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CHAPTER ONE

Introduotion

1. The Speculative Context
The oentral importance of symbol and myth for an

understanding of man and culture has been emphasized from
the most divergent perspectives. No longer are questions of
symbolism and mythology solely the concern of folklorists,
classioclsts and literary critios. Depth psychology, anthro-
pology, theology and the history of religions have all
fooused upon man's symbolilzing power as formative of his
personal and oultural existence. Man not only creates
symbols, but orientates his personal development and prac-
tical 1ife in relation to symbols, archetypes and mythio
structures. Further, it 1s the

symbolic funotion whioh has enabled man to oreate

languago and oulture and has opened up for him "a

new dimension of realify" not available to the rect

of the animal kingdom.
In this symbolizing power lie both the genesis of culture
and the specific difference of humanitys man is essentially
homo symbolicus, Within this context, man's symbolic crea-
tions are not only artifacts subject to formal analysis, but
also reflections of the very being and 1life of humanity. As

1pavia Bidney, Theoretical aAnthiopolo, (New Yorks
Schooken Books, 1967).—3‘_‘uzp. B
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a leading historian of religions has remarked, "Symbol, myth
and image belong to the substance of the spiritual life....
Symbolic thought... 18 consubstantial with the human being. "2
Nor has phllosophy i1tself remained untouched by the
questions of symbolism and culture, although the phllosophi-
cal disoussion of these 18sues reflects the varled specula-
tive orlentations of the thinkers confronting them. For
example, both Whitehead and Cassirer — philosophers who in
almost every other respect are poles apart — accord a
fundamental role to symbolism. Whitehead makes the broad
claim that "Symbolism ie no mere idle fanoy or corrupt
degeneration: 1t is inhorent in the very texture of human
11fe.*3 Not content to limit his considerations to language
and oculture, Whitehead proceeds to place symbolism at the
very center of his doctrine of perception. 'Symbolic refer-
ence' medlates between the two pure perceptual modes of
‘presentational immedlacy' (awareness of the sheer contem-
poranei ty of present events) and 'causal efficacy' (pressure
of past events, conditioning present actuality). Therefore,
"when human experience is in question, 'perception' almost
always means 'perception in the mlxed mode of symbollic

2Mircea Eliade, Images et symboles (Parlss Iibrarle
Gallimard, 1952), pp. 12~13. My transiation.

3A. N. Whitehead, bolism ("Capricoxn Books"; New
York:s G. P. Putnem's Sons, 1 s De 62
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re!’erence'."“ The symbolizing process thus functions not
only in cultural oreations, but in the prior, concrete
immedlacy of perception. In contrast, Cassirer's strongly
Kantian perspective leads his analysis into a somewhat dif-
ferent direction from that of Whitehead. For Cassirer, sym-
boliem constitutes the final horizon for the philosophy of
oulture and for philosophical anthropology generally.
Arguing that the spheres of myth, art, language and solence
are symbols "in the sense of foroes each of which produces
and posits a world of 1ts own," he proceeds to a radioal
reformulation of the philosophical taski
The philosophiocal question 1s no longer that of thelr
1.e., the symbols'_/ relation to an absolute reallty
Lok forms, so to speak thelr solld and substantial

substratum; the central problem now is thelr mutual
1iml tation and supplementation.

Hence, in The Philosophy of Symbolic Forms Cassirer attempts
to correlate the worlds of language, myth and sclence. And

he 18 further led to affirm as a fundamental prinoiple that
we “oanmmot attain knowledge of the %essence’ of man, exocept

by viewlng men in culture, in the mirror of culture. 6 g

4a, N, Whitehead, Procsss and Reality, ("Free Press";
New Yorks Maomillan, 19 s De s 11, i1, 1. Cf. also
Symbolism, p. 18.

5Emst Cassirer, m§%e and %*th, tr. Susanne K.
Langer (New Yorks Harper W, 1 s Ppe 8-9.

6gmmst Cassirer, The Ioglc of the Humanities, tr. C. S.
Howe (New Havens Yale University Press, 1961), p. 181.
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the totality of symbolic forms in thelr living interrelation,
oulture constitutes the entire phenomenon of humanity,
beyond whioch reflection cannot penetrate to any noumenal
thing-in-itself. On purely Kantian grounds, Cassirer thus
constructs an anthropology whose foundation and ultimate
1imits can be summed up in a single terms symbolizat).on.
Here, too, we confront man as radically homo symbolious.
Discussion of the modes in which various disoiplines

and phillosophers have responded to the questions of culture
and symbolism could easily be extended. However, we intend
neither to catalogue all the theories of symbolism, nor to
develop a comprehensive philosophy of culture. It is suffi-
clent to indicate the centrality of these issues for contem-
porary thought, in order to establish a framework for the
essay which will follow. We shall be concerned with a
particular symbolic sphere, that of religious symbolism and
language, and wlth 1ts interpretation at a definite stage of
oultural history, that of medieval Christianity. Our task
wlll be at once speculative and historiocal, focusing upon
the structure and limits of religious symbolization as
reflected in the works of Pseudo-Dionysius the Areopaglte,
John Scotus Eriugena and Nicholas of Cusa.

