In fact, 1t is his positien that the intellect alone -\\z

can save us from the shallowness of mere technical verbosity:

It is (fue this essential 1ife of the

2See Maritaix, Redeeming the Time, trans. by Harry
Lorin Binsse '(London: eoffrey Bles: The Centenary Press,
1946), pp. 57-61; and Bexgsonian Philosophy and Thomism,
ppo 11—60. N .

3Maritain, Bergsq:}hn Philosophy and Thomism, p, 17.

FURBY
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intellect is, in us, constantly threatened. The
very machinery it creates for itself runs more
risk’'of dulling it the more it develops, and of
intellect above all must it be said, according to
a characteristically Bergsonian formula, that life
must always defend itself against the mechanisms
it has itself set up: separated from intellection,
the whole apparatus of concepts (but then ‘they are
no longer concepts, they are words, and extinct
words) is no more than a'material mechanism, so
many dry bones. It is the old conflict between
technique and inspiration, That is how the scho-
lastics perish. We may denounce this evil as much
as we like! Intellection alone can recover from -
it; it remains accidental to intellect.4

For Maritain, conceptualisation accompanies intel-
lectual intuition: M". . . there is no intellectual intuigion
without concepts and‘conceptualisat'ion."5 Maritain argues
that the BergthLan intuition of duration is an attempt to
engender an immediate encounter with belng, by plunging into
the 'concrete perceptiveness of sensuél experience.6 Although
Maritain clearly acknowledges the indispenééble value of
sensual experience, nathing could be further from his own
position than the view that there is an immediate encouﬁter
with béing on the empirical level.

. The intellectual intuition of being, which is for
Maritain the foundation of metaphysics, lends itself to
conceptualisation, and precisely because of this it is able

to bear abundant fruit. According to Maritain, intellectual

41vid., p. 34.
5Maritain, Redeeming the Time, p. 51.

6See Maritain, Bergsaonian Philosophy and Thomism,

pp. 26-30: ’
//\\\w,/“
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abstraction presents us with a far more profeynd disclosure
of being than sensual’experience can afford. However, it is
not Maritain's position that being is disclosed to man only
in the intellectual intuition which is the foundation of
metaphysics. Althoug; the knowledge of being 1s thematized
in metaphysics alone, for'Maritain being is present to the
intellect i? digciplines other than metaphysics. In fact,
it is Maritain's position that being is directly aftained

in every act of knowing.

| In order to explicate properly the reconciliation of
intuition with intelligence which occurs in Maritain's
realism (and it will be shown that the acme of this recon-
ciliation occurs in the intellectual intuitioﬂ of being and
me tavhysical conceptualisation), we feel that it is necessary
to deal first with the preliminary disclosures of being,

i.e. with the presentation of being to the intelleét outside
lmetaphysics. Only then will we be in a posiﬁion to deal
comprehensively with intellectual intuition and metaphysf%al
conceptualisation, which will be attempted next. "Finally,
in the last section of this chapter, an attempt will be

made to determine more exacély the metaphysicai/?angér which

Maritain is trying to avoid.

9
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1. The Formal Object of the Intellect
in Its Preliminary Digclosures

Being, according to Maritain, is the formal oﬁject
6f the intellect, and therefore he argues that in every act
of knowing the intellect directly attains it.7 However,
this does not mean that in its first movement or primal
activity the .intellect attains that intuition of being which
lends itself to conceptualisation in mefanhysios.' On this

voint Maritain is quite clear.8 In order to avoid possible

7The formal object is that which differentiates the
particular power reaching to it. It is distinguished from the
material object, which is the stuff with which a power may
be occupied: ) ‘
"Although it may happen that the material

object of philosophy and science are the same--for

example, the world of bodies--nevertheless, the for-

mal object is essentially different in each case;

and it is this that determines the specific nature :

of intellectual disciplines" (Maritaih, Degrees, p. 46).

In maintaing that being is the formal object of

the intellect itself, Maritain is arguing that being enables
the intellect to become active in its own proper life; it
is that through which the intellect attains everything else,
and therefore it cuts across all the other formal objects
of the various disciplines. Being 1s the very first odbject
that the intellect 1n itself attains (see Maritain,:A Preface
to Metanhysics: Seven Lectures on Being (London: Sheed &
Ward, 194%), pp. 17-27---hereafter referred to as Preface;
and An Introduction .to Philosophy, trans. by E. I. Watkin
(New York:Sheed & Ward, 1947), pp. 185-188). .

8"In the first place the Thomists, and in varticular
Cajetan, enquire what is the object first attained by the ,
human intellect, an object therefore which every man attains
the instant he begins to think as a rational being, an object
, presented from the outset to the human mind. They answer with
Cajetan: it is being as enveloped or embodied in the sen-
sible quiddity, being ‘'clothed' in the diverse natures appre-
hended by the senses, ens concretum quidditati sensibili [si§7

- .

The object of metaphysics--and now vass to an

’

N
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confusion and misunderstapding iater in this thesis, it is
necessary to distinguish the various ways in which, according
to Maritain, we can come to apprehend being.withou£ having
that intuition of being essential for metaphysics. h

Magitain discusses epistemoloéy as a branch of meta-
physics, in the sense that it does not for him precede oo
ontology as a condition for it, but rather grows in'and:with
ontology, our knowledge of being and the,cripique of that
9

knowledge supporting each other in a reciprocal relationshinp.

In fact, it is our knowledge of being which is by nature orior.

e —ate lilah

In The Degrees of Knowledge Maritain exvnresses in a succinct \J)

dictum, his reason for so categorizing evistemology: "Know-.

‘ 13
ledge comes before reflection just as nature precedes know-

’ ledfz_e."10 According to Méritain, being is simply the -inescapable,

primary datum of the intellect. The nature of the intellect

itself makes this inevitable. Prior to any act of reflection,

~

altogether different level, an entirely different phase

in the process of human intellection--is, according to jhe
Thomists, being as such, ens in quantum eng; being not .clothed
or embodied in the sensible quiddity, the &ssence or nature

of sensible things, but omn the contrary abstractum, being
disengaged and isolated, at least so far as being can be

taken in abstraction from more particularized objects. It

is being disengaged and isolated Yfrom the sensible quiddity,
being viewed as such and set apart in its pure intelligible
values" (Maritain, Preface, pp. 18-19),

9?his expression of the reciprocal bond between
epistemology and ontology comes from Etienne Gilson, whom
Maritain quotes in Degrees, p. 80. For Maritain's under-
standing of epistemology see the same work, pp. 79-80; and
An Introduction to Philosophy, pp. 178-188,

1OMaritain, Degrees, p. 83,
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the intellect already knows being&\:lthough at first this
knowledge is (as we shall see) only'implicit and not yet
sufficiently purified for adequate métaphysipal explication.
For Maritain, although not necessarily first in chronological
order, the knowledge of being is the first act of the 1nte11ect
in the ordey of nature, and therefore he argues that reflec-
tion yield;\fﬁé principle of identity as the startipg point
for epistemology, and not the cogito as Descartes would have
it: ", . . in attempting to formulate, on reflection, the
experieﬂce that serves as a starting point for critique, one

3

would have to say: I am aware of knowing--I1 am aware of

¥nowing at least one thing, that what is, is; not: I think."11

In the very first act of knowtng, the intellect
directly attq;né being. However, in its primal activity
being is not all that the intellect attains, and herein lies
the reason for the original obscuring of the'knowledge of
being. We see that in Maritain's suggested repiacemént for

Descartes' famous starting point in epistemology there is

' something other than the be;ng qua being thch is provperly

11Maritain Degrees, p. 76.

Corresponding to the knowledge of being, which is the
first act of the intellect in the order of nature, the prin-
ciple of identity is the first evidence for the intellect in
the order of nature, as Maritain writes in the same work:

"Inasmuch as the intellect primarily bears neither on
itself, nor on the ego, but on being, then the very
first evidence (I mean first in the order of nature,
I am not talking about the chronological order, in
“ which, what is first in itgelf is often only implicit),
the evidence that is first in itself for the intellect,
is that of the principle of identity 'discovered' in
the intellectual apprehension of being or the real (p. 77).
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. investigated fn metaphysics. It includes \that thing which
is presented here under the defining designation !géi, The
principle of idenfity maintains that what is, is; and whét
is, argues Maritain, approaches the intellect for the first
time through the organs of sense. It is in conjunction with
the body that the intellect first attains being. This is
what Maritain considers to be the stance of the ortho¢dox
Thomist, and he attributes the explication of this inéight
to the great sixteenth ceﬁtury Thomist, Cajetan, in particular.1?
The ope¥ation of the mind begins with sensual experience.
This is not to suggest that thé intelTect does not have a
prover cperation of its own, distinct from sensual experience,
‘but rather that the initial stimulation of the intellect
comes from sensual experience, and that the intellect termin-
ates in the object first'encountered through thé organs of
sense,

Modern idealism, argues Maritain, began with Descartes,
and its fundamental blunder;has been the separation of object .
‘and thing:
Descartes clearly saw that the kﬁown.object is known
within thought; his capital error was to -have separ-
ated.the object from the thing, believing as he did .
that the object is in thought, not as an intelligibdle
entity rendered present to the mind through an im-
material form--and with which the mind is inten-
tionally identified~-but as .an imprint stamped on wax.

Henceforth, the intentional function disappears; the,
known object bYecomes something of thought, an imprint

12See Maritain, Preface, pq\18.
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or portrait born within it; understanding stops at

the idea (looked upon as instrumental sign). This
idea-portrait, this idea-thing, has as its double

a thing to which it bears a resemblance but which

is itself not attained by the act of understanding.
They are two separate quod's, and the divine veracity
is needed to assure us that behind the idea-quod
(which we attain), there is a thing-quod corresponding
to i'ti3 Of itself thought attains nothing but it- -
gelf. '

For Maritain, the object enables the intellect'to
attain the thing. The reason for this is that the intellect:
always intends the existence of a nartiéular thing. 1In other
words, the intellect affirms being through judgment, declaring
the aoprehension of. being where being alone can reside, in a :
subject exercising it. In judgment, th; intellect joins two
othérwise éeparate notions. When wé say that Paul is 1ean.or
Peter stoﬁt, we are in either case -bringing toéether two
distinct notions, and we are able to accomplish this s&lely
because we apprghénd the extra-mental existehce, whéther ' N
actuél or possible, of a substantial e;isﬁont--Paul vho is

14

lean or Peter who is stout. In this way, the judgment

indicates that our objects of thought point to the existence,

13Maritain, Degrees, p. 128.

v In fact, although clearly acknowledging its intel-
lectual might and value, Maritain argues that modern idealistic
gpeculation is not even true philosophy, but rather "ideosophy"
(see Maritain, The Peasant of the Garonne: An 0ld Layman
Questions Himself.about the Present Time, trans. by Michael
CTuddihy and Elizabeth Hughes (London: Geoffrey Chavman,

1968), pDv. 98=102-+-hereafter referred to as Peasant).

14For Maritain's views on judgment 'see his Existence
and the Existent, trans. by Lewis Galantiere and Gera .
Phelan; 1mage Gooks (Garden City, New York: Doubleday, 1957),
pp. 25-28; and especially Degrees, pp. 96-99.
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whether actual or possible, of a particular thing:

If it is not admitted that our objects of thought

are aspects (or 'inspects') of actual or possible

things; if it is not admitted that each of them

contains, 1if 1 may say so, an ontological or meta-

logical charge, then the proper function of judgment

becomes unintelligible.15 ‘
It i3 Maritain's position that the actual exggyent comes first,
manifesting itself to man through the organs of sense, and
precisely as object.

Maritain criticises Descartes for havingvintroduced
the passivity of the inteilect, and praises Kant for having
established once again the active nature of the intellect.
However, according to Maritain, kant also was guilty of separ-
ating object and thing, failing like Descartes to appreciéte:

15 Maritain finds

the intentional nature of the intellect.
himself in disagreement with both.Descartes and Kant. It is
his‘positionn that beginning with sensual experience, the |
actual thing itself becomes present in us in an intention®}
way'.

According to Maritain, the object ex;sts in the mind
of man as well as in the actual thing itself. 'The thing |
becomes présent in us in an intentional way, and,the.précess

through which this occurs is discussed by Maritain on sensual

and intellectual” levels. On each level he apnrehends a

'15Degrees, p. 97.

6560 ibid., p. 129.
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unitive impression followed by an intentional expression.
On the sensual level, there is the formation of a gpecies

impressa through the organs { sense, and from this impression

a species exoressa of imagination is formed. The gpecies
expressa of imaginé;ion is what is left over from“the original
impression. .It is the sensual expression which i; the phan-
tasm of. imagination and memory. Then, on the intelleétual

level, thrgugh the effort of the active or agent intellect

(1nte11ectus agens), comes the debut of the thing as object
in the uniquely human procegs of intellectual abstraction.
There results, abstracted from the sensible phantasm, the

immaterial species impressa of the intellect. Finally, the

species expressa of the intellect (i.e. the.inner word or

concept by which we come to know the thing) is formed from
this immaterial impressibn. This is Maritain's understanding
of ¥nte11ectua1 abstrac_tion.,17 arproéess which enables thé
iﬁtellect to become the extra-mental thing intentionally,
the inteliect being informed by the external thing.18

The object in itself is for Maritain a neutrality
which is to be'fouﬂd in both the abstract universal and the
concrete particular. AS thgﬁoutcome of inteilectual'abstrac?ion,

the concept is in itself universal, ‘although always relating

back to the particular. The actual existént, on the other
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hand, is in itself particular. It is concrete singularity,

and Maritain refers to it as the transobjective subject--

. . . not, certainly, because it is hidden behind
the object but, on the contrary, because it.is it-
self grasped as object and yet constitutes something
irreducible in which the possibility of grasping

new objects always remains oven (for it can give
rise to an endless series of necessary or contin-
gent truths).19

Now the object in itself is neither exclusively universal,
nor exclusively particular:
It is essential to the concept to be abstract and
universal. It is_esséntial to the extramental thing
to be singular and concrete. The object, on the
contrary, existing as it does in the thing with an
existence of nature (singular and concrete, and
prooer to the thing), and also existing in the
concept with intentional existence (abstract and
universal, and proper to the concept), is in itself
indifferent to one state or the other,<0

According to Maritain, the object is in one sense
" identical with the thing, and in another serse identical
with the concept. The object is identical with the thing,
because it exists in the thing with the very existence of
nature itself. It is identical with the concept, for the
concept's sole function is to make the thing known. The
concent does not exist as a thing in its own right. It is

for Méritain a purehor formal sign, in itself transparent

191bs4., pp. 9%5-94. For a discussion of trans-
"objective being see Joseph J. Sikora, S.J., The Christian.
Intellect and the Mystery of Being: Reflections of a Maritain
Thomist (The Hague: Martinus Nijhoff, 1966), pp. 111-114,
and 117-121~-~=hereafter referred to as Christian Intellect.

20

Maritain, Degrees, p. 123.
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and revealing the thing as object:

As a matter of fact, it is the very relation of

gign which, in order to possess the nurity and
effectiveness demanded in this incomparable uni-
verse, the universe of knowing, requires the rela-
tion of 'identity' (in respect to the intelligible
constituent). .It is because an instrumental sign
is not a pure sign, because its primary and essential
function is not to make known, that we refuse to

look upon the.concept as a simple instrumental sign.
For the instrumental sign is itself first and fore-
most a thing, and only secondarily does it function as
a sign; it is known first as object and only after
that does it 'make known.' The concept must be a
formal sign, i.e., precisely as spvecies it must be
nothing but sign; it is a pure 'makef-kKhown.' It
therefore must consist in being a pure representer or
vicar of the object, possessing no trait of nature,
no quidditative note, that is not a note and trait

of the object. There is the relation of 'identity'

"demanded by the relation of sign itself. We have 21

never affi;med‘anything but that sort of identity, . . .
Unlike Descartes, who according to Maritain'intérpreted the
concept as an instrumental sign, Maritain comprehends the
concept as a }ormal'sign, i.e. as. a vital link with extra-
mental being.

Maritain, following the scholastic tradition, dis-

22 and. within these

tinguishes three degrees of abstraction,
three degrees various disclosures of being can be discerned.
First, we encounter ,the realm called physica, wﬁich gleans

from tﬁé in@ivi@uq} matter of partiqular bodies a knowledge

of sensible nature. In physica itself,-Man%tain recognises

21

ibid., 388.

p.
22See ibid., pp. 35-46; and Philosophy of Nature,
trans. by Imelda C. Byrne (New York: Philosophical Library,
1951), pp. 111-114,

.
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two classes of knowledge:

.« + . We can distinguish, within this Physica, two
classes of science as opposite extremes: sciences
of observation (sciences which are above all induc-
tive and Which we may call empirical sciences of
gsensible nature), and a properly explanatory
science of corporeal being ?the philosophy of sensible
nature) .23 :

Q

Second, we confront the realm of mathematica. Although

he disbusses mathematica as a degree, and in this sense'the

realm of mathematica is depicted as an advance over the first

i+

degree of abstraction, Maritain nevertheless considers

mathematica.to be a unique plane of conceptualisation.

Differing from the other two degreés of abstraction, both
of which are sﬁecifically concerned Qith beings having
existence (whether actual or possible) cutside the mind,

mathematica is specifica)&y concerned with quantity, it

deals with common matfer and bears upon a being of reason

(ens rationis);?4 The third degree of abstraction is meta-

physica. According to Maritain, metaphysica is an advance

over both physica and mathematica, although he argues that

there is a special hierarchical affinity between physica

" and metaphysica, because they, unlike mathematica, deal

with extra-mental being:

. . . empirical sciencé, philosophy of nature and i
metaphysics are along the same hierarchical line. 1
Although specifically different, the light of the

2§Mar1tain, Degreés, pp. 37-38.