In relation to the typology of religlous language, we
concur with Cassirer's demend for a phenomenology of symbolic

forms:
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Without reservation or epistemologioal dogma, we must
seek to understand each sort of language in its
uniqueness - the language of solence, the language of
art, of religion, ete. We must seek to determine what
each ooptnbutea to the building up of a "common
world®.
Yet a speoculative determination of religlous language, even
in the fullness of 1ts power and uniqueness, may not be
suffioient. For once 1t 18 acknowledged that religlous
symbols and thelr meanings are oulturally and temporally
conditioned - that they come into belng, are subject to modi-
floation, and perish — then the hi story of religilous language
and 1ts interpretation must also be taken into conslderation,
Surely the various historical forms of religlous symbollza-
tion manifest something of its typologlcal structure, so

that symbols become "'openings' (ouvertures) towards a trans-

historical wt::r].d."8 However, such openings oocur only wlthin
the 1life-communities of mankind, that 1s, within given his-
torical and cultural settings. An adequate phenomenology of
i'ellgious language and symboliam must therefore be both
atruciural or synchronic, and historlcal or diachronioc.
Within thls twofold phenomenology, philosophy thus turns
towards a hermeneutic of religlous symbolism and language,
Now, the nature of this hermeneutic is bound up with

7Ibid. p. 97.
Bmiado, Images et symboles, p. 229
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a general question of crucial importance for our inquirys
How are we to understand the relation between philosuphiocal
reflection and the symbolic sphere? And this question
entails that of philosophy's origin amd poAnt of departure.
Among the most persistent illusions in the history of phllos-
ophy 18 a bellef in the self-sufficlency of philosophicael
speculation. The Cartesian quest for self-grounding certalnty,
the positivist immersion in formal structures, Husserl's
epoche and 'transcendental ego's in its own way, each bears
witness to this illusion. The 1llusion consists in the un-
acknowledged, and hence uncontrolled, presence of cultural
presuppositions within such speculative systems. For instance,
what has been the basis for loglcal positiviem’ exoclusive
appropriation of 'truth' to the propositions of the natural
solences and formal systems, if not an unexamined mythology
of progress and solence? If we are to avoild this type of
arrogance, we must acknowledge the origination of philosoph-
i1oal speculation within the concrete setting of history and
culture, and make awarenezs of our presuppositions the con~
dition for reflective advance. Thinking must be situated or
oriented, since "no one asks questions from nowhere. One
must be in a position to hear and to understand. "9

Jpaul Ricoeur, The Symbolism of Evil, tr. Emerson
Buchanan (New Yorkt mp. 306. My remarks
on philosophy's point of departure and relation to symbol
and myth owe much to Professor Wilhelm Dupré and his lectures

at De Paul University in 1968-'69; cf. his articles cited in
notes 11 and 14.
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Within this context, the relation between philosophy
and symbolism comes into foous, since reflection arises only
within the world of language, symbtol and myth. In their
power for disolosing meaning, symbols are among the primary
ocultural data for philosophical reflection. In seeking to
assimllate these data and to penetrate thelr meaning, phi-
losophy turns towards a meditation on symbols, a meditation
which “wants to be the thought (pensée) which 1s in no sense
without presupposition, but rather in and with all its pre-
suppositions.“lo Nor is the hermeneutic of symbols simply
one among the many options open to philosophlical speculation;
rather, as a primary recollection of philosophy's cultural
ground, this hermeneutio artioulates the origin of refleotion
1tself., Since', as Rlcoeur remarks, “the symbol gives rise to
thousht,"u symbolism constitutes an essential condition for

10panl Ricoeur, "Herméneutique des symboles et réflex-
ion philosophique%, in Il Problema della Demitizzatlones
chivio di Fllosofla (Pa&!;al Cedam-Casa EAltrice doLte
Antonio Milani, 1), p. 51. Cf., The gmbollsm of gv'gl, D
357; also, Karl Jaspers, Truth and bol, from Von der
Narheit, part III, by Jean T. wilde, et al. (New Havens Col-
lege & University Press, 1959), pp. 71-71, & 521 "To make

the language of symbols clear is the highest achlevement of
philosophical thinking.®

umooeur, The gzl'nbolism of Evil, pp. 348-49; of. "Her-
menauthus des sym Pe 52, mllarly, other thinkers
have insisted on the mythio as the origin of refleoction; of,
Cassirer, e and Myth, p. 44; and Wilhelm Dapré, "Myth
Truth and Pﬁifosopﬁy' Egstential PsEchiat%, VI (1967), p.
172: "Myth 18 the orl n of philosophy as e quest for the
meaning of 1life which transcends all finite pattemms and
therewith rationality." In this context, we can understand
Eliade's olalm that "Before they became the main philosophi-
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the ralsing of philosophliocal questions. Yet while the sym-
bolic sphere thus grounds reflection, 1t does not deny the
oclaims proper to philosophlc thought. Henoce,

what the gymbol glves rise to is thinking. After the

glft, positing. The aphorism suggests at the same time

that everything has already been sald enlgmatically

and yet that 1t is always necessary to begin everything

and to begin 1t agein in the dimension of thinking.12
What is required of philosophy 1s not a gnostic absolutizing
of partioular symbols and myths, but rather thelr properly
reflective interpretation. As a hermeneutic, philosophy
simultaneously acknowledges the wholeness and originative
power of language, symbol and myth, and explores thelr ques-
tions and meaning in the oritiocal 1light o reflective con-
sclousness. As a new beginning, reflection must articulate
the loglc of symbolioc discourse, and seek out the conditions
for Lts possibility.

However, the fundamental relation between phllosophy
and symbolism involves an essential ambiguity, since this
relation not only grounds reflection, but also sets limits
to 1t. The cultural and historical contingenoy of a partiocu-
lar tradition is shared both by its symbols and by the
reflection rooted in them. Surely the symbolic and specula-

cal conocepts, the One, the Unity, the Totality were desires
revealed in myths and bellefs and expressed in rites and
?'yratioal techniques® (The Two and the One, tr. J. M. Cohen

Torchbook"; New Yorks Harper & How, 1965_/, pe 122).

12picoeur, The m;bollsm of Evil, pp. 34849, In terms
of this new begl ng, e properly constructive dimension
of philosophy comes to light.
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tive structures of the Western Buropean tradition are not
those of the Indian or Chinese oivilization. No single
tradition exheusts the symbolizing and refleotive power of
humani ty. Nor are cultural boundaries impermeables indeed,
for better or worse, the encounter of the Hebralc and Greek
tradltions forms the foundation of Westemn ocivilization. And
on a more modest scale, the process of acculturation and the
achievements of anthropologlsts and historians of religlons
also testlfy to the permeabllity of cultural boundaries.
Nevertheless, once we acknowledge the fact of oultural and
historiocal boundaries, we must also note that at these boun-
daries refleotion's "“prinoiple of orientation becomes a
prinociple of 1imitation."13 Yet 1t 18 only within these

1imi tations that reflection is poassible: A free-floating
syncretism, attempting to ocut Litself loose from the conocrete
hic et nunc of its oultural and historioal setting, could

only be a disorlented reflection; 1t would, in faot, re-
introduce the illusion of a philosophy without presupposi-
tions;, The ultimate questions of philosophy - those involving
man and the world, transcendence and totality — can arise
only in the midst of the human condition, which is historical
and cultural thmughout."l" Refleotion is situated within the

131bsd. p. 22.
iheln mpré, “Phanomenology and Jystematic Philos-

ophy", Philosophy Today, XIII (1969), p. 291.
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creatlve tenslon of foundation and contingency, orientation
and limitatlon.

In this context, the historical and comparative study
of various epochs and cultures forms an integral part of
phllosophical reflection., The history of the symbols within
which reflection 18 rooted must be of immediate concern to
phllosophy, as must that of thelr interpretation — which, in
large measure, 18 nothing other than reflection'’s own
history. Stmilarly, if it is to be genulnely reflective,
rhilosophy must explore 1ts own limitations —an exploration
for which the comparative study of cultures and historloal
epochs 1s an indispensable condition; the differences as
well as the similarities which such study discloses bring
both the achlevements and the limits of one's own tradition
into sharper foous. Clearly a comprehensive historical
phenomenology of symbols, even if limited to religlous lan-
guage and asymbolism, would be a monumental task. Yet 1t is
with this speculative framewrok in mind that the followlng
essay 1s presented, as but a brief chapter of such a phenom=-

enology.
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2, Te Historiocal Settings The Hermeneutic of the Divine
Names

The medleval period offers an extraordinary wealth of

material for a historisal phenomenology of symbols. Its
monumental architecture, 1ts poetry, the fecundity and per-
vasiveness of the exegetioal tradition, all testify to the
power which symbolism and the Christian mythos exerted upon
both the creative imagination and the reflective mind. The
symbolic themes of 1llumination, exemplarism, theophany and
imago Del permeate the speculative structures of the epoch,
and ground reflection in areas as diverse as theology, meta=-
physics, eplstemology and anthropology. Chenu 1s scarcely
exaggerating when he remarks that, "In all its culture, the
Middle Ages are the age of symbol, rather and more than that
of dialeotio,*l5

Within this setting, it 1s fitting that a primary
loous for reflection be a cluster of symbolss the nemes of
God. For throughout the rich varlety of medieval philosophi-
cal and theologlcal speculation, the hermeneutic of the
divine names appears both as central and as fundamental to

15M,-D. Chenu, théologle au douzleme slecle (Parlss
Je Vrin, 1957), p. 161, Chenu's entire disoussion of "la
mentallte symbolique® (pp. 159-90) is pertinent here, as it
bears not only upon twelfth century thought, but aiso upon
Mgustine and Pseudo-Dionysius. Cf. also the more speclallzed
study by Ewert Cousins, “Myth and Symbol in Bonaventure®,

ﬁsﬁcan Catholic Philosophical Assoolation Proceedings, XLV
s PPe =3 3e

11
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/
all other speculatlon. As Iuls Mart{nez Gomez has ineisted,
while in the medieval period there was no problem of God in
the modern sense of oclaiming to begin reflection from a

religious zero, "there was indeed a problem for medleval man,

that of naming God."16 Mgustine’s De trinitate, for example,
can be interpreted as the hermensutic of the Trinitarien
names of God, both in their linguistic formulations and in
thelr foundations in the trinitarian ‘images' within men. And
the question of the adequacy of human names for God became an
explicit theme in the grammatical speculation of the twelfth
century. 17

However, the full import of the task of naming God
emerges in conjunotion with the l1ssue of divine transcen-
dence. Since medieval Christendom was heir to the Hebralo
tradition, where Yahweh remains inscrutably hidden and
refuges to disclose ¥is proper name,18 the question of the
divine names takes on a peculiar urgency. What symbols can

artioculate the transcendence of the Deus absconditus? How

ocan we name the lneffable? Indeed, even ineffability cannot

16111 8 Hart{nez Gomez, "From the Names of God to the
Name of God: Nicholas of Cusa", tr., A. C. Owen, International

Philosophical Quarterly, V (1965), p. 8i.

17¢f. chemu, La theologle eu douzisme siscle, Pp. 100~
07.

185udges 13118; and the enigmatioc passage in Exodus

(3113-15) where Yahweh rebukes Moses for asking His name,
which remeins jealously hidden in the reply, "I Am who I Am,"
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be properly predicated of God, as Augustine saw clearlys

God should not be sald to be ineffable, for when this

18 sald something 1s sald. And a contradiction in

terms 18 oreated, since if that is ineffable which

cannot be spoken, thfn that 18 not ineffable which can

be called ineffable,19
In geeking to name God, thought and language thus confront
thelr final 1imits. As symbols of ultimacy, the names of God
impel reflection to explore the 1limits and foundations of
language, symbolization and reflection itself. Conceived in
this way, the hermeneutioc of the divine names converges upon
metaphyslosg. Symbols indeed glve rise to thought, and refleo-
tion in turn must explore the limitations and conditions for
the possibility of man's symbollzing activity.