245ee ibid., pp. 35-36, and 38-40. , ST
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first degree of abstraction is, as 1t were, a
participation in that of the third degree. It is
lower and divided light, but still capable, in ;
the case of the philosophy of nature, of vene-
trating inside things, but in the case of empiri-
cal science, halted on the surface and at signs.Z5

Only in the third degree of abstraction is being gqua being
attained, and the knowledge of that éxistence wh;ch can exist
without sengible matter,26

Mariiggn argues that all three degrees of abstraction
disdlosé being. He insists that being is the .formal object
of the.inteilect, and therefore that the intellect attains'
being directly again.and,agﬁin, in every act of knowing.
It is also his Dosifion, however, that prior tb the intel-
lectual intuition of being épd the conceptualisation of

. being in metaphysics, knowledge of the formal object of the

intellect'is never thematized~--the only discipline which

-

ZSIbido ') bpc ‘4‘0"410

26For even the .ens rationis of mathematica cannot
exist without sensible matter: “
", . . the mind can consider objects abstracted from,
" purified of, matter insofar as matter is the general
hasis for the active and passive sensible properties
of bodies. In this case, it considers nothing more
than a certain property which it isolates within
bodies~--a propertv that remains when everything
sensible ‘is left aside--quantity, number or the
extended taken in itself, This is an object of
thought which cannot exist without sensible matter,
but which can be conceived without it. For, nothing
sensible or experimental enters into the definition
offy the ellipse or of square root. This is .the
eat field of Mathematica, knowledge of Quantity as
such according to the relations of order and measure
proper to it--the second degree of abstraction"
(ibid., pp. 35-36).

i e —
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attains being as its proper obj%ct is metaphysics. Maritain
argues that a special place must be reserved for the philosophy
of nature} the proper object of which is transcendénéal being
as, found in the corporeal world, although ﬁhe philosophy of
nature is limited, in that its proper object is mutable

being (ens mobile).27

According to Maritain, the confusion of the disclosure
of the formal object ofkthe intellect in any other discipline
with its more furified disclosure in the pﬁilosophy of nature
or the science of metaphysics, is a great source of error.

We may, for example, get trappéd in the realm of mathematica,

". . . and the danger is that before arriving at ontology
properly so-called, (philosophical ontology) the mind may

stop at this pseudo-ontology built of beings of reason and

n28

constituting a closed universe.' Maritain argues that

27" for the philosophy of nature, the accent
must be on ens in the expression ens sensibile. As a science
of explanation, it discovers the nature of its object and the
reasons for its being. And, since it is-true that the nature
of substances below man is not clearly accessible to us in
“its specific diversity, it must be said that the proper odb-
ject of the philosophy of nature does not extend to that
specific diversity of bodies, nor to the whole multitude of
their. phenomena, and is constituted only by transcendental
being as determined and particularized in the corporeal,
mobile and sensible world. We thereby notg two things:
Pirst, that the philosophy of nature is in a-‘certain contin-
uity with metaphysics, in spite of the essential difference
separating them, and that, on this score, it is above mathe-
mati¢és. Second, we note that philosophy does indeed provide
a deductive science of corporeal being, but that it is in-
capable of providing a deductive sclence of the phenomena
of nature" (ibid., p. 38)-.

Also see Maritain, Preface, pp. 28-29.

28

Maritain, -Philosophy of Nature, p. 107.
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this was the efror of Descartes, who confused the realm of

mathematica with the philqsophy of sensible nature in the

realm of ohxsica.29 Or we may, like Hegel, confuse the

being of logic (which like the realm of mathematica has a

being of reason for its proper object) with the transcendental
being of metaphysicé.so
‘Another disclosure of being outsi&e metaphféics
occurs in common sense (i.e. the everyday form of knowledge
of the.average man).31 Before we can discuss this preliminary

"disclosure of being, it is necessary to note another dis-

tinction.

295 ee ibid., pp. 41-44. .
30See Maritain, Preface, pp. 33%3-37.
- . % .
. 31It is unlikely that a better definition of common
sense, in strict accord with 'the way in which Maritain himself
useés the term, could be formulated than this one offered by
Father Sikora: » '
' "By common sense knowledge we mean the spon-.
taneous, unreflective judgment of the undisciplined
intellect in the presence of the r&al. Such know-
ledze is about reality, but it has certain imperfec-
tions. We see things in.-a kind of global way; we
cannot give reasons for what we know to bBe true;
when argumentation is directed against -our vnositions
we. tend to -become confused; this knowledge 'is most
obscured by the fluctuations of our emotional
states; if a mistake is made, it can remain undetected,
since this knowledge is unreflective, uncritical;
common senge remains an unorganized mass of truths,
~unfounded beliefs, mere opinions, prejudices,
There is truth attained, but it remains to be ex-
tracted from this mixture of truth and non-truth
by critical reflection. Here' is our most imperfect
xnowledge" (Sikora, Christian Intellect, v. 65).
. . \
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Maritain, following Cajetan, distinguishes between

abstractio totalis and abstractio fOrmalis.32 We have been

discussing abstractio formalis. It is the abstraction
operative in the various sciences. Now each science is
concerned with a particular domain of reality. Nevertheless,
every science, to the extent that it employs abstraction, is
concérned with rendering the object intelligible and there-
fore immaterial. And, what is most significant, by doing so
science discovers the type with which it is dealing. In

other words, abstractio formalis is concerned with lifting

the form from its matter in order to discern the specific

type of object with which a particular discipline is occupied.

On the other hand, abstractio totalis, although oresupvosed

and used by the sciences, is also pre-scientific. Unlike

abstractio formalis, it is met concerned with extracting a
tyve, but rather moves from the basic recognition of simil=~
arity amongst parts to the recognition of the universalb

whole'.33 Whereas abstractio formalis is the concern of the

' 32See Maritain, Philosophy of Nature, pp. 15-24.

3301 use the same words but the act of thinking I
perform is different in the one case and the other. -In the
first case, the case of abstractio totalis or extensive
. visualization, I simply abstract the universal whole from .
the parts. I could just as well say, instead of rational
animal, 'featherless biped' or 'monkey-metaphysician.' If
¥ disengage the essence exactly so much the better for me,
but it is not precisely the essence as such that I would
attain to in this sort of abstraction; I am simply trying
to reunite the common traits, to.set up a simple notional
framework common.to such and such individuals, Peter, Paul
or John. In the second case on the contrary, (abstractio
formalis or typological visualization), when I say 'rational
=7 .
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various disciplines, abstractio totalis is the abstraction

operative. in common sense.

According to Maritain, it is the notion of b;ing
attained by common sense (even though common sense in itself
is man's most imperfect mode of knowihg) which is the closest
to the knowledge of being attained in metaphysics. Arrived \
at by abstractio totalis, the notion of being attained by

common sense is clearly vague and in itself insufficient:

. « « We perceive the notion of being to be the
most extensive, the widest of all notions. But we
have not yet disengaged the properties of being as
the primordial source and focus of intelligible
mystery and have not yet seen its distinctive
countenance.’4 =

And yet, Dbeing so close to nature, common sense possesses
a certain intuitional power:

Insofar as .common “sense is natural, i.e., as it =»
conforms to an intellect's essential inclinations,
it is naturally right, agile and intuitive, it
goes towards being and God with a sort of spiri-
tual phototropism. And in that sense, philosophy
should be its continuation.

PTrusting his organs of sense and what he perceives as the

animal' this same word corresponds to a wholly different

act of thought. Here I am trying expressly to attain to the
nature, the essence, the type of being, the locus of intel-
ligible necessities; in brief to the object of science
discernible in these individuals, Peter, Paul or John. So
you see, although I have been using the same word 'man' or
'rational animal'! in both cases, I have been dealing with
two very distinct acts of thought" (ibid., pp. 18-19).

34Maritain, Preface, o. 31.

35Maritain, Degrées, p. 84.
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natural perspective of mankind (i.e. the common sense point
of view which is not ignorant of being), Maritain is ore-

pared to assert that there exists a fundamental continuity

between common sense -and metaphysics:

The knowledge of common sense is a natural and
spontaneous growth, the product so to speak of
rational instincts and has not .yet attained the
level of science. 1t is an infra-scientific know-
ledge. Nevertheless this infra-scientific knowledre
is more universal than that of the various particular
sciences of which 1 have just spoken. It possesses
a certain metaphysical value in as much as it attains
the same objects as metaphysics attains in-a differ-
ent fashion. Common sense is therefore, as. it were,
rough sketch of metaphysics, a vigorous and unreflec-
ive. sketch drawn by the natural motion and spontan-
eoug-lnstlncts of reason. This is why common sense
attains a certain théugh unscientific knowledge of
God, human personallty, free will and “so on.?3

‘\ \

2. The Intellectual Intuition of Being
and Metavhysical Concentualisation

>

Intuition, for Maritainf~£§ the foundation of human
‘ 1]

kno%}edge, and it begins at the very basic level of sensa-

tion itself:

There is first a primary intuition, an
intuition on which rests the whole of human know-
ledege, it is the intuition of the external world,
senge perception. In sensation, the object, by
its action, produces in us a psychic likeness

"(species) of itself by means of which we perceive
it directly, not in its essence but in its acci-
dents, in”its sensible qualities, and in the very
action it exerts upon us. The living organ of
sense therefore knows the concrete object immedi-
ately, in the materiality of its existence and of

36Maritain, Preface, p. 29.
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its individual and contingent action.37

However, this sensual knowledge is not the oro&uct of

intellectual intuition. In itself, the primary intuition

which is sense perception cannot yield the intellectual
knowledge which man is capable of, It is, although the
foundation of all human knowledge, in itself what one might
call a brute intﬁition,_incapable of disclosing even the
verceiving subject.38
on the other hand: is in itself purely immaterial. It is

the vroper functi&% of the intellect, and it can yield a
knowledge which rises above sénsation. Maritain argues that:
in the human inﬁellect this intellectﬁal intuition is expressed
vrecisely'throqgh conceptualisation.

Although the knowlgdge of being is absolutely nrimary
by way of nature, it\Tb\Eifplosed only in conceptualisation.

Existing in itself only as transparency, the concept terminates

57Maritain, Bergsonian Philosophy and Thomism,”np.
149~150, A
38". . . our senses (external senses alided by memory

and the 'estimative') give us, for example, the image of

this lamp, as of a certain ensemble acting upon our ‘eyes by
certain colours, a certain brilliance, according to a certain
figure,‘'certain dimensions, extremely variable moreover
according to the changed position of ourselves or the object,
and strictly determined by cipcumstances of time and place,
by the.hic et nunc, Were we to stop there, we should possess
materially, organically, a knowledge impregnated with mater-
iality: we should see this lamp (without being able to

name it), we should not think it; what this lamp is, we
ghould not know; and we should not know that there is an I
perceiving it, for the sense does not turn back upon itself"

(ibid., o. 156).

.
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in the object, and theréfore every concept is in a general
sense intuitive. It engenders an immediate and direct
encounter wifh the thing as object. However, the preliminary
diéclosures'of the formal object of fhe intellect present
being only in a confused way.' Sensation in itself, giving

rise to the species impressa of external sense and the svecies

exonressa of imagination, offers nothing that is gdapted to

the human intellect. It is the intellectus agens which

enables sensationitoubear fruit in the mind of man, and this
fruit .contains only the seed of being buried within it.
?hus the empirical sciences and the philosovhy of nature
deal with what Marita?d refers to as particularised 5eing.39

It is being cloaked in what is sensible and mobile. Mathe-~

matics and logic deal with beings of reasgn.(éntia fationis).
And/commoh sense is concerned only with vague being. .In
metaphysics; howevef, the intellectual intuition of being, .
what one might call the primary intuition of the intellect
as opposéd to the primary intuition of sensaﬁion. is expressed
in the cogqept of being qua being;

Father Sikora distinguishes between obﬁectiVe and

40 .nd his distinctich is indeed

non-objed{ive presence,
ﬁelpful here,»fop it introduces the notion oflknowledge by

connaturality. Knowledge Dby conhaturaliﬁy is the most imvor-

39See Ma;itain, Pfeface, pp. 28-29.

4050 3ikora, Christian Intellect, op. 56-73.
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tant notion in the realism of Jacques Maritain, for it is
tﬁe sﬁpra-sensual foundation of all our intellectual (meta-
”ohysiéal and otherwise) knowledge, and (aé we shall see in
chéoter three of this thesis) the supra-natural foundafion
of our mystical knowledge. It is knowing {not merely feeling
in a purely sensual way) without céncentualisgtiqn. It is’
instinctual, but humanly so. It is the instinctual, non-
objective grasp of reality, either through the intellect or
will. Non-objective'presence does not mean that the relation
of somethiné,external to a vercelving subject is discdrded,
bﬁt rather, that something external is ‘aporehended by a
subject without objective‘notions. Aﬂ intellgctﬁal connaturality,
which allows the instinctuai gresp of external reality without
conceptualisation, is the very foundation of conceptualisa-
tion itself.*! '

The intellect apprehends being (the very being agua
being of metaphyéics) in the intellectua;‘intuition of the

intelligible value of the thing, and it can do so conly because

tne thing is alreadxﬁconnatural to the power of human knowing.

41"A xnowledge by intellectual connaturality with
reality as conceptualisable and rendered nronortionate in
act to the human, intellect. It goes along with the develoo-
ment of the habitus of the intelligence; and it is from this
knowledge that comes the intuition--intellectual and expressible
in a mental work--of the philosopher, the scientigt, of him
who knows by mode of knowledge" Jacques and Ralssa Maritain,
The Situation of Poetry: Four Essays on the Kelations be-
tween Poetry, Mysticism, Magic, and Knowledge, trans. b
Marshall onther (New York: ~2hilosophical Library, 1955
D. 66-——hereafter referred to as Poetry).
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In this way, being is not different from other objects of
thought. However, as the formal object of the intellect

itself, being is a transcendental object of thought {i.e. an

object of thought not confined to any‘oarticular species or
genus.) :

When things become the object of our intel-
ligence, they do not merely deliver to us their
determinate specific or generic nature, whether in
itself or in an empiriological substitute. Before
knowing that Peter is a man, I have already attained
him as something, as a being. And this intelligible
object 'being' is not the privilege of one of the
.classes of things that the Logician calls species,
genus, or category. It is universally communicable.
I find it everywhere, everywhere itself and every-
where varied. I cannot think anything without
positing it before my mind. It imbues everything.
It is what the scholastics called a transcendental
object of .thought.42 T

And (as we shall see) this understanding of "object" refers

to the being which is the actual existent (ggg), as well as

to the being-which is the act (esse) of a particular existent.
As a prerequisite for conceptualisation, that which

is to be conceivéd must .be connaturally present-to the

nerceiving intellect, and as a transcendental, the being

attained in intellectual intuition is not-presenp in any

particular gspecies impressa alone, but rather in them all.
Being is not beyond conceptualisation, for in its trans-

parency the formal object of the intellect'reveélg the

L

42Maritain, Degrees, p. 210. And for this reason
Sikora refers to metaphysical concepts, berinning with the
concept of being, as "meta-concepnts"” (see Sikora, Christian
Intellect, p. 117). i .

L
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thing, although the thing only in so far as it is. The

intellectual intuition which is the foundation of metaphysics

reaches ens in guantum ens.43'

In the first chapter of his brief but powerful book,

Existence and the Existent, Maritain expresses succinctly

his understanding of the intellgctual intuition of being
and the conceptualisatipn'of‘being'in metaphysics. ' First,
in simple ap;rehension, the intellect comprehends the nature
or essence of a thing. Thls {j the intelllgible object
which is flrst conceptualised in the human mind by way of
abgtraction. It is the what initially delivered to the
;human mind fhrough the organs of sense. JNext, in judgment,
the intellect attains being, not the notion of being bﬁt the
very act of being iﬁself. ‘In judging the data which the
mind receives throuéh the organs of sense, the intellect
Joins Eﬁgﬁ has been'abstrqgted to the very fact éhat this
something abstracted is. And certitude rests upon‘thg
primary intuition-which is senée perception:
At the instant when the finger points to that which
- the eye sees, at the instant when sefise perceives,
in its blind fashion, without intellection or .
mental word, that this exists; at that instant the

1ntellect says (in a judgment5 this being is or
‘exists and at the same time (in a concept), being.

44

Indeed, it is the act ‘of existence which is the

.

435 e Maritain, Preface, pp. 43-45.