While the various theories of analogy all sought to
ground the task of naming God, the medieval period's most
radlcal confrontation between the hermeneutic of the divine
names and the 1ssue of transcendence ocourred within the
tradition of the via negativa. With Vladimir Iossky we may
digtinguish two principles for the apophatic or negative ways
one founded upon the essential inaccessibility of the divine
nature itself, and the other upon the weakness of fallen

19mgustine, On _Christian Doctrine, tr. D. W. Bobertson,
Jr. ("Ilbrary of the Iiberal Arts®; Inﬁanapolist Bobbg~
Merrill, 1958), p. 11 (I,vi,6). Similarly, Paul Tillich has
written, "The word 'God' produces a contradiction in con-
solousness, 1t involves something figurative that is present
in the consclousness and something not figurative that we
really have in mind and that 1s represented by this 1deg....
It has the pecullarity of transcending 1ts own conceptual
content"("The Religious Symbol", in Religious Experience and

Truth,‘ed. Sldney Hook / New Yorks New York University Press
1961_/, ». 315). ’
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human nature. 2 Although awareness of man's weakness was
rarely lost sight of in the medieval West, the dootrine of
an essential apophatiolsm generally encountered strong, even
virulent resistance and was explicltly condemned at Parls in
1241.21 Tias dootrine nevertheless found vigorous exponents
in Pseudo-Dionysius the Areopagite, John Scotus Eriugena and
Nicholas of Cusa. In these three thinkers, a thoroughgoing
apophaticism 1s integrated within a comprehensive metaphysic
of the divine names. Following Cusanus, we shall deslgnate
this comprehensive metaphysic as the learned ignorsnee (docta

ignorantia) —a term which has the advantage of suggesting
both the centrality of the vla negativa, and the anthropo-
loglical foundation of the metaphysioc. For 1t 18 man who

undertakes the hermeneutio of the divine names, and whose

20y1adimir Lossky, "La théologle négative dans la doo-
trine de Denys 1'Aréopaglte®, Revue des solences philosoph-
L1ques et théologiques, XXVIII (1939), pp. 20%4-03.

21pnong the ten “errors against theologlcal truth",
the first was "quod divina essentia in se nec ab homine neo
ab angelo videbitur... Fimiter autem credimus et asserimus,
quod Deus in sua essentia vel substantia videbltur ab an-
gells et omnlbus sanctis et videtur ab animabus slorificatis.”
Chartularium Universitatis Parisiensis, ed. H. Denifle (Paris:
Delalaln, 1 y P. 170; cited by L. Sweeney & Ce J.
Ermatinger, "Divine Infinity according to Richard Fishacre",
Modern Schoolman, XXXV (1958), p. 208, Regarding the role of

e courant erigeno-dionysien" in precipitating the orisis
leading to the Parls condemnation, of. P.-M. Contenson,
"Avicennisme latin et vision de Dieu au début du XIII® siécle",
Archives d'histolre doctrinale et littéralre du moyen age,

1 » partioularly pp. » In contras’ e gener-
al blas of the Latin West, essential apophaticlsm is funda-
mental for the speoculative traditions of Eastern Orthodoxy;
of. Vladimlr Iossky, The Mystiocal Theology of the Eastern
Church, tr. members of the Fellowship of St. Alban & 8St.
Sergius (Cambridges James Clarke, 1957), espeolally pp. 238-

9.
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orlentation in thls task 18 characterlzed as learned ignor-
ance, 22

That the theme of the learned 1gnorance constitutes a
systematlic and structural unity in the thought of Dlonysius,
Erlugena and Cusanus will be the central argument of the
following essay. The historical basls for this thematic com-
parlison can be presented briefly. With its claim to nearly
apostolic authority, the late fifth or early sixth century
Greek Corpus Areopagiticum exerted a powerful influence on
the medieval West. In the Carolinglan age, John the Scot
translated the Corpus in its entirety, commented on the
Celestial )uerarohx,ZB and employed Dionysian themes and
ol tations throughout hls own monumental De divisione naturae.
A fifteenth century German cardinal, Nicholas of Cusa was
concerned with the reunion of the Greek and Roman churches
and oultures. While his practical efforts in this direction
attained 1little lasting suoccess, his writings display a

22In our preliminary remarks, we shall be primarily
concerned with the doota ignorantia's relation to the herme-~
neutic of the divine names. As our argument unfolds, the
transcendental, logloal and anthropological dimensions of
the learned ignorance will emerge. Regarding the full scope
of Cusanus' use of the term 'docta ignorantia', of. Wilhelm
Dupre, "Von der drelfachen Bedeutung der 'Doota Ignorantia'
bel: Nlkolaus von Kues", Wissenschaft und Weltbild, Sept.-
Dec. 1962, pp. 264=76,

2301‘. I. P. Sheldon Willlams, "A Bibliography of the
Works of Johannes Scottus Erlugena®, The Journal of Eccelsi-
astiocal History, X (1959), pp. 198-22%; eul Cappuyns,

ean et 8a Vis, son oeuvre, sa pensee (Brusselss

Te e zation, 1964 reprint ed. o e 1933 ed.),
ppe 150-61 & 216-213 G. Théry, "dcot Erigéne, introducteur
de Denys", New 8cholastiolsm, VII (1933), pp. 91-108,
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profound and sympathetic understanding of Greek sources =
and in partioular, of Dionysius., Cusanus oltes Dlonysius
throughout hls writings, but most extensively in the De non=-

aliud where, among the four interlooutors, Cusanus is char-

aoterlzed as the most familiar with the Areopagite's thoushh.zu

The unity of the Greek and Latin traditions may thus have
found at least a partial realization in Nicholas of Cusa's
speculative work. Further, a manusorlpt containing Book I of
Eriugena's De divislone naturae was formerly in Cusanus'
1ibrary, and the extensive marginalla in Cusanus' own hand