: 44Maritain, Ekistence and the Existent, p. 34.




object of the intellectual intuition of being.%’ However;

the act of existence cannot in fact be separated from essence.
The act of existence and essence coélesce in the co;cént

of being: ‘

. . » the concept of existence cannot be detached
from the concept of essence. Inseparable from

. each other, these two make up one and the same
concept, simple although intrinsically varied;
one and the samg essentially analogous concepnt,
that of being.4 )

~In this way, Maritain points back to the subject exercising
existence (i.e. the congcrete singularity which is ens,
without which there could be no act of existence or esse):

. « . this concept of existence, of to-exist (esse)
is not and ‘cannot be cut off from the absolutely
primary concept of being lgg§, that-which is, that-
which exists, that whose act is to exist). This is
so because the affirmation of existence, or the
judegment, which provides the content of such a
concepty is itself the 'comnosition' of a sub-

ject with existente, i.e., the affirmation that’
something exists (actually or possibly, simoly

or with such-and-such a predicate). It is the
doncept of being (that-which exists or is able to
exist) which, in the order of ideative perception,
corresponds adequately to .this affirmation in the
order of judgment. The concept of existence can-
not be visualised completely apart, detached,
igolated, separated from that of -being; and it

is in that concept of being andswith that cog-

cept of being that it is at first conceived.*f

" The produce of metaphysical abstraction always:
" relates back to some concrete or, to use a very crude but

highly effective metaphor, "embodied" act of existence,

455ee ibid., pp. 28-31.
461vid., p. 34. 4T1vig., p. 33.
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i.e. the act of existence coupled with essence in an actual

or possible existent (ens). For this reason, Mar{fain

refers to esse as the super-intelligible48 source of intel-

ligibility:

. . . the concept of existence .cannot be detached
from that of essence: existence is always the
existence of somethlng, of a capacity to exist.
The very notion of essentia signigies a relatien
to esse, which is why we have good grounds for
saying that existence.is the primary source of
‘intelligibility. But, not being an essence or

an intelligible, this primary source of intelli-
gibility has to be a syper-intelligible. When

we say that being is that which exisfs or-is
able, to exist, that which exercises or is able to -
exercise existence, a‘great mystery is contained
in these few words. In the subject, that which,
we possess an 'essence or an intelligible--in so
far as it is this or that, in so far as it nos-
sesses a nature. In the verb exists we have the
act of existing, or a super-intelligidle. To say
that which exists is to join an intelligible to a
super-intelligible; it is to have before our eyes
an intelllglble engaged in and Derfﬂcted by a
super- intellig1b111ty.49

Although discu551ng the possible existent, Maritain
argues that every Jjudgment is 1n‘fac£ ultimately resolved
in the senses; At this point we encounter the Thomistic
existentialism of Mafitain, for even tpe most immaterial
of scientific discipiines (i.e. metaphysies) relies upon -

the apprehension of an actual or concrete existent through

the organs of sense. As Maritain writes in his A Preface

4BMaritain does not mean that the act of existence is
unintelligible, but rather that it is ocutstandingly so. For
Maritain, super-intelligibility and eminent intelligibility
are syhonomous (see ibid., p. 33).

491bidc ’ ppp 43:‘44' !
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t6 Metaphysics:

The part played by the senses is you see,
absolutely indispensable. Every judgement must in
one way or another be finally resolved in them.

In other words, the res sensibilig visibilis, the
visible ‘'object of sense, 1s thé [touchstone of every
judgement, ex qua debemus de aliis judicare, by
which we must judge of everything else, because it
is the touchstone of existence. A metaphysician
deprived of the senges or their use, a metaphysician
asleep or dreaming, is for St. Thomas a sheer impos-
sibility, a monster, an absurdity. And this not
only because ideas are derived from the senses, but
because the senses, which possess a speculative
value, though it is obscure, are indispensable to
science, and even to the supreme science, the
science most disengaged from the material, if it

is to reach the actual existence vhich it may
neither ignore nor neglect.20

Being is the formal object of the intellect, aﬁtaihed
direétly—-albeit confusedly=--in. every act of knowiﬁg. In

'metaphysics being-in-itself51vis arriQed at by abstractio
52

formalis, and therefore being-in-itself is .the specific

gbjeét of this discipline alone. The intellectual intuition
of béing engénders the transcendentals wrapped up in being-

),53

" in-itself (i.e. one, true and good and beginning with

the nrihciple of identity, the intellectual intuition of

5OMafita;n, Preface, p. 23.

‘51For the sake of clarity we are introduc¢ing the
term "being-in-itself" in order.to designate both esse and ,
. ens in their fully abstract and trangscendental dimension,
for it is the act of existence never factually detached from
esgsence which is the subject matter of metaphysics,

stée Maritain, Degrees, p. 217.
535ee Maritain, Preface, pp. 66-67.
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being engenders the principles of metaphysics--the enumera-
tion and explication of which stretches beyond the scope of

this thesis.’?

3. Only the Intellectual Intuition of Being
Can Be the Foundation of Metavhysics

As pointed out in thé beginning of this chapter,55
-Maritain argues that the Bergsonian intuition of duration
.18 an attempt to reach being by way of immersion in the
concrete perceptiveness of sensuél experience. Maritain
insists‘that ", . . no matter how much Bergsonian intuition
- is presented to us, as 'supra-intellectual' or 'ﬁltra—
intellectual' we still must recognize tha} in point of fact,

‘in reality, it can be only infra—intellectual."56 And not

onl% does Maritain criticise the intuition of Bergson, but
the intuition of modern existentialism as well. Besides
the ﬁergéonian intu;tion of duration, Maritain ‘also criti-
cises Martin Heidegger's encounter with anguisb and Gabriel
Marcel's experience of fidelity.?? Howevér, Maritain is
critical of Hetdegger and‘Marcel in the way_he is critical

of Bergson, i.e. with deep respect. All of these men, argues

Maritain, have- had a legitimate encounter with reality, and

" A

%%3ee ibid., pp. 90-152.

55See supra, p. $3o‘ .
56Marita1n, Bergsonian Philosoohy and Thomism, p. 28.

575 0% -
"'See Maritain, Preface, pp. 49-54.
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for that reason are not to be dismissed. Ho@ever, each of
tﬁem has, according to Maritain, téken but a preliminary
step in the direction of the intellectual ‘intuition of being,
They are all yet involved in the empirical:

. the most serious danger which.all these
methods of approaching being involve is the danger.
of remaining imprisoned in one or other of the
concrete analogues of being, whichever one has
chosen as a path to it. The experience in ques~
tion gives information only of itself. This is
indeed the drawback of pure experience in phil-
osophy and the pitfall of every metaphysical
gystem which attempts to be empirical. The
experience, though valid for the domain covered
by the particular intuition, ‘cannot, save by an
arbltrary procedure, be extended to a wider
province of the 1nte111§1b1e world, and be
employed to explain it

Indeed, sensual intuition is for Maritain the very
foundation of human knowledge. Howeyer,'in itself it aE}atns
only concrete singularity. It cannot ‘attain be;né-in—itself.
(1.e. being in its transcendental dimension). Beinz-}nritseif,
although alwéys apprehended’fn concrete singularity, is not

in itself a thing...This is very important, for the value of

beiné~1g-itself aﬁprehended in things exists in an analogical
way, which will be discussed in 'e next chapter. This is
why, éccording to Maritain, oneijimply cannot stop at one

of the concrete analogues of being. To make being—in -itself
into a thing in its own fight, would lead--~depending upon

one's inclination--either to "pure ontologicallmonism" or

58Ipid., p. 52.

1
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"pure phenomenalist pluralism":
If being were the object of a concrete intuition
like that of an external sense or of introspection,
of an intuition centred upon a reality grasped
concretely in its singular existence, philosophy
would be compelled to choose, as it gave this
intuition an idealist or 'a realist value, between
a pure ontological monism and a pure phenomenalist
pluralism. 9
. N ‘ '
According to Maritain, experfince is simply not
sufficient on the natural level of humén knowing. Any
exclusive attempt to construct philosophically upon an
empirical foundation is of necessity doomed to remain a
prisoner of that foundation. Such an attempt is an endea-~
vour to reconcile metapﬁ?%ics with the empirical sciences.
It is in effect being-in-itself which' is made into a thing
in its own right, and Maritain argues that the penafty for
revlacing transcendental being with an enpirical counterfeit
is either ontological monism or‘phenomenalist pluralism,
If one gives an idealistic value to an encounter with a
concrete analogue of being, then one will choose ontological
monisgm. If, on ﬁhé other hand, one gives a realistic value
to an encounter with a concrete analogue of being, then one
will choose phenomenalist pluralism. The modern idealistic
blunder can be attributed:to Descartes' separation of object
and thing. And the realistic blunder can be attridbuted to

: \
an ignorance stemming ‘from the maya which is empirical

science.6O Indeed, Maritain acknowledges the valuable -

[ 3

>9Ipid., p. 58.

60"1n ordqr to reach physical reality in its own
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contribution of empirical science to the edifice of human

knowing on the natural level, However, the contpibutioﬁ of

empirical science is not philosophical. Metaphysics must

be based on the very pinnaclé of the human pnrocess of Intel-

'lectual abstraction. It must-be based on a transcendental

\‘
-

dbject of thought.
' Maritain extends an invitation to listen. Beginning
with common ;ense, where the nature of human intelligence
instinctually attains being, although'in an obscure and
philosovhically ;ﬁadequate way, Mar%tain would have us listen
to what -he apprehends as the song of being. According to
Maritain, the modern philosopher fails to listen. 1In his
- proud impetuosity, the modern philosovoher experiments with
the gross density of empirical clamor rather than make the
effért to recover the etﬁereal simplicity of a fine intel--
lectual harmony.

Because modern philosopheré cannot forgive Thomistic
metapﬁysics for what they perceive as ité scholastic pedantry,
Maritain is unwilling to forgive them for what he perceives
as their sensual impetuosity: ‘ _' L fﬁj

A deep vice besets the philosophers of our
day, whether they ‘be neo-Kantians, neo-vositivists,

enigmatic way and to conquer the world of phenomena, our
science has become a kind of Maya--a Maya which succeeds
and makes. us masters of nature. But the sense of Being ts
absent from it" (Maritain, Aporoaches to. God, trans. by
"Peter O'Reilly; world Perspectives, Vol. I, ed. by Ruth
Nanda Anshen (New York: Harper & Brothers, 1954), p. 8).
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idealists, Bergsonians, logisticians, pragmatists,
neo-spinozists, or neo-mystics. It is the ancient
error of the nominalists. In different forms, and
with various degrees of awareness, they all blame
knowledge-through-concepts for not being a suvre-
gsensible intuition of the existing singular, as 1=
Spinoza's scientia intuitiva, Boehme's theosophic
vision, or that of Swedenborg, which Kant so re-
gretfully denounced as illusory. They cannot for-
give that knowledge for not opening directly uvon
existence as sensation does, but only -onto essences,
possibles. They cannot forgive it for its inability
to reach actual existence except by turning back
upon sense. They have a basic misunderstanding of
the value of the abstract, that immateriality

which is more enduring than things for all that it
is untouchable and unimaginable, that immateriality
which mind seeks.out in the very heart of things.
But why this incurable nominalism? ‘The reason is
that while having a taste for the real indeed, they
nevertheless have no sense of being. Being as‘such,
loosed from the matter in which it is incorporated,.
being, with its pure objective necessities and its
laws that prove no burden, its restraints which do
not bind, its invisible evidence, is for them only
a word. ;

According tofMaritain, the intellectual intuition
of being, although dependent uvpon the primary intuition

which is sense pverception, .is nevertheless in itself an
62

eidetic intuition.” = "The true metaphysician! argues Maritain,

aonrehend§ the intelligible value inherent in‘every particular
thing, as a transcendental object of thought. Nof in itself.
a thing, 5eing—in—itself is the pUrély intelligible value .

6f ever} particular thing in so far as .it is, and it is

aoprehended in the transcendental concept of being qua being.

. 61Maritain, Degrees, p. 1.

625ee Maritain, Preface,; pp. 58-61,
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In other words, it is Maritain's position that the intel-‘
lectual intuition of being cannot be separated from con-
ceptualisation. 1In his first attempt at ponderous explication

as a metaphysician, Bergsonian Philosoohy .and Thomism,

faritain expresses his position:

The answer that should have been given against Kant
is that intellect sees by conceiving, and conceives
only to see. Its operation does not consist in
subsuming a sensible content beneath an- empty form,
~--nor in cutting out the real according to ready-
made forms. In an inner word whose content escapes .
the eye and the touch and transcends in itself all
order of sensation, but has greater density and
fullness the more purely intelligible is the sound
it gives out,--the intellect attains reality it-
self brought to the level of our mind. In short,
there is indeed a philosophical intuition, but it
is in the concept and by the concept that this

particul intuition, which is intellectual intui-
tion, iniifregfion itself, takes glace.ﬁi

In this chaﬁter we have seen how Maritain attempts
to reconcilé intuition with intelligence, by explaining the
conéept as a transparency which allows the intentional
vpresence of the actual thing itself in the mind of man.
In eveéy discipline, and in the world of common sense (a
;ealm which, as we have noted above, Maritain considers to
be especlially close to the domain of mefaphyé;qs); iﬁtel-
lectual abstraction is the very vehicle of intuitioﬁ (i.e.
inteilectual intuition, for in this chapter we haQe also

)
seen that Maritain is trying to avoid any attempt t¥o con-

struct philosophically upon an empirical foundatio alone).

65Maritain, Bergsonian Philosophy and Thomism, p. 30.
j X
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Being is the formal object of the intellect, and although

it is always being which is attained directly in eféry act
of knowing (through the concepts which enable the tling to
becomé present in us in an intentional way), beinz-in-ltsélf
is the specific object of metaphysics alone. In metaphysics,
where being-in-itself is attained in an intellectual intui-

tion as a transcendental object of thought, the reconcilia-

tion of intuition-with intelligence reaches its highest

point. This is so, because in metaphysics intuition and
intelligeﬂce work together to disclose being in its tran-
scendental and (as we shall see in thé next chapter) analogical

nurity;

e . g K Sttt



CHAPTER II

TRAN?CENDENCE AND ANALOGY

Within the context of this thesis, analogy is men-

tioned only to indicate what ggritain considers to be the
epitome of natu;@l knowledge. It is mentionqugﬁge, because
the naturél knowledge of God, stemming from the intelligent -
unraveling of the implication inherent in the natural
igtellecyual,intuition of being, is in no way to be confused
with mystical experienceJéén exper%igiijaﬁzggw;annot be
achieved, but only received as -a gif\‘above nature or suvra-
natural. Méritain's understandiﬁg of the iqtellectuai .
intuition of being, and the consequent ananoetic knowledge’
of God, is Opposed'to any form of monism, pantheism or pan-
entheism. Maritain affirms.the.abédlute transcendence of
God, and claiﬁ;\a-natural knowledge of Him only by way of
é'direct apprehension of the being of sensible things.

“In attaining being-in-itself the intellect apprehends
what is there in so .far as it is._ Now what is there shares
with every other thing'thq common fact that they all are,

A single particle of sand blown about by the wind on a sandy

beach Has\this\?hch in common with even the mogt acute of

created intellééts, and even with God Himéelf--the very

fact of its existence. Although.abstr;;Xed from a particular
ﬁs 3

-
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thing, being-in-itself is not a thing. .Being-in-itself is
supremely unimaginable), and by its very nature it is anglogical.

Only particular things actually exist; as the tren- '
scendental object of metaphysics, being-in-itself is the
absfracted analogical value of a particular thing in so
far as it is. ‘peing—inéitself; then, isfnever realised apart
from what is, .and it has meaning only in so far as its
analogues actually are. In itself transcending all of them,
belng Qn-ltself refers to the being of every one of its
analogues.

As stated in the previous chapter,1 common sénse
(i.e. the everyday fpfm of knowledge of the average man) has
-a certa;n metaphysical va}ge. Although in its own way,
common sense attains the same objects as metaghysics. Common

sense intuits being and apprehends in a vggue way the analog-

ical character of being, and for this reason (as we ehall eee)
common sense.is able'to attain "a certain theugh unscientific
knowledge of God.™ "

Being~-in~itself is.for Maritain a transcendent%l ana
analorical obje%t of fhogght, and the implicationg of this
for man's knowiedge of God on the natural level of human
knowing will be our concern in this chapter. According to

Maritain, we encounter the transcendental and analogical

aspects of being: first, through the vagueness of common

See supra, pp. 29- 3@ (the quotation which apvears on
this page is taken from a longer quotation on p. 30)
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sense; and then, thrpugh the precision of metaphysical
science, where being=in-itself is attained. In this chap-
ter we will discuss transcendence and analogy in comxon
sense first, and then we will discuss transcendence and
analogy in metaphysics. In thisiway we will arriveyat the
'epitome of knowledge on the natural level of hﬁman“knowing

(i.e. the analogical apprehension of God in metaphysics).

1., Transcendence and Analogy in Common Sense

It is cléar, and &afitain certainly ‘does not deéi?em
to dispute ther fact, that what might be Ealled the tfaﬂscen-
"dental—analogical verity of being is present in the world
of common sense-only in a éonfused way. Common sense attains
no properly articulated knowledge of‘either being or God. .

And yet, Maritain argues that a genuine intuition of being

is indéed operative in common sense; in his Approaches to
God, where he articulates his profound respect for what he

-perceives as the natural perspective of mankind (ixgi\iie

common sense point of view), Maritain writes: -

Here [in the world of common sense] every-

thing depends 6n the natural intuition of being--

on the '‘intuition of that act of existing which is

"the act of every act and the perfection of every

perfection, in which all the intelligible structures

of reality have their definitjve actuation, and

which overflows in activity in every being and in the

intercommunication of all beings.

Not to be confused with.the natural intellectual .