indiocate careful and repeated reading of the text.25

Z“msanus, De non-aliud, Philosophische-Theolo 1aohe,
Schriften, ed. and German tr., by mlﬂ;gm and DLetlind Dupre,
In"three volumes (Viennas Herder & Co., 1964-67), vol. II,
pe 444 (I). The Dapré edition will hereafter be cited simply
as "gSchriften", with volume and page. Where en English trans-
lation 18 avallable, reference to the Schriften will be given
immediately following ciltation of the translation. Wherever a
translation 1s my own, Cusanus' Latin will be given in the
note., In all cases standard chapter divisions of Cusanus'
texts will be given in parentheses at the end of a oitation.
Cusanus presents extensive quotations from the entire Corpus
Areopagiticum in the De non-aliud, Schriften II, pp. 500-1%F
Zﬁvg. An essay of basio importance concerning Cusanus' use
of Dionysius is Iudwig Baur's Nicolaus Cusanus und Ps.
Dionysius im ﬁ_ohte der Zitate und Randbemerkungen des
Cusanusg, in zungsberichte dsr Heldelberger Akad e der
ﬂssenaoharc, IW%—EI; among the appenanes Baur puElI'sﬁes
Cusanus’ merginalia to his manuseript of Albert the Great's
commentary on the Corpus Areopagitioum (Cod. Cus. 96, fol.1V-
78"), ppe 93-113.

25me manuseript 1s presently in the British Museum
(Cod. Addit. 11035). The marginalia, along with pertinent
passages from the De divisione naturae, have been published
by the Institut fur Cusanusforschung, in "Kritisches Ver-
zelohnig der Iondoner Handschriften aus dem Besltz des
Nikoleus von Kues", Mitteitlungen und Forschungsbeltrage der
Cusanus-Gesellschaft, IL1 ll?EB), PP O%-100. Cf. al

80
Cusanus’ references to "Iohannis Scotigena® in the Apologla
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While these historical 1links are thus firm and olear,
our primary concern will not be with {he detalled documenta=
tion of textual similarities and sources. For much of this
research has been expertly aocomplished by a previous gener-
ation of scholars, and we need not repeat their work.26 We
shall rather seek to establish a unity of speculative struc-
ture between Dionysius, Eriugena and Cusanus, If such a
genuine thematic unity can be demonstrated, not only shall
we have further evidence for the continuity of the medieval
Platonic tradition,27 but a sllent metaphysiocal question
will also accompany our demonstration throughout: may not
this speculative structure illuminate present reflestion upon
the religlous dimension of human existence and its symbolic
articulation? While historiocal acouracy remeins of paramount
importance, we may also find that the theme of the learned
lgnorance expresses a truth which transcends its cultural
origln, and impinges upon our own quest for meaning. Again
we must emphasize that a phenomenology of religious symbolism
and 1ts interpretation 18 essentially historical and specu-

doctae lgnorantiae, Schriften I, pp. 560 & 578.

26pmong these soholars are M. Cappuyns, G. Théry, R.
Heaubst, R, Klibansky and M. de Gandillac. Some of thelir works
heve been clted in the preceding notes, and others will be
indicated during the course of our essay.

27¢cf. Raymond Klibansky, The Continuity of the Platonic
Tradition duri the Middle es8 (Iondons Warburg Insti e,
1§§8)“."'=’£5'——‘As—
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lative, since the ultimate questions of mankind arise only
within the conorete dimensions of history and culture.

Before moving on to the speculative structure of the
learned ignorance, 1t may be well to examine further its
ocultural setting. In what fashion, then, is reflection
orlentated or rooted for Dlonysius, Eriugena and Cusanus?
Conceilved as the hermmeneutio of the divine names, the
philosophical-theological task 1s fimmly situated within the
religlous horizon. In this respect, our three thinkers share
the general orlentation of medieval religlous thought, since
they too

were concerned to lay hold of God through the instru-

mentality of the mind, They were not trying to prove

His existence but were consumed with the desire to

possess Him., This contemplative aspeot was not com-

plenentary to rational speculation; rather it was the
latter®s source and motivation., First came the desire
to savor God (sapere Deum), then the intellectual
apprehension gg %Is belng, as a way (via) the better
to savor Him, -

Given this explicitly religlous setting, the vital
convergence of religlon and philosophy in medieval Christian
Platonism becomes comprehensible. In the tradition of
Angustine, Eriugena wrltess

what else 18 1t to treat of philosophy if not to set

forth the precepts of true religlon by which the high-

est and principal cause of all things, God, 18 both

humbly worshipped and rationally studied? It 1is
settled, then, that true phllosophy 1s true religion,

Zenagnez Gémez. “From the Names of God to the Name of
Gods Nicholas of Cusa®, p. 82.
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and conversely true religion is true phllosophy.29
For worshlp and reflection are bound together in a unitary
quest for meaning, whose dynamics are summed up in the

Anselmian formula, "fides guaerens intellectum."30 Faith is

nelther a fundamentallst closure to reflection, nor simply
belief with insufficient evidence for rational proof. Rather,
as essentially a quest for understanding, falth provides a
foous for "the desire glven with our nature to possess not
only knowledge, but wisdom or savory knowledge."3l Falth 1s
thus the fundamental and enduring condition for reflection.
Apart from this ineradicable condition, the hunt for wisdom —

that is, philosophy - 1s inconceivable, since the quest for

29Eriugena, De divina praedestlnatione, Joannls Scotls
Opera, ed. H. J. Floss, Migne Patrologia y_a_fina, vol. 122,
357D~ 3584 "Quid est aliud de phi osophla tractare, nisi
Verae religlonis, qua summa et prinoipalls omnium rerum causa,
Deus, et humlliter colitur, et rationabiliter investigatur,
regulas exponere? Conficlitur inde, veram easse philo sophiam
veram rellglonem, conversimque vVeram rellglonem essSe Veram
philosophiam.® Although translations and other editions of
Erlugena will be used in the following pages, in each case
reference will be given to the Migne edition in parentheses
following the cltation. Wherever & translation 1s my own, the
Latin will be given in the note. On faith and understanding
in Eriugena, of. also De divisione naturse, 1010B- D; Edward
Ce MoCue, "The Point of Departure of Johammes Scottus Erdus -
gena", The Modern Schoolmsn, XII (1934), pp. 19-21; Cappuyms,

Jean Scot Erigen y P 315. In Angustine, cf. Contra academi-
cos 111,xx,43; De vera religione I,v,8, and I,vii,12.

Opnselm, Proslogion, Opera Omnia, ed., F. 8. Schmitt
(Bdinburghs Thomas Nelson & Sons, 1§733’, vol. I, p. 9%

("Praefatio"); alternately, “Credo ut intelllgam", Proslogion,
o eraé vol. é, p. 100 (ch. 'I;). Cassirer has remarked that

e term fides guaerens intellectum becomes the epl tome and
motto of the whole of medieval philosophy" (The Iogic of the

Humani tites, p. 48).
3lousanus, De venatione saplentine, Sohriften I
Pe 2
("Prologus"): :'&»llioifanmr appetl tu na;:urae nosEme’indJ.to
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truth cannot be undertaken without the "desire to be in the
truth", 32 Hence, glossing a passage from Isalsh, "Nisi
credideritis, non intelligitis," Cusamus writes ‘that

Falth.... embraces (in se complicans) every intelligible
thing. Understanding i1s the unfolding (explicatioc) of
what was wrapped up in faith. The intelllgence is
therefore directed by falth; and faith 18 extended by
understanding.

The relation between faith and understanding thus constitutes
a dynamic and integral dialectic, within which man continually
moves from the impliclt and virtual intelligibility given in
falth towards the explicit and actual knowledge of under-
standing. This dialectic of fa.th and understanding therefore
structures the quest for truth, as it establishes the personal
and existentlal ground for reflection in man's connatural

"desire to be in the truth",

ad non solum solentiam, sed saplentiam seu sapldam scientliam
habendum, " Cf. Cusanus, De docta ignorantia, Schriften I, p.
196 (I,1); De pace fidei, Schriften III, pp. 722-2 VI);
Aristotle, Metaphysics, 980a. 'Savory knowledge' renders
literally msamuzg etymologioal play on 'saplentia’ as 'saplda

solentia'; the derlvation of 'sapientia’ Trom sapere' can be
traced back at least as far as Angustine, of. De clvitate Dei

XII, 2.
32cusanus, De Deo abscondito, Schriften I, ps 302:
"desiderium... essen n verltate'. . sanus, Idiota de

sagientla, Schriften III, pp., 434-36 (Bk. I); Wilhelm Dupra,
Nikolaus von Kues und die Idee der christlichen Philosophie",

Philosophisches Jahrbuch, LXXIII (1965), pp. 27-28.
33msanus, Of Learned Ignorance, tr. Germain Heron (New
Havens Yale University Press, 195%), p. 160; Schriften I,
pe %92 (III,11). The passage in question is based on the
Septuagint reading of Isalah 719; following .the Hebrew more
closely, the Vulgate reads, "Nisi credideritls, non perma-
nebitis." Augustine was aware of the variant readings, and
argued for thelr "similarity in one area of meaning® (on
chrigtian Doctrine, pe 45 / IT,x11,17_/); in the De trini-
tate lxv,u.zi he constructs an elaborate dlalectic of 'seeking'
and 'finding' upon this passage. Cf. also Eriugena's remarks,
Homélie sur le prologue de Jean, oritioal ed. & French tr. by
Edouard Jeaunneau ("Sources chrétiennes"; Parlst Editlons du

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



21

Yot 1f the origin and prinoiple of reflection are con-
stituted in faith, its goal and telos lle in adoration. For
the naming of God ultimately turns towards the prailsing of
God as its completion. Hence, in summarizing his loglc of the
divine nemes, John the Scot speaks of the ways of affirmation
and of negation, and conoludes with a radical affirmation of
divine transcendences "Then, above everything that is predi-
cated of Him, His superessential nature which creates and is
not oreated must be superessentially more-than-pralsed. w3k

Similarly, in the De venatione sapientiae Cusanus finds

praise (laus) among the most sultable flelds for the philo-

sophical hunt of wisdom, and writes,

Therefore, this is what I have captured on my hunts

my God is He who 18 praiseworthy through all pralse-
worthy things —not as participating in praise, but

as that absolute_praise / which_/ 1s praiseworthy in
itself and /18 / the cause of all praiseworthy things.
He 18 therefore prior to, and greater than everything
worthy of pralse, sinoe He 1s the 1‘5 al 1imlt and
possest of all praiseworthy things.

Cerf, 1969), p. 214 (284D); De divisione naturae, 516C: "Nil
enim aliud est fides... nisl principium quoddam ex quo cog-
nitio oreatoris in natura rationebili fierl incipit."

%Enusena, eriphyseon (De divisione naturae)s ber

Primus, oritical ed. r. by L. P. n-willlams ng
Tablin Institute for Advanced Studies, 1968), p. 217 (522B).

350usanus, De venatlone sepientime, Schriften I, p.
160 (XXXVI)s “Hoc igltur est, quod Venatione cepl: Deum
meum esse 1llum, qul est per omnia laudebilia landabllis,
non ut participans laudem, sed ut ipsa absoluta laus per
se ipsam laudabllis et omnium laudabllium causa et ideo
prior atque malor omni laundabili, quia omnium laudabilium
terminus et possest." 'Possest' 1s one of Cusanus' original
names of God; an amalgam of 'posse' and 'est', it indlcates
that God 1s all that can be —1in contrast to the sphere of
creation, which 1s the domain of the 'posse-fierl’ and never
can achieve a full realization of its possibilities. Cf.
infra, pp. 11411,
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Dionysius perhaps carries this impulsion towards adoration
the farthest, in orienting reflection towards union with God;
Ain the Mystiocal Theology apophaticism becomes the speculative
prinoiple which directs the soul towards an experiential
umion with God. The multivalence and apparent ambigulty of
Dionyslan language also suggest this orientation, as when
‘agnostos' and the coordinate image of cloud or darkness

( hos, schotos) characterlze both the unkowabllity of

God, and the directedness of the contemplative soul in un-
knowng. 3 Bubracing both the objeot of the quest and the
seeker, Dionysius' terminology indicates that the unification
(henoslg) of the soul 18 approaching the absolute unity
(henosis) of 1ts transocendent objeot. Therefore, the "desire
to be in the truth" simultaneously grounds reflection in
falth and impels 1t towards adoration, and ultimately towards
union with God.