2

Maritain, Approaches to God, p. 3. B



\49‘,

iﬁ%uition of belng, this "natural intuition of being" is the
infra-scientific grasp of what Narltaln refers ‘to as the

vague being of common sanse. On this infra-scientific level,
the object (i.e. being) of th%s irtuition is not yet abstracted
as the specific object of a particular discipline (i.e. the
being—in—itself of metaphysics). As already stated in the

3

previous chapter,” it is by way of abstractio totalis that

common sénse attains being. Nevertheless, Maritain insists
' that the notion of being attained by common sense is the
closest to the knowladge of being attained in metaphysics.
Marifain arguea that on this infra-sciénfifichlevel the
transcendental nature of being is apprehended (although
confusedly) in conJunctlon with the as yet unspecified
analogical reasoning which dlscloses the reallty of God.
Because it attalns the transcendental nature of being
"in a confused way (i.es in conjunction with analogical
reasonlng), the natural intuition of being is div1ded by
Maritain into three stages.' flré?j’one pecomes aware of the
indepéndent existence of things bé;ond the sphere of one's
own unique'existeqce; second, one realises one's own existence
ag fragtle and threateried with extinction; and third, one:
recognises tha nebesslty for Being free from nothingness--
not a.personal and transcen&ent Being explicitl&, but rather,

in view of the inability to acco&ng for one's own exlstenqe

Xee supra; pp. 28<29.
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through the merit of that existence alone (being-with-
nothingneés and therefore 6nly possible, liable to destruction
and not having in itself_jiﬁfpower to be), the need for
Being (Being-without-nothingness and therefore necessary,
not liable to destruction and having in Itself the power to
be).4 These are not three stages in‘a segmented process or
progression, but three artificial stages, developed by Maritain
for the purpose of clarifying what takes place in the single
f1a8h of certitude which is the natural intuition of common
sense:
. These three leaps--by which the intellect moves
first to.actual existence as asserting itself
independently of me; and then from this sheer ob-
jective existence to my own threatened existence;
and finally from my existence spoiled with nothing- .
ness to absolute existence--are achieved within the
same unique intuition, which philosophers would
explain as the intuitive percention of the essen- )
tially analogical content of the first concept, the
” concept of Being. .
Maritain argues that even in the world of common
sense, the analogical‘implicatioh inherent in the natural
intuition of being is further developed, and with this
development the apprehension-of the transcendental nature
of being in common sense becomes clear. Through ". . . a

promot spontaneous reasoning, as natural as this intuition

Bhe natural intuition of beiné] (and as a matter of fact

4The terms "beiny with-nothingness™ and "Being~-without-
nothingness" are Maritain's (see Approaches to God, pp. 5-7).

°Ibid., . 5.

. el

D R A
.




*', ' ' 51
more or less involved in it), . ;.. ,"6 one. ascertains thaf
not only one's own gxistence is ffagile and threatened with
extinction, but:alSo the fact that the universal whole of
which one is a part lies beneath the shadow of nothingness.
In this way, Maritain argues, common sense, unable to account
for the existence of the whole of nature through the merit

of that existence alone, is acpually able to glean from the

. intelligible (and implicitly transcendental) value of the

vague being it attains the necessity for the existence of an

ébsolutaly transcendent Being;_which Maritain does hox hesi-

tate to call God:-

Thus the internal dynamism of the intuition
of existence, or of the intelligible value of Being,
causes me to see that absolute existence or Being-
without-nothingness transcends the totality of na-
ture. And there I am, confronted with the exis-
tence of God.

2. Trangscendence and Analogy in Metaphysics

For Maritain, everything bégins with (and must
always adhere to) substgntial reality (i.e. the concrete
singalarity which is a particular thing). Attained through
sensual experience, the actual existent is the source of
all our knowledge. Already attained on the level of. sense
perception, the actual existent is grasped by intuition and ~
.jgdgéd to be when it confronts the intellect.- A transcendéﬁtai

and analogical object of thought, being~iﬁ—itse1f is abstracted

Y

Ibid. "Ibid., pp. 6-7.
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N . : ;
és the intelligible%xélue'of the actual exiétent; and the ' .
analogical value of being once released, according-to the

Thomist position of Maritain, can carry the metaphyrician
beyond what is intelligible for us in any direct way, *o -
what is in itself sppremely S0, In a more exact way than'

in common sense, the analogical value of being released in

metaphysics can lead:the metaphysician to the indirect and

PP

analoglcal apprehension of that existence which can exist

without sensible matt&yﬁ

bt f gty ey A

What Maritain refers to as tne "transobjective sub-

[T SR

ject"8 is the actual.thing in its particularity. It is

concrete singularity and -in itself inexhaustiblé.- It is _ -
unquenchable; and '‘although our inteliects attgin_it throﬁgh

the concepts we form (éven'its very aétuaiity‘in the meta- ;
physical concept of esse), we never iouch it in the profun-

dity of its varticularity. Indeed, this God given uniqueness, . i
" one might'wish to.sax pgrsonhood, which is the very actuality
-0of every single being, 1s fo aritain a mystery deserving

9 p : : L
our regpect, . \,‘ !

. . RVAS

SSee supra, pp; 21-22. ., b,

9For Maritain's distinction between problem and
' mystery see Preface, pp..2-12.

It is interesting to note that ‘Maritain's metaphysical
appreciation of mysterious, inexhaustible particularity is the
basis of his political thought,.when realised in the prover
personhood which in the sensible world is the goal of man
alone. For Maritain's distinction between mere individuality
and true personality see his brief but excellent work: The
Person and the Common Good, trans. by John J. Fitzgerald
(London: Geoffrey Bles, 1948)
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In itself, the transobjective subject is inexhaustible

~and therefore-remains a mystery to us{ and yet, through
intellectual abstraction we apprehend the transobjective sub-,
ject in itself, although never completely and all at once,

in a gpecies expressa of the jintellect which is derived from

it. All subjeets which can be brought over to us through
intellectual abstraction céhstipute for Maritain the world

of'transobjective'intelligibility,'as he'writes in The Degreés
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of Knowledge:

We have called the transobjective intelligible
the infinite (transfinite) ensemble of subjects

which it [Ehe human -subject referred ‘to by Maritain as
.the cisobjective subject] can subject to its intel-
ligible grasps, or which can be delivered to it as
objects., To be very precise, we mean by these sub-
jects those whose egsence or first intelligible
constitutive can itself (even.though only in its most
universal notes) become object for it in a concent:
Let us say they are by definition subjects which are
knowable to it in some degree ‘in tgemselves' or by
dianocetic intellection. -They are cdrporeal things

which, since they.can fall under the sense, can fall i

also under the light of the agent intellect, and so
deliver their essence to grasps of abstraction, at:
' least to the extent that there appears in its intel-
ligibility some determination of being.'0
Transcendental, because it is above every species
and genus, being-in-itself is the acme of transobjective
intelligibility. " Being-in-itself is supremely unimaginable

and essentially analogical. Attained directly "or by.dia—

o

T etic 1nt¢11écti9n"/}n the sensible things which confront

) ’10Maritain, Degrees, pp. 202-203.:

3

-3

+ i e ymmmAn s ma




Tl

54

us through our organs of sense, being (as the object'of
metaphysics) can carry us to an analogue beyond what is

sensible and intelligible for ust.

In The Degrees of Knowledge, Maritain distinguishes

between dianoetic, perinoetlc and ananoetic knowledge.11
In order to articulate the close correspondence between
direct or dianoetic intellection and analogy in Maritain's
thought, it is necessary te explainvthese distinctions.

As already indicated above, dianoeﬁic knleedge is

that knowledge by which the.human subject attains in some

" degree the actual thing itself, in so far as.the transob-

jectiye subject is attained direeply through intellectual
abstracfion. According to Maiitain, being—in-iteelf is
actually attain;d in this way; through a direct aoprehension
ef the analogical value of the actual'existent; However,

although the apalogical value of being is realised at this

stage,'dianoetic knowledge attains'directly only the being

of sensible things, in that the very notion of being-in-

itself is abstracfed from the things which confront us through
our organs of sense. Dianoetic knowledge rests on the

P

certitude of sensual. experience, élthough in itself desig~

-

nating ﬁhe,inﬁuition and judgment which belongs to the ™

intellect. T

In dianocetic gnowledge,Jintelligible values'are

see ibid., pp, 202-226.
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attained through what Maritain refers to as the pradper
abcident or broperty:

When the mind holds a property 'in the strict and
- philosophical (ontological) sense of this word, a
difference of being is attained, an accidental
form is seized in its intelligibility, and by it,
the essence (as human nature bX rationality, or
animal nature by sensitivity),1? :

Knd what is most important in the context of this thesis,
being-in-itself is attained in this way:

As the first object grasped by the intel-

.lect, it is clear that being is not known in ‘the
mirror of some other previously known object. It
is attained in sensible things by dianoetic intel-
lection., Just as a generic or specific nature is
known in itself by the property which reveals its
essential difference, so an analogue (analogum
analogans) 1s known in itself by that one of its
analogates (analoga analogata) which first falls
under the senses,!> ’

In perinoetic knowledge (i.e., the peripheral know-
. N }‘ N .
ledge of common accidents or properties) only the phenomenal

ig attained;

. « . the properties in the strict sense of the
word remain inaccessible. Clusters of sensible
accidents (common accidents), grasped exclusively
as observable or measurable, are taken in their
place (like the descriptive 'properties,T density,

“

21414., p. 206.

13Ibid., pp: 214-215, The g;;in has been corrected
from the sixth French edition of thisiwork, published by
Desclde De Brouwer, 1958. xz :

In The Degrees of Knowledge, for clarity of expression,-
Maritain uses the word "analogue' to designate transcendental
being (i1.e. the being qua being which is the prover object of
metaphysics and not in itself confined to _any narticular being),
and he uses -the word "analogate! to designate the concrete
singularity which is a particular being, - In this thesis, .
the word "analogue' has been employed to designate the par-
ticular being. : . ' .




atomic weight, melting point, boiling point, spec-
trum of high frequency, etc., which serve to distin-
guish bodies in chemistry). These descriptive char-
acters are given the name 'properties,' but the import
of the name is here quite different and no more
philosophical (ontological) than that of'the word
'substance' in the usage of chemists. They are at
once exterior signs and masks of the veritable
(ontologlcal) properties. They are empiriological
properties, substitutes for properties proverly so
called. The mind cannot decivher the intelligible

+ in the sen31b1e,\1t makes use of the sensible itself Co ;o

in order to circumscribe an intelligible core that’ . -’
escapes it. It is then that we say that the form '
is too immersed in matter to fall within the graso

of our 1ntelligence. It is impossible by such prop-._

erties to attain in any degree whatever the substantial
. nature in itself or in its forma%rconstltqtive. It .

is known not b¥ signs which maniflest it, but by signs

which hide it. . : .

Maritain's third distinction, ananoetic knowledge,
.simply designates knowledge by analogy. It is the intelliév_
pent use of the analoglcal value of being attained already
in dianoetlc knowledge. Ananoet1c§know1edge is the means
by which the metappy51CLan can attain that existence which
can exist without sehsible matter, and yet ananoetic know-
ledge is closely related to dianoetic knowledge, in that
-analogy is based on the direct apprehension of being-in-
i{tself in .sensible things alone. ‘

" In the-world of common sense, through the direct
apprehension of the being of things which do not have in
themselves their own explication, the natural intuition of

being leads men to God, as the necessary Transcendent .Being.

In metaphysics, whgre'the_intel;ectual intuition of being

"1bid4:, pp. 206-207-

P e B der e P




57

-

reyeals the transcendental and analogical aspects of being-
! /

in-itself, God is apprehended in a more precise way as the

necessary Cause of all being..'We need not here be 2oncerned

with explicating the various wazs15

of approaching Goa
ohilosophiéally. However, we must be concerned with thag
whlch enables such argumentation to take place. We must'be
concerned with the analogicaI potential of being-in- itself
for it is this which enables Maritain to argue for the exis-
tence of God from the existence of sensible things below God.
. In the metaphyéical parlance of Maritain, aﬁalogy16

is associated with transintelligible realify.' Transintelligible

reality is that reality which lies beyond.the realm of sensi-
bility. It is not connatural to the power of human knowing,
and is not difecfly attained through transparent concepts
abstracted from it. Transintelligible reélity can therefore

17

be known by us only through analogy, .' and -that analogy means

15The five ways of St. Thomas Aquinas, . and a 51xth
proposed by Maritain himself (see Marltaln, Avoroaches to
God, pn. 16-83),

161n this chapter we are concerned with analogy only
. in so far as it attains the invisible -existence of the angels
and God (i.e. of created being beyond the realm of sensation
- and uncreated Being beyond all else). Maritain also speaks
of .the "superanalogy of faith" (see Maritain, Degrees, pv.
241-244, and infra, pp. 66-71),

17"This universe on which metaphysics opens out, and
the knowledre of which requires that it -have recourse to a
whole art of dec1pher1ng the invisible in the visible, we are
calling transintelligible. We do so not, certainly, because
it is unintellipible in itself (on the contrary, it is the
domain of absolute intelligibility), nor becauge it is unintel-

w
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.a pronortionalip& based bon the transcendental object of
fhought, being-in-ifself, an object in itself divested of
every particular, specific or generic limitation, and there-
fore engendering proportion amongst those particulars exer-
cising it. Prgcisely in so far as they are, all beings
have gsomething in common. In that being gggqbéing signifies
the acf of existence (esse) of a particular 5e1ng (ens),
without designating the specific essence or what is being
réferred to, it 1mplies'the partiéipation of all beings in
the transcen@ental and énalogical value of beiéggin—itse}f .
(i.e. the purely abstract, transcendental and aﬁalogical
- object of thought). 1In this supremely analogical way, the.
transintelligible world (the Ghiverse of angels including
the ;ery God they either . .adore or despise) becomes the world
of metaphysics,

In A Preface to Metaphysics, Maritain defines the

analogical value or potential of being-in-itself as follows:

Being presents 'me with an infinite intelligible-
variety which is the diversification of something
which I can nevertheless call by one and the same
name. It is something that I find everywhere and
call by the same name, because it is in all cases -
made known to.me by the similar relatidgshin which
the most ‘diverse objects possess to a certain term
essentially diverse, designated in each by our con-
cept of being, as being present formally and intrin-

ligible for us, but because it is disproportionate to our

human intellect. It is not intelligible for us in an evperi-

mental nor in a dianocetic way. In other words, it is not
connatural to our power of knowing. It is intelligible to
us only by analogy"(ibid., p. 219).

58
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sically in it. And this analogical character, an
example of what is called the analogy of strict
provortionality, is inscribed in the very nature

of the concept of being. It is analogous from the
outset, not a univocal concept afterwards employed
analogously. It is essentially analogous, polyvalent.
In itself it is but a simple unity of proportionality,
that 1is, it is purelg and 'simply manifold and one in a
particular respect.’

Dspecially when we are talking about God, thelre is
an asgspect of ananoetic knowledge or knowledge by analogy
which must be stressed, and this is its negative side.

Even when we discuss the angels, according to Maritain, we
are discussing realities which in their creaturehood are

far closer to us than they are to God. Maritain's Thomistic
re=1ism argues for the separability of essence'(essentia)
and existence (esse) in every creature including the highest
amongst angelic natures. The essence (essentia) -of any

creature devends upon an external source for the existence

(esse) which establishesha particular!beiqg (ens)'in‘actuality..

For this reason, every. creature is'merely possible: depen-
dent upon an external source for its very existence,“the
creature does not have sufficieqt reason in itself fof being
there. And because man abstracts being-in-itself only from
sensible c}eatures, Maritéin argues that our very mode of
conceiving reality chains us to that reality whiéh 1s_con;
tingent and invested with nothingness. "The waylin which

I conceive being is absolu€e1§ deficient in relation to

'18Maritain, ngféce, p. 64. . .

.
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God.“.19
For Maritain, angels and God exist in the trans-

intelligible world, but God is beyond all His creatures,

60

in ﬁhai His absdlute simplicity admits no distinction in Him:

All the divine perfections are strictly identified

in God. When I say being of God, the word contin-
ues to signify being and does not signify, does not .
present to my mind, Eoodness or knowledge, and yet
the being of God is His knowledge and His goodness,
His mercy and His justice.

On}y in God are essence and existence ideg;ical. . And God

[

alone is Being, Knowledge and Love:

~Therelis péssession of the self by the self in. the
pure state, since His existence is His very intel-
lection and His love.. Thus He not only exists and °
grasps Himself by intelligence and.love, as do
created minds. Uncreated Spirit, to exist ig for
Him to grasp Himself.?2! )

Based upon the'integlecfual intuition of being,

which is the direct or dianoetic apprehension of beiné-in;

“itself in sensible reality, the human intellect can attain

]

transintelligible reality bnly by analogy or_ananoetfc

appréhension. 'As distinguished from sugra-ﬁaturalngnow-'
ledge, the natural power of human intellection attains God
only in the poverty of its metaphysical riches:

'Thg pultipllcity.of these distinctions of reason,
L ' S

1.9Marii;ain, Degrees, P. 2217.

201134,

211bid. ,» p. 234. .
We note the similarity between this view and. the

position of Advaita Ved3nta (i.e. the school of non-~dualism
in Hindu VedZnta), which states that Brahman is Sat (Bein%),

Cit (Consciousness) and Ananda (Bliss).

4 -
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demanded by thé very eminence of the reality to be
known, attests nothing except the humility of such
a knowledge. It is not the Divine Simplicity that
we divide; it is our concepts that we adapt and
work over in order to submit our intellect to it
and to know the Almighty according to the mode of
our voverty.

In order to avoid straying beyond the scope of this
thesis, which is concerned with the mganiné and significance
of intellectual intuition and.mystical experience in the
realism of Jacques Maritain, wé have in this chapter attemnted
to attain wpat'is for Maritain the epitome of knowledge on
the .natural level of human kno&ing,'without.discussing ihe
philoéophical ways Qf approacﬁing God. We.have shown tﬂath“
accozjding to Maritain, 'common.sense attains the transcender?&'
and analogical character éf being, and from this arrives at
a certain knowledge of God. In metaphysics, where the tran-
scendental gnd'analogiéal character of being is'appreﬁended
in the specific object (i.e. be;ng—in-itself) of this écience,
the knowledgé of both being and God is ﬁore precise. -What
is most.important within the contexf of this thesis, however,
is }hat the implication of the analogical apprehension of
God (in both common sense and metaphysice) for knowledge
on tpe natural 1ewe1'of human knowing be cleérly understood.