However odd 1t may appear from a rationalistioc or
rositivist point of view, this orientation of refleotion
within the religious horizon entails neither an abdiocation
of speculative rigor, nor a closure to non-Christian modes
of thought. For the relation of the metaphysic of the divine
names to the Christian cult 1s not simply one of dependence,

3er. Jan Vanneste, Le mystére de Dieus %ssai sur la
structure rationnelle de la mystique Pseudo-Denys 1'Ardo-
gg_%;e [Pariss Desclée de Emuwer 1959), p. 170; also,

~Charles Puech, “La téndbre mystiqua chez le Pseudo-
Denys 1'Aréopagilteet dans la tradition patristique®, Etudes
Carmélitaines, XXIII (1938), p. 36.
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but also one of creative interpretation, critique and regu-
lation . The learned ignorance recollects the limitations and
the properly symbolic character of religlous expression and
ritual, and thereby preserves worship from collapsing into
1dolatry.37? Further, in commenting on Dlonysius'! treatment
of the divine names, Cusanus remarks that "praising God
through them /l.e., the names_/, he explains them in thia
very pralse. S, in the chapter on wisdom, intellect and
reason are p:ra:l.s«arl."38 Pralse and explanation belong together,
a8 we recall the convergence of religion and reflection in
the emblem, "fldes guaerens intellectum". Thought thus re-
tains 1ts integrity and power, so that Dionysius can justly
claim, "For me it 18 enough . first to know the truth, next

to expose it in the right way.%39 Within this setting,
speculation possesses a oclarity and rigor of its own, and
enriches the practical acts of worshlp and thelr symbolic
expressions by keeping thelr transcendental orientation

before them.

37¢r, cusanus, De docta ignorantia, Schriften I, p.
292 (I,27). Erlugena also insists upon reason's regulative
funotion in relatlon to symbols given on the authority of
Seripture; of. De divisione naturae, 511C- 512B.

38oyeanus, De venatione sepientiae, Schriften I, p. 82
(XVIII)s ."... Deum per ipsa laudans in eius laudem ipsa e&i-
posult, ut in cap. de saplentia laudatur intellectus et
ratio%; reference to Dlonysius, On the Divine Names, ch. VII.

39monyslus. Letter VII: (PG 3, 1080A); olted, Jan Van-
neste, "Is the Mysticlsm of Pseudo-Dionysius Genuine?", In-

temational Philosophiocal Quarterly, III (1963), pe 293.
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Now, in relation to the Christian ocult, reflection
finds an extraordinarily rioh fleld for interpretation in
the symbolic world of the Soriptural tradition. Here the
emblem "fides guaerens intellectum® converges upon the maxim

that "the symbol gives rise to thought®, From this twofold
perspective, the seemingly endless exegetiocal activity of
the Patristlic and medieval epoch comes into foocus. For falth
requires that 1ts symbols be understood, that their meaning
be ralsed to a genuinely reflective level. Yet as we approach
the 'intellectum' evident in the exegetical tradition, we

become aware of the essential complexity of the Patristio
and medieval herltage. For the specific forms this under-
gtanding takes cannot be accounted for solely on the basis
of the Soriptures' Hebralc origin. Rather, apart from the
specifically Christian method of typologloal interpretation,
the hermeneutioal prinoiples applied to the Scriptures are
Greek in origin —and often distinotly Platonic in character.
The Hellenization of Christianity, present from its earllest
hlstory,uo oconsitutes the cultural foundation upon which
Patristioc and medieval Christianity's exegetical and specu-
lative structures were built. The convergence of the philo-

sophlcal and the religilous thus finds concrete exemplifica-

“°ct. the excellent discussion by Werner Jaeger, Early
christiani ty and Greek Paldeia (New York: Oxford University
Press, 1961), partioularly pp. 21 & 39-40. On the “oomple-
mentari ty" of the Hebrew and Greek (especially Platonic)
traditions, of. Thorlief Boman, Hebrew Thought Compared with
Greek, tr. J. L. Moreau (Philadelphias Westminster Press,
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tion in the interpretation of Soriptures, and in the herme-
neutic of the divine names.
Among the more remarkable features of Dionysius' On

the Divine Names 18 the range and varlety of the names dls-

cussed. In elaborating the fundamental dialectlo of tran-
scendence and theophany, Dlonysius remarks that "the saored
writers celebrate It / divinity_/ by every name while yet
they call It nameless.*¥1 He proceeds to catalogue the
rosltive names of God, from the Soriptural deol_aratlons "I
am what I am", "I am the Life", on through the
meny titles drawn from the whole oreated universe,
suoh as 'Good', and 'Falr’, and 'Wise', as 'Beloved®,
a8 'God of Gods' and 'lord of Iords'... 28 'Giver of
Life'... as 'King of kings', as 'Anclent of Daysi...
They oall Him a Sun, a staru and a Fire,... a Dew, a
Cloud, an Archetypal Stone,*2
Yet throughout the treatise specifically Platonlic modes of
inquiry dominate; indeed, Platonlc names of God provide the
structure of the treatlse. After preliminary and methodo-
logloal remarks, Dionysius first considers the name 'Good'
(agathon) in great detall, inocluding an extended disoussion
of good and evil taken over from Proolus; and the treatise
concludes with "the most importent title of all, w43 the name

41pgeudo-Donysius the Arepagite, On the Divine Names,

in On the Divine Names and ths Mystiocal iﬁ?;ogx, tr. C. E.
Rolt (New Yorks Maomillan, 1 reprint ed. of the 1920 ed.),
pps 61-62 (I,5). Standard chapter and paragraph divisions of
the Dlonyslan corpus will be given in parentheses at the end
of a cltation.