- Maritain argues that knowledge on the naFdral lével of‘humén

knowing is strictly confined to the direct apprehension of

sensiblé being. Even the epipdme oﬂmknowledgq on this level

22yarttain, Degrees, p. 231.
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of human knowing directly apprehends being-in-itself only

in sensible things. Accordrgg to Maritain, "the metaphysician

only attains God analogicélly, and therefore indirectly;

in attaining this knowledge, the metaphysician reaches the

hiéhest peak on the natural level of human knowing.
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CHAPTER III

_AFFECTIVE CONNATURALITY AS MYSTICAL EXPERIENCE

In our discussion of the supra-natural level of
human knowing in the realism of Jacques Maritain; God (i.e.
God as He actually is in'Himself) and mystical éxpepience
will be the two most important items on the ageﬁda.

In fhis thesis we are using @he term "suﬁra-naturaiﬁ
to refer only to God's disclosure of Himself to man,1 and
by knowledge on the supra-natural level of ﬁuman knoying,
we ﬁean the knowledge by which God knows Himsélf. Such
knowledge is not connatural to the intellect of man, and
is above the natural level of human knowing. .The knowledge

God has of Himself can be attained by man only through God's

disclosure of Himself. Such a disclosure takes ﬁlace in

revelatioh, which ig (as we shall see) God's communication
of Himself to man precisely through what is natural for man.

God's disclosure of Himself to man also occurs in mystical

exoefience,‘which_ié, during his earthly existence, man's
purest apprehension of what we might conveniently-labél

"God-in-Himself".

God-in-Himself is the formal dbject of theological

a4

Ta o N o
See supra, pp. 7-8.
b 63
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faith. Every act of theological faith, althouéh never
directly attaining God-in-Himself, directly att;inq what
God discloses of Himself by firmly agsenting to it JS such.
The function of theological faith on the sunra-natural level
" of human knowing can be compared to the operation of the
intellect on the natural lévelhof human knowing, for acts

of theological faith and intellectiog are megans whereby

¥nowledge is attained. God-ihfﬂimself, besides being the

i -

formal object of theological faith, is also the source of
. all knowledge on the supra-natural level of human knowing,
and for- this reason might be called its foundation.’ Go&-
in-Himself can 5e compared to the sensible existent, which
i's the source of all knowledge on the natural level of human . :
‘ knowiﬁg. Mystical experience, which ié, during his earthly
eiisfence, man's purest apprehension of God-in-Himself,
‘,.can be compared to the intellectual intuition of being, - S
which ;s, on the natural level of human.khowing, the purest
apprehension of being (i.e. the formal object 6f the intellect). }
The intelleptuél intuition of being ané myétiéal; : %
exverience, comparable as parallel functions on the two . :
distinct leigls of human knoying; Qfé.in themselves distinct
in their respecfive modes of apprehension. Because. God-in-
Hrmself is not only the formal.object of theolog;cal faith,
but also the source of all knowledge on the supra-naturai
level of human knowirig, God-in~-Himgelf is not an abstraction.
Whereas the’infgllecéual_intuition of being is connected with
¥
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abstraction, rational Speculation'and demonstration, myéti-
.cal experience is beyond conceptualisation, and therefore
incapable of being emplgyed as a philosophical to6ol. Mysti-
cal experience does not ;end itself to the precision of an |
exact terminology, gnd its expression is therefore obscure
and seemingly paradoxical. Rational demonstration, as the
natural outgrowth and articulation of the intellectual: intui-
tion of being, .aims at precision, and thérefore thrives on
thqﬁglarity of ;ts éoncepts. Whereas the intelleetual
intuition of ﬁeipg is a consequence of the natural conceptu-
alising power of human intelligence, mysticai experience is
*(as’ we shall gee) a_form of affective connaturalify.

The distinction betweenlintellectual intuition and
mystical experience is not the distinction beéween the |
natural and supra-natural levels of human knowing.' We have
described revelation as a suppa—natufal digclosure communi -

. cable on the natural level. And on the natural level, %here

is a mode of knowing_which is_not conceptualy and yet above

the 1ével of brute sensation. It is a natural, s a-rational
intuition. Supremely practicél, it is the connaturality
which‘is a natural mode of human knowing. The distinction
between the natural and supra-natural levels of .umén knowing
amoﬁnts to the distinction between the active ascedding of
. hﬁman intellection from sensiﬁle being toward God and thé
pasgive reception of the descending movement of God's di

closure of Himself.
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1

In this chapter our primary purpose will be to ex-
plain Maritain's understanding of affective connaturality
as-myséical experience, al£hough'in order to clarify the
distinction between the natural and supr;;natural levels of
human knowing in Maritain's realism, it is necessary to
discuss Maritain's notion of'the superanalogy of faith and
theological ratiocination, as well‘as connaturality as-a
natural mode qg puman knowing. Only then will we approéch
that form of affective copnaturality (i.e. mystical exper-

. ience) which Maritain’considers,ta be thé beginning of man's'

beatific vision in his earthly existence.2

1. The Superanalogy of Faith
and Theglogical Ratiocination

Although faith (and it is theological faith,-which ‘
has God-in-Himself for its formal object, with which we are
hérefcoﬁcerned) can move mountains, it begins, according
to Marifain, by presenting its content (i. e. éﬁé knbwledge
by which. God knows Himself) in the most humble array (i e.
the everyday 1anguage of men in communication with each
- other). Because ﬁhe content is supra—qatural, coming down

to man through the descending movement of God's disclosure

-~

2"Eternal life begins here and now. It begins here
below and should grow unceasingly till the dissolution of
the body ‘{h such a way as to realize by mystical experience
and infused contemplation themselves, as far as possible on
this earth, in the night of faith, . . . that possession
of God to  which sanctifying grace is essentially ordained™"
(Maritain, Degrees, p. 258?. R . .

;
;-
!
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of Himself (i.e. revelation), it is able to speak .to man

through a transformation of his everiday language. It is

the creative touch of God Hi?éflf which enables everyday

language to reveal what the most accurate and profound

metavhysician could 'never hope to uncover.

Marttain argﬁes that this transformation of the mundane

by the creative touch of God employs analogy.

.

it is an analogy used by God Himself, Maritain’feels more

comfortable with the term "superanalogy," as he writes in

The Degrees. of Knowledge:

~ Let us say it is a

superanalogy.: The mode of con-

ceiving and of signifying is just ag deficient in it

ag in metaphysical

analogy, but what is signified--~

revealed, i.e., stripped of the veils proper to our

natural knowledge,

but presented or shown under other

veils~--igs this time the deity as such, God as He sees
Himself, and who gives Himself to us--obscurely and

_without our laylng

see Him.3
[}

hands on him yet, since we do not’

gy

In facﬁ, the superanalogy of faith is even more

deficient than the analogy of metaphysics, for it employs

notions which are not transcendental. The superanalogy of

- faith ‘is God's transformétion,of everyday language:

"In the Apostles' Creed itself do we not say 'and
gsitteth at the right hand of ‘the Father'? Thus,
the whole of poor human language is redeemed as it

were by revelation:
Scripture, all the

all the images of inspired
symbols of the Canticle of"

Canticles are brought in to bear witness to the

uncreated Glory.4

God communicates the knowledge He has of Himself to man

67

Indeed, because

3

Ibid., p.- 242.

" 41bid., p. 243.
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through the common notions of father and son, husband and
wife. God discloses Himself to man through metaphors which
are analogical,

* According to Maritain, Goa's disclosure of Himself
to man, aithough‘essentially supra-natural, comes to man in
revelation through what is natural for: man, i.e. through
.the.subéranalogy of faith, which is a transformation of
man's eve;yday language. Theology (i.e. the theology which
.is based on God's essentially. supra-natural disclosure of'
Himself in revelatiﬁn) also comes to.man through what is
natural for man. Indeed, in that it requires human reason,
theology even utilises the ascending'ﬁbvément of human.
‘intellection. However, the ascending movement is, in this
case, ﬁased upon the passive reception of revealed truths--
theée, and not the principles arrived at through intellectual
\effort, are the premises upon which the edifice of theologi—
cal science is built. - . ' ' Y
The fundamental distinction between what we are

callingvthe natural and supra—ﬁafural levgls of human knowing

in Maritain's realismabecomes clear, when, in The Degrees

of Knowlqug, Maritain distinguishes three forms of wigdom
(1-e. metaphysics, theéology and mystical theology), of which
only the first exists on the natural level of human knowing.

: For Maritain, wiadom is ". . . a supreme knowledge,

Ssee ibido’ ppo 247-2530

5
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having a universal object and judging things by first prin-

ciples.96-HMetaphysics, the basis'and final achievement of

which have been discussed in the two preceeding chavters,

. is the very acme of the natural, intellectual potential of

man, and the first form of wisdom which Maritain distingﬁishes.

.Indeed, Maritain argues thst metaphysics (culminating in the

analogical apprehension of God, and therefore meriting the

Aristotelién appellation, "natural theology") engenders in

man a profound natural yearning for a direct glimpse of .the

world's-transcendent Cause, which it pefceives only as neces-

sary in the analegical mirror of created effects. According

to Maritain, this metaphysical yearning can only be_satis-

‘fied by the deecending movenent of God's disclosure'of Himself.
Theology (i.e. the theology which is based -on God's

revelation) is the second form of wisdom which Maritain

distinguishes. Based on God's commdnication*of Himself to

man throdgh the superanalogy of faith, theology exists on

the subra—ﬁatural level of human knowing. Theology deduc-'

tively demonstratea (i.e. discloses through'ratiocination)

what is to be concludéd from divine principles as virtually

revealed. Theology, the first principles of which are assented

éo in faith, has God-in—Himself for its proper object, but

actually employs a mode of knowing which is_deductively

dehonstrstive (1.@. discursive and therefore in itself a mode

S1vid., p. 247.
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which is natural for man) to attain its conclusions.
The supéranalogy of faith, although certainly beyond
'the ascending oovement'which is metaphysical analogy, keevs
man at a distance from God. Maritaim argues that, even in
man's oarthly oxistence, tﬁe.distance between man and God
which exists in the superanalogy of faith can.be surmounted &
Under the tutorsﬁip of grace, theological faith can call
man forth, beyond the superanalogy of faith, to the pro-
gressive closing of the gap which exists between human nature
. and God-in-Himself:
To become wisdom and contemplation, knowledge by
» faith must, under a divine grace of inspiration
and illumination--and yet always in a transluminous .
obscurity, which will remain as long as God is not

seen in Himself--progressively leave behind this
from afar and at a distance.’

This brings us to mystical theology, the third form
of wiodom which Maritain distinguishes. 1In m&stical theology,

not only is the content supra-natural, but the mode of

knowing as well:

. . above metaphysical wisdom there is theological
wisdom. Above it, there 1s infused wisdom which is .
alsq called mthlCal theology and which consists in
knowing the essentially supernatural object of faith
and theology--Deity as such-~accordiq§ to a mode.

©, & that is supra-human and supernatural.

The fundamental distinction between the natural and
supra-natural levels of human knowing is the difference

befween their respective sources of knowlédgef The-eource

8

Tvid., p. 244. Ibid., p. 253.
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of knowledge on the natural level of human knowi?g is the
sensible existent. The source of knowledgé on the supra-
natural level of human knowing is'God-in-Himself. A€ now’
turn to the various forms of connaturality which Marifain
considers to be natural modes of human knowing. It is hoped
that such an exposition will further the argument that the.l
.différence between the two levels of human knowing is the
difference between thelr respective sources of knowledge,
and not their respective modes of knowing, by showing that
just as there is a discursive mode of knowing (i.e. theo-
logical ratiocination) Operative-on‘the sﬁpra-natural level
of human knowing there is an instinctual, non-objective

or non-conceptual mode of kndwing operatiwe on the natural

level,

2. Connaturality as a Natural
Mode of Human Knowing

In this theéis, ﬁnowlédge by connaturality denotes
man's graspiqg of that reality whiéh he is capable of attaining
by nature. " In other words, knowledge by cdnnaturality
indicates man's apprehénsion of ceftain realities_through
an Instinctual'(one might wish to say inborn or even a priori)
dlsposition which enables him to do 80.

Marltain recognlses two distinct fields of knowledie
by bonnaturalipy, one intellectual and the other affective.
Intellectual connaturality denotes the instinctual, hon—‘

conceptual grasp of reality by the intellect alone. Affective

v
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connaturality, on the'other hand, denotes the instinctual
grasnp of reality by the intellect through the will. fﬁ

The Situation of Poetry, which he compiled in conjunction

with Ralissa, and in his Redeeming the Time, Maritain dis-

tinguishes two tyves of intellectual connaturality and
three types of affective »connafurality.9
One type of intellectual connaturality has already

been discussed in the first chapter of this thesis.
is the connaturality which is the foundation of conceptuali-
sation, and there is no need to repeat here what has already
been said there abéut it.

. The other type of intellectual connaturality,:which

can.also be affective, is, as Maritain writes, "a knowledge

by either intellectual or affective connaturality 'with

reality as non-conceptualisable and at the same time contem-
vlated, in other words as-non-objectifiable in notions and
yet as a terminus of objective union."'' When this type of

connaturdlity is affective, it is the supra-natural mystical

experience of God. In so far as it is intellectual and
| .

natural,wthis type of connaturality is, according to Maritain,

. 9See Maritain, Poetry, pp. 65-67; and Redeeming the
Time, pp. 225-233. Also, for other enumerations of the three
types of affective connaturality, see Existence and the
Existent, p. 78; and The Range of Reagon (New York: Charles
Scribner's Sons, ,1952), pp. 22-29. T

05¢e supra, pp. 32-33.

""Waritain, Poetry, p. 66.
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besf exemplified by the immediate, nor-conceptual presence
of self to self. Maritain argues that the self naturally
experiences the self through its own operations in the
phenomenal world. However, this apperception can be pushed,
through a strenuous, ascetic effort going against the grain
of nature, to a profoundly intimate.apprehension of - the self
by the self. Maritain insists that such an aoprehension, ]
‘although intellectual, is absolutely ineffable. In the
absence of everything imagingble, this form of intellectual
connaturaiity grasps rezlity (i.e. the very esse of the
gself) in & neéatrve way, "as non-objectifiable in notions
and yet as a terminus of objective union." It does not
attain any knowledge of essence, but rather a profound
encounter with the c&ncrete singularity of the self in its
existen%ial act. According to Maritairn, the yogic technique
' L 120 -
of Hindu ascet}cxsm can lead to such an experience:
In éhort; the idea 1 am proposing is that they
[fhe Hindu ascetics] attain not at all the essence
of their souls, but the existence thereof, the

. substantial esse itself, And how do they do this?
They do it by drastlcally purifying ‘and pushing

121n his dlscussion of this occurrence, which for him

may (as we shall see) lead to a natural mystical experience,
Maritain does not really specify any particular darsana., It
appears that he purposely leaves the door open to various
possibilities (he even mentions heterodox Buddhism as a
specimen of natural mystical experience). He is convinced
that the purest forms of natural mysticism dominate India,._~
and yet he admits the inevitability of a mixed exverience
(between natural and suprs-natural mystical elements), so
that a truly pure specimen.is difficult to ‘come by (see
Maritain, Redeeming the Time, pp. 248-249). '

13
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.the self,;ﬁhe Act of all acts may be apprehended.

~ / : 14
/ ) 9-”{\\ .
" to the extreme limit that ordinary:experience of
the existence of myself %o ‘which I have alluded.
This ordinar¥y® experience, taking place by means of
operations and act®, usually remains immersed in
their phenomenal multiplicity; and it remains !
veiled because of this multiplicity. Now, on the
contrary, risking gverything to gain everything, -
and thanks" to assilduous exercise reversing the
ordinary course of mental activity, the soul .
empties itself -abgolutely of every specific opera-
tion and of all multiplicity, and knows negatively
by means of the ¥oid, and the annihilation of every
act and of every object of thought coming from out-
side--the soul ows negatively--but nakedly, with-
out veils--that! metaphysical ‘marvel,, that absalute,
that perfection of every act and of every perfection,
which is to exist, which is the soul's own substantial
;,‘existence. ' '
! et ) » '
According to Maritain., this knowledge by way of a
4 ’ I

%ype of natufal{

natura) mystical experieﬁce. .In this wa&, God may be appre-

| hended<;? Hiéﬁcfeative immensity or ubidquity. "Through the

negativ ‘éppfehension of the esse or act of existence of
: 14

’ . Maritain, Redeeming the Time, pp. 241-242.

Mu1n the experience here analyzed, the.divine

' absolute is not, Himself, properly speaking an cobject of

possession. It is the substantigl egse of the soul which
is the object of (negative) possession; and by this nega- . °

tive experience of the self God is attained at the same tinle,

without any duality of act, though attained indirectly. ,

. God being, then, not known 'by His works,' that is to say

by His effects as by things known beforehand and which dis-
cursively make us pass to the knowledge of their cause, but
God being known (1? by and in the substantial esse of the
soul, itself attained immediately: and negatively by means =«
of the formal medium of the void; (2) in. the negative experi-
ence itself of that substintial esse (Just as the-eye, by one
and the gsame act of ‘knowing, sees the imace, and in the

image the signified)--all this being the case, I think it.

* is permissible 4in such an instance to..spesak of a ‘contact!’

) '@ﬁ

4
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intellectual.connaturality, can engender a



¥ - 75

In natural mystical experience, God is not appre-
hended énalogiqally, for knowledge by connaturality is nqt
qrfived at-discu;sively. Tﬁe natural mystical experience
attains God, but God enveloped in the immediate experience

of the self.. Furthermore, Maritain argues that knowledge
ha NN A k“) .

of, the self ‘through intellectual connaturality, along with
the natural mystical experience of God which it engenders,
is not based on the passive reception of the descendiﬁg move-

ment of God's disclosure of Himself, but rather is the

\

-

"achievement of an intellectual ascending:

Coming at the end of a very long ascetic process in-
which the intellect more and more connaturalizes
itself with silence and negation, it can happen
that in certain instances this actuation finally-
surges up after 8o spentaneous a fashion that it
seems altogether a gift from-without and passively -
received; and that it can from the psychological
point of view lose every active, and voluntary
appearance. Nevertheless, it in reality finds its
gource in an ascending movement which is fundamen-
tally active and in a supreme tension of the forces
of thee soulld '

with the absolute, and of an improperly ‘'immediate' experience
(that is to say, one wrapt up in the very act of the immedi-
ate experience of the self) of God creator and author of
nature® (ibid., pp. 246-247, footnote 18).

15Ibid., p. 245. Also see by the same author, Science
and Wisdom, trans. by Bernard Wall (London: Geoffrey Bles,
1954), pp. 7-10. Although Maritain is concerned here with
a form of natural mysticism, he certainly does not wish to
exclude the possibility of grace being operative in the
non-Christian religicus world (see Degrees, pp. 272-277).
However; according to Maritain, such an operation of grace
can only be explained by stating that these non-Christians,
and even non-Catholic Christians, who receive the grace of
God, are in fact recipients of\the grace of Jesus Christ

. by. being invisibly present in his visible Church, the Roman
Catholic Church (see Maritain, On the Church of Christ: The

Person of the Church and Her Personnel, trans. by Joseph ‘W, Evans
(Notre Dame: University of Notre Dame Press, 1973)., pp. 100-108).
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And again, as stated in the first chapter of this .

thesis concerning intuition in the views of Bergsor, Heidegger

16

.and Marcel, = any attempt to articulate philosobhically the

ineffable expérience, is according to Maritain, a fatal
mfstake:
And since therein is attalned no content in the
" Yessential' order, uld it is comprehensible
that phlloso hic thoug reflecting upoén such an
experience he natural mystical experlencé]fatally
runs the danger of identifying in some measure one
absolute with the other, that absolute which is
the mirror and that which-is perceived in the
mirror. The same word 'atman' designates the
‘human Self and the supreme Self.l
It is Maritain's position that the natural mystic
(1ike Bergson, Heidegger and Marcel) remains a prisoner of
his own unique, and indisputably valuable, experience.-
 Maritain argues that the natural mystic has had a legltimate
encounter with reality. However, he also argues that the '
natural‘mystic confines his attention to one of the concrete
analogues of being (iie. the very esse of the mystic himseif)}
"and for this‘reason\does nof_attéin the transcendental &and
analogical object'of‘metapﬁysics (i.e. being-inQitsélf).
. oLt
In attempting to articuléte philosophically his experience,
the natural mystic does 30 without the transcendental and
analogical value of being-in~itself‘ and is therefore (like
Bergson, Heidegger,'Marbel and any other philosophbr who

fails to attain the proper object of metaphysics)-at least

2
- v e

See supra, pp. 39 40.
Tharitain, Redeeming the Time, pp. 247-248.
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susceptiﬁle to the danger‘of ontological monism or phenom-
enalist pluralism.18 h

Tﬁrning to the three types of affective connatﬁrali%y
which Maritgin_distinguishes, of'@hich thg first two dealt
with here are natural and the th};d sﬁpra—naturé;, we note
first'the.type'whicﬁ he considers to'be most. prevalent.

This type of foecfive_connaturality does.not "end in con=-
templation, but rather in action. It.is the instinctual

‘ téndency toward the perfofmance of a proper act. ' Just as
‘the truly competent workman knows his jpb from expefience.

in a way far more profbund thén mere technical traininé c;n
foster, so true morality itself is based upon an inétiﬁctual
tendqncy toward the performance of a gooa act (not depending
upon any code,.one instinctually tends toward .the aééomplish-
men£ of good in the unique, existential situation). We can

call- this type of affective connafural;ty prudential. -

The second type of affective connaturality is the-
" non-objective grasp of the reélit&_of thihgs as they are

| whiryed about in the creative impiulse of the perpeiving._
subject., This is the artistic connaturalit& of the poet.
Both internal and external realities are grasped in the
moment of an emotive inclindtion toward expression. Indgeq,

this type of connaturality tends toward action,_but not an

action determined by the moral bond of mankind as a whole

4

185¢e supra, pp. 40-44.
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or a JOb to be done, but rather an action whlch surges forth
from the creative depth of a free subject disclosjng to the
world what is so precious and unique. Self express:ion is .
the :%;f of the internal and external knowledge which this
type ofpaffective,connaturality atfains,.as Maritain writes,
", . . it does not have its goal end its fruit'in itself,
.if does not tend toward silence, it tends toward utterance
ad_extra, it has its goal and its fruit in an external work
in which it objectifies itself and ;hich it prcduces."19
The third ‘type of affective connaturelity, which is

supra-natural, is that graep of reality through contemplation
which is not intellectual but affective. This type of
affective connaturelity will be dealt with in the next
section of this cpapter;‘.At this 'stage itlis necessary

only to point out that there is a form of naturel, affective
connaturallty whi-ch Marlgeln does not specifically include'
in his enumeration of the various types of connaturality
This form of natural, affective connaturality enables a
particular man to attain knowledge of the inconceivable
uniqueness, the personhood, of those sensiblé beings ’
(especially other men) which populate the world. It is

mentioned here, because, as Father“Sikdra notes, this inter~’

subjective, affective connaturality is eimilar to both the

receptivye side of artistic connaturality and the supra-

-

19Maritain,_Redeeming the Time, p. 231.
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natural, affective connaturality which is mystical exper-
ience.2o Artistio oonnaturality engenders knowledge of the
self and things other than the self, and if we concentrate

on this non-conceptual awa?eness apert %rom fhe_creatiue'
surge toward.the production of a work of art, we have some-
thing similar to knowledge by intersubjective, affective '
connaturality. And revelation itself, ehnough the super-.
analogy- of faith, offers man the self'%‘love for.others
(i.e. intersubjective, affective connaturality on the natural
level of human ¥nowing) as an image of God's love for man.

In the love between father and son, husband and wvife, shepherd
and flock, we experience something like the eupraanaturel,
afféctive connéturality which is the experienee of love

oetween God and man.

B 5, Affective Connaturalitv and the Vision of God

Every form of affective connaturality yields knowledge
by way -of an inclination of the will. 1In other wprds, affec-
tive connaturality does not yield knowledge because something

P

. is non-conceptually present to the intellect, but rather

)

because something is present to the will as the hidden goal
of desine. However, this does not, mean that the intellect
éoes to sleep. If it did, mhere would be .no knowledge

&

through affective oonnaturality. ‘On the contrary, the

e

2OSee Sikora, Christian Intellegt, ﬁp. 87-88.
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intellect grasps, but precisely through an affectional or
emotional lncllnation of the will, Maritain is quite ada-

mant on thls point - In' The Range of Reason we read:

In this knowledge through union or inclina-
tion, connaturality or congeriiality, the intellect
"-is at play.not alone, byt together with affective -
incllnatioﬁh and the dispositions of the will, and
is puided and directed by them. It is not rational
knowledge, knowledge through' the conceptual, logi-:
¢al and discursive exercise of Reason. But it is_
really and genuinely knowledge, though obscure and
perhaps incapable of giving account of itself, or -
of being translated into words.?21
In the form of affective connaturality which is
mystical experlence, what occurs in the will is the lov1ng
de51re for God,.and the desire 1tself is sunra-natural
Coming down tg man as part of God's.disclosure of Himsglf.
this supra-natural love is given to man by .grace. It is
.not arrived at, but rather paﬁgively received, One can
(as we shall see) remove obstacles to it, but ohe cannot
thefeby engender 1t. Supfa-natural,.afﬁective connaturality -

rests, accordiné to Maritain,'on the augmentafion of that

21 Maritain, The Range of Reason, p:. 23
We.also read, concerning the TTfectlve connaturality
which is mystical experience.~
W, ., . charity, as it increases, transforms us in .
God whom it attains immediately +in Himself, and
since this increasingly perfect spiritualization
cannot be achieved without its repercussions in
knowledge, because spirit is.interior to itself,
the Holy Spirit uses this very loving transfor-
emation in God, this supernatural connaturality,
as the proper means to delectable and. penetgating
knowledge which, in turm, renders the love of :
- charity as possessive and fruitful as is.possible
here below" (Maritain, Degrees, p. 338):

a4 -
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theological faith into "wisdom and contemplation,"” a )
transformation which engenders union with God:

Because this love flows from faith which

alone, in it§ superhuman obscurity, unites our

intellect to the abyss of Deity, the supernatural

Subsistent, we.must .affirm that faith, d.e., living

faith 'formed' by charity and enlightened by the

gifts of the Holy Spirit, is ‘thé very principle

of mystical experience, the sole 'proximate and

proportionate! means of divine union,

' .Moulded 'by the supra-natural love whith comes from
Love, and educated by the seven gifts of ‘the Holy Spirit
.(i.e. understanding, counsel, wisdom,'knbwledge,-piety,
.cdurage and fear 6f‘the‘Lord), and not by the superanalogy
of faith alone, theological faith attains the purest appre-. .
hension of God«in-Himself which man“is able to receive in
his earthly existence. Through the augmentation of theolo-
gical‘féith ﬁy grace the will fepei&eé the'supra—natural

. ‘ 2 . , .

love which discloses to the naturally deficient human intel-
lect, in'a purér-way thanaih %he,guperanalogy of faith, that
most precious and intimate knowledge which God has.of Himself.

Adequafe expliéatipp of how Maritain understands the
operatioﬂ of yarfoua théoldgical glpments in mystical exper-
. ience lies beyond the scope of thié‘thesis. Such .an explica=
tion would involve an elaborate discussion of‘thé'thfég

theological virtues (i;e.‘faith,,hobe'and charity), the -

' seVgn‘gifts of the Holy Spirit, the ' notion of thQ‘indwelling..

221bid1, p; 539., Also see suﬁra,’p; 70.
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of the Persons of the Trinity, and Maritain's irterpretation
and extensive.use of St. Thomas Aquinas and the sixteenth

century Spanish mystic, St. John of the Cross. What is

. important here, is to note that mystical experience is for

‘Maritain the beginning of the vision‘of God on earth, i.e.

the beatffic vision which culminates in the vision of His

essence in heaven alone. ,
Y,

Indeed, the knowledge of God available through affec-

-

' tive connaturality (and here we mean pr901aely what the.

intellect grasps through the Loving desire of the will) is
so immediate .that Maritain compares supra-natural love to'

the transparency which is, the formal sign.23 This knowledge

is more obscure than the knowledge which comes to man through

conceotuallsatlon, and yet, it is the pUrest knowledve of

God-ln—Hlmself_whlch man gan have in his earthly existence.

. Unlikeé natural mystical experience, which attains God only

as a consequence’of an encounter with .the self through - the ’

void, supra-natural mystical experience attalns God=- innﬁimself

through the supra-natural gift of love. However, the nega- -

tive ide of even supra-natural myetical experience is

(as we shall see) stressed by Manitain.

v

2n, .. ‘we would say that infused love ‘and the
touches 'of connaturality of which wg have. been speaking are
not of themselves 'formal signs' or:pure in guo's of under-
standing, as’the concept is, but that under the ‘11lumination °
of the Holy Ghost, they find themselveés actually playin

. rold quite comparable to thatuoﬁ\a formal sign,.. . %1b1d.,

p. 261, footnote 3). .
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Besides the passive reception of.God'e disclosure

of Himself, tﬁere is ., an active side to supra-naturul mysticism
as well. This is the removal of obstacles to the penetra-

tion of God's grace, and this negating‘Fctivity is inextricably
bound to the negative side of supra-netural.mystical exper- .
ience. 'Maritain'e primary source fn this area is St; John
of the Cross, and we will approacu this topic from‘an_ )
ontologicgl-and ethical standpoint,

. In the bond of love between God and man, emerging
thfough mysticaf cbntemplation_and culmiuating in the beatific
vision of'eternity,.the ontological distinection between
the two remains. Maritain is cohviuced that God's greatest
gift.to you or I is precisely you or I--that inexhaustible,
‘mysterious core of subjectivity, the ,person who is. Accordiug
to Maritain, what is accomplished in the bond of love between
God and man is that the two become one, in.an undivided act
of loving. 24 . T
According to Maritain, the human person is indeed a
.whple, but an absolute given by God not only to itself but:
to the society of others like it as well. Now what enaoles

the sharing ta take  place isfprecisely the aet.of loving.

. Through loting; the pe}sdn exists ontologically for another,
to '

and inteéntionally even as the other. However, in orde

attain the supreme height of loving, man must become sud-

 m

[N

?4see tbid., pp: 368-372,
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missive to the grace of God. Man must in fact enter into
communion with Him in order to love as He does., Maritain ®
argues that we must be transformed, in o?der to love God,
ourselves and others as He loves Himself, us and others like
us. God loved man to the pqint of bec&ming nothiﬁg on the
cross for him,‘and in turn man is called to do the same.
In‘order to approach God, and through Him our neighﬁours,
we must first become nothing; we must first die as Hé did.
.Th}s is the great %eaching of St. John of the Cross. And
iﬁ the beginning'ofthiS'transformétién by grace, man can
do something also.’ In cooperation wiﬁh the grace of G9d,‘
" man can remove the obstacles to the venetration of that
-grace.. Everything must go! Eventually, accopding to St.
 John of the Cross, even'the desire for consolation in mys~-
tical éxperipnce must be abandoned.

"Nothing, nothing, nothing, nothing, nothing. this

is the path of St. John of the Cross. Unde;stand{gg and

repose,--not this, nor that. ' Consolations and knowledge,-- ]

°not this, nor that. Glory and eﬁjoyment,--not this, nor that.

)Nothing. T . . . .

B Ugon the mountain, nothing. "2?

At the ?nd of man's spiritual pilgrimage there is
nothing, both St. Jaohn of the Cross and Jacques Maritain
would tell‘ué\ except Love,

N
. T o _ »f'»--‘\\ - }.

- 1v4d., p. 357, . - o
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’

The removal of obstacles to the penetration of God'e
grace does not only engender ‘the moral perfection of man,
although it certainly does accomplish that. The neration
of everything save God alone also engenders the intui‘*ve
grasp of God-in-Himself through the will's loving desire for
Him. In pure natural mystical experience (which Maritain
admits.is'rarely if evet actualised) God-in-Himself is not
' attained, but eniy the-reflection of God in what Maritain

" ‘refers to as the "mirror" which is the self.2®

In supra-
natural mystical experience, however, God gives Himself to
man through love (in & way which surpasses God's disqlosure
of H;mself to man through the suveranalogy of faith, and
mae's expansion of that disclosure through the virtual

" revelatiof arrived at ﬁy theological science). In supre- L
natural mystieal experience, the inﬁellect does not directlé
apprehend God's essenée, as it will in the.yisioh~oﬁ the
blessed.beyopd.men's earfhly exis%ence, but it pevertheless
appreheﬁ@s God-in~-Himself through tﬁe supra~natural gifthof
love ‘which is Dert of God's ‘disclésure of Himself to man.

Such 1ntuit1Ve knowledge by a form of affective connaturality

cannot be understood by the intell@ct however, and it

remains noneconceptual and incommunicable on the natural
level of human knowing.

D contemplation itself is.a night wherein the

QQSee gupra., p. 76,
&
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soul forgoes the use of distinct ideas and all
formulated knowledge, passes beyond and above the
human mode of concepts to undergo ‘divine things
in the infused light of faith by means of love
and all the effects God produces in the soul
united to Him by love., and this is, as Dionysius
says, like a ray of darkness for the intellect.27

For Maritain there is no disparity between the cém-
- b
municable wisdom of St. Thomas Aquinas, whom he refers to

for this reason as the Doctor of Light, and the incommunicable
wisdom of St. John of the Cross, whom Maritain refers to in

this-context as the Doctor of Night.28 Maritain notes that

St

St. Thomas

.
. . . distinguishes within faith the reality in
which it terminates (namely, ‘God Himself in the
interiority of His essence, the same God who is
seen by the blessed), and the mode of knowing
(which is proportioned to our nature and reveals
this divine reality to us only through the appear-
ances of objects that are first attained by the
concepts.and names which are our naturdl means of
knowing, and which God, through the ministry of
His Churché uses to tell us of Himself in human
language) . .

God-in-Himself is the object of theological faith, and for'
this reaéon the third form of wisdom (i,e..mystiéal theology)
completes tﬁe second form of wisdom (i.e. theologibal'ratio-
cinhtion based on revelation assented to in faith):

Mystical theology's whole impetus and desire is to

grasp, by freeing itself of the humap and imperfect

mode of multiple ideas, this same object, this same

divine reality to which the light of faith unites
us by using these ldeas as a means proportionate to

27Maritain, Degrees, p. 339.
83ee- 1bid., pp. ‘310-351.
®91bid., p. 325.
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our nature. Thus contemplation on this earth is
essentially knowledge by faith, since only super-
natural faith attains to d1v1ne reality in its
prover life; and it is knowledge in a supra-human
mode, wherein faith surpasses its natural mode of .
knowing, beyond distinct ideas, to exverience its
object.” And how could this be done except by love,
which inviscerates us within things divine and.
itself becomes the light of knowledge, in that
vurely and ineffably spiritual awareness §iven by
the, Holy Spirit acting through His gifts?30

In this chapte; we have seen that QQat distinguishes
the natural from fhe’supra-natupal level of human knowing
in the realism of JaCQuee Maritain,'is the difference'beﬁween
their respective gources Qf knowledge. Whereas the source
of knowledge on the natural I;§e1 of human knowing is ‘the
sensible existent, on the supre-natural level the source of
knowledge is God-in-Himself. Man cannot attain God-in-Himself
througﬂ ascending intellection. God-in-Himself, although
never directly attained by man in hisﬂearthly'existence, eaﬁ.‘
nevertheless be accepted by theological faith as a eift
bestowed on man by God through God's-disclosure of Himself

to man. This disclosure takes place in revelatlon, where

God communicates the knowledge He has of Himself to man’
through the superanalogy of faith.‘ It is upon this revelation
that theological ratiocination is based. God also discloses
Himself to. man (end in the_eentext of this thesis this is

Y

what is most important)* through mystical eéxperience, which

is, in his earthly existence, man's purest apprehension of

g
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God-in-Himself. Mystical experience is a form of affective

connaturality, by which.the intellect intuitively grasps

God-;n-Himself through the will's loving desire for Him.

. This désire is planted in man by the grace of God, and it
engenders so pure an apprehension of God-in-Himself, that
'Mar;taln compares it to the formal sign and speaks of it

as the beginning of manﬁs beatific vision in his earthly

existence.

Iﬁ thistchapter we have also seen that Maritainhis
critical of any attempt to articulate philosophically the
~natura1 mystical exoerlence, and that for him the Bupra-
natural mystical,experience itself is ineffabdble. Marltain
1s* consistent in his criticism of any attempt to construct
thlosophically upon an empirical foundation alone. In the
following chapter'we will be concerned with both metaphysics
and mysticism, in an attempt to .establish what Maritain ié

" trying to accomplish thrdugh this criticism.



CHAPTER IV

3

METAPHYSICS AND MYSTICISM

In The Degrees of Knowledge, Maritain captures what

he considers toybe the proper motivation behind o6ur quest
.'for knowledge, and he does so succinctly, with penetrating
profundity and disarming simplicity: "What we need is not
truths that serve us but a truth'we may serve." Although
" the human intellect is active on the natural level of human
knowing, such activity is comparable to the exertion of
someone drawing water from a well on a hot day, the thirst
quenching draugbts filling the retriever with an attitude
of appreciation. For someone drawing water from a well in
the hot sun, rhe'constructlon of a sound bucket and the
possession of a sturdy coil of rope are not aboutnto engenQer‘
. pride in the achievement of human technology.’ Jacques and
\Ralssa Maritain eiperieneed'tne suffocating heat of merah'
physical aridity, almost to the point of ‘despair and death,
and Jacques 1is unable to forgive modernity for what he gees
as its failure to become submissive and’ humble before reallty
He is unable to forgive the modern philosophers for failing
to listen to the internal resounding of something from

\ °

“1marifain,,De rees, p. 4.

89



90

without, i.e. the reality which is the universe stretching
beyond them and telling them through its intelligible value
about the Source of all becoming.

‘Maritain argues that man must submit his inteliect
to reality, end Jt is Maritain's position that reality first
manifests itself to the human intellect in empirical data

on the leével of sensation itself. Experience is compatible

with metaphysics and vice versa, for it is experience which
feegs the conveyor belt of abstraction. Even the supra-
ﬁatural gift of mystical experience, aﬁ experience truly

above the natural level of human knowihg,and not below it,

'is (although in an altogether different way than empirical

data on the natural level of human knowing) compatible with
metaﬁhysics. And here we encounter the inclusiveness of
Maritain's realism. The two great levels of human knowing,

the (natural and supra-natural do not cancel each other out. C\\

Ny
Just as metaphySLCS'iB the firm grasping of something slippery

nd unmanegeable.in the world of common'senee, mystical

erience‘is the supra-natural setisfactieﬁ of a metaphysicalh

desire. The intelligible value of what our senses experience

' leads us fhrough common sense and metaphysics to an analogical
awareness of a greater Other. Yes, our appetite is thereby
aroused and our very %xll desires to experience this Other.

According to Maritain, not only does metaphysics

inspire man to desire contact with the Cause of being, but

God-in-Himself (through His disclosure of Himself in revela=~

\



tion and in the intﬁitive knowledge which is a consequence

of m&stical experience) acctually’aiég the philosopher in
his specific task. In this chapter we will attempt to |
explain what Maritain is trying to accomplish through his
criticism of any attemgt to construc£ philosophically upon
an empirical foundation alone; we will attempt to do this
through an anal}sis of the compatibility between metaphysics
and mysticism.in Maritain's realism. We will concern our-
selves first with metaphysics as an inspiration t6 the desire
for mystical expeﬁlence, and thenr, in a discussion of Maritain's
understanding of Christian philosophy, with the influence of

God's disclosure of Himself upon the metaphysician, -

4, Mefaghysicé as Inspiratioh

haritain is quite willing QQ'acknowledge that meta-
physics in'itself beckons.us toward the encounter whigch is
far more feal than any analogical apprehension through .
creatures alone. In fact, Mar;tain'insisps on it: 1if met%;
physical discovery does not lead to the desire for something
‘greater than the knowledge which can be gleaned from éreatdres,
1t inevitably abandons the‘wili to-the éreature It is not
that experience in itself is not profound but that man -
must distinguLsh between the empiricism of the natural level
) pf human knowing, which he can in fact transcend through
the use of his reason, aqd the intuitive grasp of God-in-

2

Himself on the supra-natural level of human knowing, which
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far surpasses anything his reason can attain, Maritain

argues that if man does not allow metaphysics to beckon

him toward an existential encounter with God, through the -

92

loving desire for that encounter, then his desire will carry

him toward the~bestialgsensuality which is below man and

his reason:

. It is the problem of Faust. If human wisdom does
not spill upwards into the love of God, iR will
fall downwards towards Marguerite. Mystical pos-
session in Bternal love of the Most Holy God, or
physical possession, in the fleetingness of time,
of a poor fleshly creature (for, great wizard as
one may be, that is where it all ends uB)--thene

1ies the choice that cannot be avoided.

However, ‘it is the task of metaphysics to awaken a

. yearning which can be satisfied only beyond metaphysics.

Man must transcend metaphy81cs, for the wisdom attained

"through the 1ov1ng embrace of God in-Himself lies far beyond

the fruits of -discourse:

We preach a different wisdom--scandal for the
Jews, madness for the Greeks. This wisdom, far
surpassing all human effort, a gift of deifying
grace and free endowments of Uncreated Wisdom, has
as its beginning the mad love that Wisdom Itself.has
for each.and all of us, and as its end, the union
of spirit with it. Only Jesus crucified gives
access to ite~the Mediator raised up between heaven
and earth.>

" Maritain telis us that mgtaphysical_cdncéptualisation

cannot attain the knowledge God has of Himself. The meta-

//
21bid., p. 7. . Ibid.

17




physician can attain the Cauee'of ali becooing, but he
cannot attain the God of Abraham, Isaac and Jacob. Only

the believers (including of course those believers who are
also theologians) can, and even they glimpse Him at first
only from afar. But theological faith can lead to something
greatér than what is communicable on the natural level of
human knowing. Although not clash%pg with metaphysical
truth--and even tested by it, since it cannot be contrer&

to it--mystical experience is God's supra-natural giving

of Himself to those who believe.

Despite the apparent irony, we must conclude that
Maritain is xryiné to'avoio the use of intuition in meta-
Dhysics (i.e. emgirical intuition) _ According to Maritain,
even Bergson's encounter with duration Heidegger's with
_anguish and Marcel's with fidelity are &t best experimental

preludes to the intellectual intuition of being. Maritain

argues that the metaphysician must leave experience behind,
end'embrace the pureiy thinkeble world of aostraction and
conceptualisation. The meiaphysician must discover being
as the traﬁscendental value of those concrete analogues of
being which confront him sensually. The metaphysician must
‘avoid both ontological monism and phenomenalist pluralism,’
and he can do this only through the transcendental ‘object
of phouéht (1.e. being-in-itself) which enables him to
analogically app?ehend that otherwise invisible world lying

beyond the horizon of natural human experience.

.
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co y o c
Distinguishing between God and creation, uncreated
Being and created being, Maritain argues that there is indeed
an intellectual intuition of transcendental being, but only
" through created being. And here’the beauty of analogy .
presents itself: uncreated Being, God-in-ﬁimself is‘only
analogically related to the‘sensible being which is alone
connatural to the power of human knowing. In metaphysics,
man moves from the .experience of sensible things to the
intellectual intuition of the intelligible'value of those
things in so far as phey are. The metaphysician sees only -
the sensible wofld, which he shanes with the man of common
sense and the phy31cist and he intuits only the intelligible
value .of that world in so far as it is, formulating precise
terminology where common sense remains vague and physics as

"a discipline heed not be concerned. By analogically indi-

4/)'
f

cating the Cause of being, metaphysics itself inspires the’mﬁ%y
2

desire te transcend metaphysxcs. “

We see then one way in which metaphysiés is after
all compatible with mystical experience in the realism of
| Jacques Maritain, by. 1nstilling in ‘man the desire for an
existentiel encounter wlth,God-in—Himself, a desire which .
metaphysiés in itself cannot possibly satisfy. Ma;itain
distinguishes between rational and experiential knowledge
(i.e. between knowledge arrived at by abstraction and con-
centualisation, on the one hand, and knowledge gleaned from

‘the immediacy of an empirical encounter,.on the other)ﬂ

.

s
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Precisely because metaphysics is a rational mode of knowing,

P2
it is able to attain that transcendental. and analogicéf}

purity wh@ch, by enéendering an indirect
the absolutely transcendent Othef, inspires in mary the desire
to transgcend met@bhysics throdgh a dirgct encounter with
this‘Other. Maritain-eeeks to avoid {philosoohical construction
upon an empirical foundation alone, because such constructicn
can never attain transcendence and an ogy. Reason and
exnehience remain distinct (although mfitually ‘dependent)

modes of attaining truth in Maritain's realism. ZExnerience

cannot be'used to defeat the concluglons arrived at by the
legitimate process of intellectual ahstraction and conceo-
tualisation. Even mjsticai'experience, precisely because

it is a mode of knowing different from reason, does not
invalidate the work of the phllosopher. According to Marltain,
a- problem arises Qﬂil when the empirical and rational modes
become cohfused. ' . '

We now turn to-Maritein's consideration of the influ-

ence of mystical experience (and in a broader context, to

~the influence of the .entirety of God's disclosuYe of Himself

to man) upon the'essentially rationalilife of the metaphysieian.
Indeed, we shall be concerned with the influence of the wholg
supra-napurel level of huméh knowing uvon the most exalted
queet of human intellect on the natural level of human knewing.

It is Maritain's poeition that instead of lnvalidatine the

.

work of the philosopher, mystical experience (as well as the

Py
-
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remaindér of God's disclosure of Himself to mén) can in

fact aid the philosopher in his specific taék. In this
~sense, in that it clearly establishes the universality of
»all truth (i.e. that there can be no conflict between what
the various modes of knowing apprehend as true), Maritain's

realism is inclusive.

- 2, Christian Pﬁilosonhy

If we are to locate the ultimate source of Maritain's

realism (the primary fourdation upon which his realistic

mansion,w1tm its two stofries ofcinlq e and decoratlve cham-

bgrs resﬁs) we must not loo stential encounter

with the fundane world stretching befo even though

it is preQ&sely this encounter which enpender abstraction,

\- )
concepfualisation and analogy), but rather we must after all

look to e existential encounter with God-in-Himself throuph
the Incarnatlon. |

This introduces a topic which in itself stretches
beyond thé scope of this thesis. It introduces Maritain's
notion of Christian phiIOSOphy.4 However, in view of the-

central importance of bhrisfian philosophy in Maritain's

. thought, we must acknowledge it here. We must agree with

Edward H. Flannery, wheén he writes in the foreword to his

43ee Mapitaln, An Essay on Christian Philosophy,
trans. by Edward H. Flannery (New York: Philosophlcal
Library, 1955), pp. ix-xi, and pp. 3-51.

pid
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\ English transy§tion of Maritain's An Essay on Christian

" Philogophv, that this work of Maritain's is ". . . the key
whic;\;hlocks the doors leading to the intefipr of his massive
synthesis of modern Thomism, for it deals with the inner
gprings of his thought or, we might say, with his philosoph;-
ical ' founts of revelation.'"5 And Flannery goes on to.

direct us to this pgssaée from‘Maq;tain's Sciencg and Wisdom:

: v .
"The more I -think about this problem of Christian‘§hilosophy '

the more it appears a central point of thg‘history of our
time since the Renaissance: and probably as the central
point of the history of the age to come."6
Indeed, the notion of Christian philosophy is a key

one in the realism of Jacques Maritain. However, here it is
necessary only to point out his distinction bhetween the
nature and state of philosophy. Maritain argues that thé

héture of philosophy is rational: it is of the essence of
| pﬁilosoph& Qp attain discursively those truths which are
évailaﬁle to the natural power of huméh knowfng. However,
nature ar essence in itdelf remains an abstraction, and in
order for it to exist in concrete actuality it must possess
an individual act. Aécording to Maritain, the actuation of .
* philosophical nature gakes piace in the state or condition

of philpsophy,_which is the embodiment of philosophical

~

-

-

5Ibido, ppotyii-viiit
1vid., p.. viii.

*
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nature in a particular personality (i.e. the philosopher).
Christian philosophy is simply the essence of phil-

osophy operative in a Christign thinkgr. Maritain admits ~
that Christian philosophy can be either gooa or bad
philosophy, but he argues that when it is good it is very
good, for we now encounter a man thinking well in the
supra-natural state'of grace:

. « . the Christian believes that grace changes
man's state by elevating his nature to the super-
natural plane and by divulging to him things
which unaided reason would be unable to grasp.
He also believes that if reason is to attain
without admixture of error the highest truths
that are naturally within its ken it requires
asgistance, either from within in the form of
inner strengthening or from without in the form
of an offering of objective data; and he believes
‘ that such assistance has in fact become so much an
established part of things under the New Law that
- it has ushered in a new regimen for human intel-
ligence. ! .

And according to Maritain, because it is essentially phil-

oéophy, the worth of Christian phiiksonhy can be determined
. . : \

by the rules of reason alone.8 )

- According to Maritain, méﬁaphysics is compatible

with mysticism, not only because metaphysics inspires a

natural yearning for an existential encounter with the

TIbid., pp. 17-18.

Burhis regimen directly involves functions higher
than philosophy; nevertheless, with Mr. Gilson, I think that

-1t8 results are written in the pages of the history of

philosophy itself. It is also my view that purely rational
norms empower us to pass a value-audgment on these philosovohic
results"’ (Ibid., o 18)

.

N\
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Cause,of being but because metaphysics itself can be infused
with Qﬁ sgirit of contemplative wisdom. The Christian
state of a philosopher can aid reason in its search for its
own ?roper goals. Maritain argues, for example, that the
vhilosophical exploration of human nature is aided by the
revelation‘of the Trinity, and that an indispensable con-
tribution to ethics has been made by the disclosure of the
fall and redemption of man. Maritain argues that philosophy
is not ﬁe be confused with theology. And yet, he mainfains
that Christians cannot brush away the helping hand of grace
when it comes to their aid in solving purely philosophical
problems. Maritain contends that no philosopher is<simply

a philosopher--as if the nature of philosophy could avoid
becoming concrete in a particular situation--and.the Christian
philosopher is for him an actual state of philosophy..:

In The Peasant of the Garonne, Maritain states that

-

it is 1mpossib1e for a Christian to be either a relativist

or an idealist. Why?' Because revelation itself tells us "
that it is impossible. Concerning the impossibility of
idealism, Maritain refers to the same biblical texts® he
usés to show how, according to revelation, relativism is
imoossible: -
’ The truth of which these texts speak, and
whigghbets ug free, does it push us back into the

inn prison where we supposedly would be confined
.in company with. the ideas of our mind? In fact,

14

9For example. 4Jn 536 and 3:19; 1Jn 3; 3 Jn 4 and 8; |
Rom 1: 18; 2 Thess 2:10 and 2:12; 1 Tim 2:4; 1 Cor 1%: 6 Eph 4:2
(for the entire list, see Maritain, Peasant pp. 87- 89)
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the truth of divine revelation'throws us to the
heart of He who is~-and of what is, with an abso-
lute violence which pulverizes-any claim tao make
our mind the rule of what it knows, or to make what
it ¥nows a vroduct of its own innate forms organ-
izing phenomena (or indeed, as is readily believed
in our days, simply a phenom&non which makes sense
for us through our .experience of ourselves). The
Bible and the Gospel radically exclude any kind of
- idealism in the philosophic sense ‘of the word.10

S

‘ Indeed, whatever Maritain tells us in his post Vatiean

II harangue, The Peasant of the Garonne, might be susceptible

to criticism (though we must remember that according to what
Maritain himself tells us in the preface to this work, he

is sveaking to us here as a peasant rather than as a philo-

sovher, a peasant whose expression of the truth is sometimes
refreshing even if tactlegély expressed). However: as early
as 1931, Maritain tells us that, precisely because of their

affective contact with uncreated Truth, themedieval vhilo~

gsophers were able to attain such a lofty height of rational

i

subtlety:

. . . it was the Scholastic doctors who, by dis-
tinguishing in most rigorous fashion -the order of
¥nowledge from that of affectivity, by regulating
their thought excl Y in accordance with the
objective exigencies of \being, taught Western civi-
lization the value of trhith and what speculative
purity, or chastity, oiught to be--a complete detach-
ment from everyX biological consideration and all .
urging of the ayppetites, a sheer disinterest, even
in those concer which man holds most sacred, Is
it not precisely\for this too thorough speculative
indifference to shbjective propensities and  tastes
for its too pure ¢bjectivity, that” many thinkers
‘cannot see fit to \forgive Thomism? It was the
devotion of the Christian era to the Incarnate T h
. : | 4

10Ibid., pp.._98-99.

S
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which enabled the intelligence to rise to the
superior level of purity which was to serve science
itself so well when it came to work out its own
distinctive methods. The medieval intelligence was,
as it were, infatuated with objectivity by the very
fact that it was fixed on a superhuman object.11

We are now in a position to ‘determine what Maritain
is trying to accomplish. ' He is trying to expound a realism,
which he considers to be the continuation of what St. Thomas

12 where the flowers

Kquinas began in the thirteenth century,
of every exﬁériential and rational growth are allowed to
bloom, where the rich contributions of empirical science

]

and metaphysics,‘qn_the one hand, and theology and mystical
experience, on the other, are allowed to remain unique'and -
yet grow together in a single garden of truth, It is a
realism which respects the distinction between two 1evels -

" of human knowing, one natural and the other supra-natural,

one achieved‘and fhe other received, while acknowledging.
their compatibility. It is\a realism which ellows God to

. Temain tﬁe God of Abraham, Isgac and Jacob, the fully tran-
scendent Other Who is known by man through His disclosure of .
Himself dlone, and a realism in which God's disclosure of

Himself completes an edifice of humait endeavour. -

B

'11Maritain, Aﬁ'Eesay on Christian Philo%bphy, pp. 47-48,

12For Maritain 8 appreciation of St. Thohas see Maritain,
3¢, Thomas Aquinas: Angel of tHe Schools, trans. by J. F.
Scanlon (London: Sheed & Ward, 1948).

13We note that in the realism of Jacques Maritain, the
" most practical thirst for Jjustice in the political arena

" poes hand' in hand with more abstract realisations (i.e. (the
objects of thought operative in the scientific disciplines).-
And this algo stems from the existential encounter with God-

s q
f B
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In his criticism of any attempt ﬁo constxuct ohil-
osoohically upén an empirical foundation alone, Méritain
shows that he is unwilling either to submit reason entirely
(although‘;e does méiniain that humap rationality is based
upon experience) to théxexigencies of experience or to dis-
tort the mystery of ineffablée experience with the demands of
reason. Maritain wishes to avoid what he perceives as the
errors of ontological monism and phenomenalist pluraligm,
and he feels that the only'way to accomplish this is by
respecting'the distinction between experience and reason,
on the one hand, and betwee§ the natural and suvra-natural
levels of human knowing, on the ofhgr.

Maritain also argues, however, that experience on
the natural leveluof human knéwing, empirical science, the
intellectual intuition of being aﬁd metaphysics are mutually
comnatibie. Maritain contends that they are algo compatible
with revelation, theological science, mystical exverience )
and even ‘the vision of the blessed on_the supra-natural

level of human knowipg.

According to Maritain, there are essentially differ-

ent modes of attaining truth; but he also argues that all

truth indicatesg its Source (i.e. God Who is Truth). For

3

. - ;
in-Himself through the Incarnation: because Truth died for '
man on the cross, man cannot turn his back on so many images
of Truth, so many wonderful persons actually existing, who

fail to achieve recognition in an age which has geased to adore.

)
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~—

Maritain there.can be no contradiction between what exper-
ience and reason achieve on the natural level of human
knowing, and wha? faith and experience receive on the supra-

natural level of human knowing. Maritain argues that there

s

is no contradiction between what the intellectual intuition
of being enables man to éttain analoéically through the use
of his reason, and what mysj;cél.experience enables man to
attain as a gift through faith. According to Maritain,
both the pinnaclg of wisdom achieved on the natural level
of human knowing and fhe greatest gift of wisdom received

on the supra-natural leyel of human knowing, focus on the

absolutely transcendent Other Whom men call God.
In this chapter we have seen how Maritain congliders }
metaphysics ‘to be compatible with mysticism. Metaphysics

inspires a longing for mystical experience, and both revela-

tion and the infused wisdom of contemplation (i.e. the intui-
tive knowledge which comes through the supra-natural glft of
affective connaturality with God-ln—Himself) can aid the
metaphysician in his specific task. In a broader context,

this has enébled us to see how Maritain considers the natural '

e b e e L T

level of human knowing to be compatible with the supra-natural

‘ .
level of human knowing. We have seen how, in trying to avoid

what he perceives as the failure to distinguish betweéen

essentially different modes of attaining truth or reélitx,14

>

i {
14We must remember téat in the Thomism of Maritain,

.

ol
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Maritain attempts to accomplish the unity of human know-
ledge. ‘

~p

3
oY

one, true and good, as transcendentals themselves, are |
wrapped up in the transcendental, being-in-itself {see supra,
p.‘gs). And we must remember that this transcendental ensemble
is abstracted from an actual exigtent in so far as it is. In
other words, the transcendentals are convertible with each
other, and with what actually is (i.e. reality), although

only in so far as it is (i.e. the transcendentals are not

convertible with the specific essence of an actual existent),

.

L]
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" CONCLUSION

4+

We conclude thet the importance of intellectual

intuition and mystieal experieﬁce (and here we are concerhed,
solely with supra-natural mystical experience) in the realism
of/Jacques Maritain, is that they enable him to‘avoid a

a
purely empirical foundation in philosophy, while at the

same time enabling hiﬁ to accomplish the unity .of human
knewiedge. Every intellectual intuition, which is an intel-
lectual grasping through a concept, allows human intelligence
to rise above the sensual level., We see ﬁhis most clearly, '
however, ﬁ‘the intellectual intujition of being, where
_intuittdéiand intelligence.(i.e. the process of abstraction
and concept formation) harmoniously disclose being in its
transcendental and analogical purity. It ;s the intellectual
intuition of being, precisely because .it is the aﬂorehension
of a oufely immateriai or thinkable value, whieh enables
Maritain to'ppeceed teward.the analogical apprehension of

the absolutely transcendent God: And it is supra-ﬁatural
mysticalﬂexnerience, because it ‘is~--like revelation--cenfined
to the supra—naturai level of human knowing, thcﬁ enables
Maritaiﬁ to argue for the unity of human knowledée.‘ thl

s this so? This is so, because by confining mystfcal exper-
ience to the realm of the supra-natural, i.e. not alfowing

it to be available on the natural level of human knowing,

105



there is no contradiction between what the intelleotual

intuition of being enables man to attain analogically

through reason, and what mystical experience enables man
to attain as a g ft through faith, i.e. the absolutely

transcendent God Who. is known both analogically and as a
P\ .

gift.,

We discern two.problehatig notions in Maritain's.

realism: - the first is his notion of the conéeivability

106

of esse, which enables him to speak about possible existence

in metaphysics; and the second is his notion of natural
mystical experience. Indeed we are not claiming an alle-
éiance either to Maritain s'position concerning thege two
| notions, or to the criticism of them which is to follow;

we are merély réising.duestions in order to establish a

basis for further research
According to Maritain, the human pr:;%ss of intellec—

tual abstraction emerges. as the disclosure of intelliaible
values inherent in acﬁuallx existent things. However,

because these intelligible values are attained through

conceptualisation as abstractions, they may be merely vossible

(1.e. not related in any immedigté wéy'tq an actual existent,

'although having had their origin in an intellectual intui-
tion of the intelligible valué of an actual existent)

ﬂ And becauge Maritain does not hesitate to sneak about the

abstraction and conceptualisation of esse, the very act of

existence itfelf (although never called an essence) is

g v
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never%heless d;scusaed by him in a fashion similar to his

treatment of essence:

sl o s

There is a concept of existence. In this
concept, existence is taken ut significata, as
, 51gn1fied to the mind afteér - the fashion of an essence,
‘ although it is not an essence. But metaphysics does
{ not treat of the concept of existence; no science
stops at the concept; all sciences proceed through
- it to reality. It is not of the concept of exis-
tence, it is of existence itself that the science
of being treats. And when it treats af existence
(it always treats of it, 2t least in some fashion)
the concept of which it makes use does not display
to it an essernce but, as Etienne Gilson puts it,
that which has for 'its essence not to be an essence.
There is analogy, not univocity, between such a
concept and the concepts of which the other sciences
make use. They use their concepts in order to
know the realities signified by those concepts;
but those realities are essences. Metaphysics
uges the concept.of existence in order to know a
reality which is not an essence, but is the very
; act of existing.’

Cale

" Indeed, we must never allow ourselves to forget
that for Maritain "metaphysics uses the concept of existence
in order to Know a reallty which is not an ess nce, but is’

o

the very act of existlng." And nelther must we forget that»

M menf o

for Maritaln every audgment is ultimately resolved in the
apprehenSLOn of an actual existent through the organq of
L : sense.y2 Nevertheless, his notion of the concept of esse
endbles him to speak about abstract aﬁd merely cossible

existence. It is his notion of the concept of esse which

enables Maritain .td say that existence aﬁd esscnce together

-
~

1Maritain,;)xistence and the Existent, p. 431
2see supra, pp. 37-38. '

.
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make up the same analogous pbngept of being; we feel that
"it is this assertion of his which has justified our use of
the ggrm "being-in-itself," to refer to both esse and ens
(in their fully abstract and transcendental dimension) as
the specific objec; of metaphysics.3 In view of this, there
does appear to be a confusion between essence and existence
in Maritain's realism, and we acknowledge_therlegitimécj

of Sister Helen James thn's criticiam of what she refers
to as the "essentialism" of Maritdin's bosition.4 But if
the act of existence is not an ab;traction, how then is

the metaphysician able to rise above empiricism and attain
a purely thinkaﬁie or immaterial ﬁertifude?

L Gilson offers a solution in his Being and Some

Philosophers, where he states that the act of existence is

not an abstraction. According to Gilson, there simply is
no concept of esse, and he is even willing to accept Kant's
assertion that the concept of the real contains nothing

more than the concept of the possible:

It is not enough to say that being 1s conceivable
apart from existence; in a certalnisense it .must be
sdaid that being is always conceived” by us apart
from existence, for the very simple reason that
existence itself cannot possibly be conceived.

The nature of this paradoxical fact has been .
admirably described by Kant in the famous passage
of his Critigue of Pure Reason which deals with

the so-called ontological proof of the existence

of God: 'Being,' Kant says, 'i's evidently not a

35ee supra, pp. 35-38.
4see John, The Thomist Spectrum; pp. 19-21. % .
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real predicate, or a concept of something that can
be added to the concept of-a thing.' 1In this text,
in which being obviously means to be, Kant wants us
to understand that there is no difference whatsoever
between the conceptual content of our notion of a
thing conceived as existing and the conceptual con- .-
tent of our notion of identically the same thing,
not conceived as existing. Now, 1f the 'to be' of
a thing could be conceived apart from that which
exists, it should be represented in our mind by

some note distinct from the concevt of the thing
itself. Added to our concept of any one thing,

such a note would make it represent that thing

plus existence, whereas, subtracted from it,

this note would make our concept represent the

same thing, minus existence., 1In point of fact,

it is not so. There is nothing we can add to a
concept in order to make it represent its object

as existing; what happens if we add anything to

it is that it represents something else. Such is
the meaning of Kant's assertion, that the concept

of ‘the real does not contain more than the concept -
of the possible. If we mentally add a cent to the
concept of-a hundred dollars, we will turn it into
the concepnt of another sum of money, namely, a hun-
dred dollars. and one cent; on the contrary, let us

. analyze the concept of a hundred possible dollars

and a hundred real dollars: they are identically
the .same, namely, the conceot of a hundred dollars..
In Kant's own words: 'By whatever and by however
many predicates I.may think a thing (even in com-
pletely determining it) nothing is- really added to
it, if I add that the thing exists.' In short,
actual exigtence cannot be represented by, nor in,
a concevot.

°

For Gilson, metaphysics is able to rise above empiri-

cism, precisely because*certitdde comes through the intel-

1ectual act of judgment:

To judge is precisely to say that what a
concept expresses actually is either a being or the

"determination of a certain being. Judgments always

O

pp.

5Dtienne Gilson, Being and Some Philosovnhers (Toronto,

Canada: Pontifical Institute of Mediaeval Studies, 1952),

3-4.
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affirm that certain conceived essences are in a
state of union with, or of separation from, exis-
tence. Judgments unite in the mind what is united

in reality, or they separate in the mind what is.
sevarated in reality. And what is thus united vr
separated is always existence, either how it is,

or that it is. 1In this last case, which is that

of the judgment -of existence, my mental act exactly
answers the existential act of the known thing.

Let us, rather,. say that such a judgment intel-
lectually reiterates an actual act of existing. - If

I say that x is, the essence of x exercises through
my judgment the same act of existing which it exer-
cises in x. If I say that x is not, "I mentally sep-
arate the essence of x from actual existence, because
existence does not actually belong to X« This is
why, while abstraction can correctly conceive apart
what is really one, judgment canndt separate what is
one in reality. It cannot do it, at.least in this
sense that, when it does, it betrays‘its‘own function
and defeats its own purpose., In other words, whereas
abstraction is there provisorily to take parts out

of their whole, Judgment is there to integrate or to-
reintegrate. those same parts into their wholes.

True judgments are normal judgments, and judgments
are normal when they unite what is actually uniteg

or when they separate what is actually separated.

Through the intellectual act of judgment (as opposed
to the intellectual'gct of abstraction) Gilson seeks to

establish his Thomistic existentialism. Like Maritain's

Thomistic existentialism, Gilson's is wrapped up in the

1ife of the intellect and the discernment of essences,

" although according to Gilson's position, the act of exis-

tence 1is aiwaxs apprehended in (i.e. néver abstracted from)
an actnal existent. K Like Mgritain, Gilson argues fhat exis-~
tence and essence are in fact inseparable; but for Gilson

the tendency is decisively toward what we might call the

S1v1d., p. 203.

]
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"existentialising" of essence, as opposed to the "essentialising"
. > -

of existente, which appears to be the case with Maritain.

1

Although Gilson acknowledges the abstraction of essentia,

LY

he speaks of thfs process as a temporary disjunciion of the
7 ' . , . 4

concrete act.

We are proposing that Maritain, in speaking about
the conceptualisatf%n of esse, appears to be leaning ‘toward

essentialism, which allows him to.consider merely possible

existence in the science of metaphysics. We feel that

Maritain thereby endangers the Thomistic existentialism

which he espouses. We ask then, if(there is no conceptualisa- i
tion of the act of existence, how is the metavhysician able

to iise above experience and attain an intellectual certitude? ' ’ j

In his Being and Some Philosoohers, Gilsontanswers that we k

attain intellectual certitude in the intellectual act of

judging. Indeed, Gilson himself certainly does not abandon

the notion of an intellectual intuition of being;® but it
appears to be the case,.that by confining the intellectual

articulation of .esse to the human act of Judging the varticu-

lar, concrete reality to be (as he does in his Being and Some

Philosophers) Gilsofifis decisively more existential than

Maritain.

" Tsee ibid., pp. 203-204.

8For a brief exposition and critical appraisal of
Gilson's understanding of the intellectual intuition of being,
see Bernard Lonergan, ™etaphysics as Horizon," in Collection:
Papers by ‘Bernard -Lonergan, NJ., ed. by F. E. Crowe, S.J.
(New York: Herder and Herder, 1967), pp. 202-220.
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We also note that Maritain's notion of natural myse-
tical experience presents us w%th a problem. It’is a problem
which is intimately connected with' his notion of connaturality.
If nothing can be experienced or kﬁown by man unless it is
* connatural to him in one way or another (and this does ,
appear to be Maritain's position), then how can man have a
direct experience or knowledge of'éod without that grace
which (again, according to Maritain) alone enables him to
become éonnatur?i to God?‘ Indeed, Maritain states that the
natural mystical exper;ence is "improperly" immediate or
direct,9 but why then does he insist upon célling it mystical
experience (which is purported to be a direct eﬁcounter with
God)? Is not the natural mystical experience after all
merely a pseudo-mystical experience? Perhaps the evidence
of mystical experience properly so called, in the various
religious communities of India, is too overwhelming for
Marifain to simply dismiss as counterfeit, and yét he is
cautious lest he spread the‘oﬁeratipn of God's grace too
thin. Although Maritain himself ackmowledges that there
is a "mixtgré" of natural and supra-natural elements in

10

mystical experience, we feel that it might be possible to

extend the recognition of God's disciosure of Himself to

I5ee supra, pp. 74-175, gbotnote“14.
10See supra, p. 73, footnote 12,
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somehow natural encqunter with God.

——

include what Maritd}n attempts to define as a valid but
11

\
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Hye note that such .a recognition would not neces-
sarily exclude Maritain's contention that{ every recevtion
of God's grace comes from Jesus Christ® through the Roman
Catholic Church ( see supra, p. 75, footnote 15),
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