Y2114, pp. 61-62(1,5).

M3rpaa. p. 184 (xrII, 1)
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'‘One' (hen), which resonates throughout the entire Platonio
tradition from the Parmenides to Plotinus and Prooclus. As

Ivénka has commented, "These two names for the absolute are
placed deliberately at the beginning and the end of the
series of divine names, i ona thereby establish the boun-
darles within which the hermeneutioc of the divine names is
elaborated.

Evidence for the Platonism of Dionysius could easily
be expanded —his metaphysics of emanation and return, his
hierarchic conception of the chaln of being, the pervasive
influence of Proolus, eto. But we need not dooument further
what 18 already common knowledge. We need only emphasize
that Dionysius is a Christian thinker whose intellectual
formation 1s thoroughly Platonic —indeed, Neoplatonioc —
in character, and in whose hands the hermeneutic of the
divine names takes on the dimensions of an authentic meta=
phyaio.b5 In both thelr Platonic orlentation and their
systematic character, the Dionysian writings are of funda-
mental importance for the tradition of the learned ignorance,

particularly as developed in John the Scot and Nicholas of

Cusa.

44gndre von Ivénka, Plato Christianus: {ibernehme und
Ungestal des laconima U re er nsl e 3
ohannes Verlag, 1 1. IV 8 entlre discussion,

"Dar Aufben der sahrlft 'De Divinis Nominibus"' (ppe 228-
42), 18 pertinent here.

45¢r, chem, La théologle au douziéme sidcle, ppe 113~
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In conclusion, as the metaphysic of the divine names,
the learned lgnorance acknowledges its presuppositions both
wlthin the religlous horizon of falth and adoration, and
within the cultural setting of Hellenized Christendom. While
these presuppositions set definite limits for reflection,
they also served to establish the conditions for its possi-
bility..For, thus situated, the learned ignorance could ralse
the questions of the adequacy and structure of the divine
nemes, and of thelr ontological and anthropologiocal founda=-
tions., With these presuppositions in mind, we may now proceed
to a oritlioal exploration of the learned i1gnorance in Pseudo-
Dionysius, John Scotus Erlugena and Nicholas of Cusa.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



CHAPTER TWO

Language and Hermeneutloss
Augustine and Cusanus

The question of language, 1ts nature and origin, is
clearly fundamental for the hermeneutic of the divine names,
since naming occurs only within the context of language as a
totality. However, difficulties arlse as soon as we attempt
to Lsolate the questlion of language from the comprehensive
structure of the learned lgnorance. For here reflection upon
language and symbol is intimately bound up with epistemologi-
cal and ontologlcal considerations, as when John the Scot
atates that "what we know to be the case with names we must
necessarily know to be so with the things which are signi-
fled by them.%l Similarly, Dionysius' philosophy of symbolism
and the divine names refleots his metaphkysloal concern wlth
the hierarchic structure of belngs more than mere lingvistic
constructs, symbols are artioculations of being, which meni-
fest an ontologlcal process of participation. Further, in
relation to the logos or verbum of the Johamnine Gospel, a

transcendental dimension becomes explioclit within the very

l1Eriugena, De divisione naturae, tr. Sheldon-Williams,
pe 77 (459C); of. also D - 769A.

28
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questlon of language, as reflection upon language tums
simultaneously towards Trinitarian theology and towards a
metaphysies of the mrd.2 As we shall see, language here
becomes the symbol of 1ts own foundation, ultimacy and tran-
scendence, since 'logos' and 'verbum' both designate lan-
suage as a whole, and function as names of God. For language
1s the aot of man whereby he actuallzes his symbolizing
power, and comes to acknowledge his relatedness to transcen-
dence and totality. Hence, the full range and depth of
anthropologlcal and metaphysical questions 1s already con=
talned within the 1ssue of language. Therefore, far from
belng simply a single element, the interpretation of language
implicates the learned ignorance in its entirety.

Nor does this complex interlacing affect only the
issue of language. Rather, in thelr respective ways, the
questions of logloc and eplstemology, snd the central herme-
neutical principles of colnoidence and infinity, each
provides a foous for the learned ignorance as a whole. It
would therefore appear that "everything is in -averythlns"ax
Anaxagoras' metaphysical maxim mey thus be taken as a
principle of interpretation, articulating the internal unity

2¢f, Eriugena, Homélle sur le prologue de Jean, pps
226-40 (286B - 2884).

3Por Cusanus' reflections on this diotum, of. De docta
ignorantia, Schriften I, pp. 344ff (II,v).
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of the learned ignorance. Indeed, in demonstration of this
thoroughgoing interpenetration and relterative coherence
lies the essential task of thls essay. But although every-
thing may be in everything, nevertiheless everything camnot
be sald at cnce. Unity of insight must adapt itself to the
temporal, sequential condltion of language; argument must
follow argument, as word follows word. The principle "gquod-
libet in guolibet" does not exempt us from the requlrements
for clarity of exposition, but rather demands that the
learned ignorance in its totality be kept before us at every
stage of our exposition. With this interlacing totality in
mind, we may turn to the first stage of our discussion of
the learned ignorances the question of language.

In the medieval traditions, then, where are we to look
for a philosophy of language adequate to the hermeneutic of
the divine names? The thoroughly ontologlcal bearing of
Dlonysius' and Eriugena's reflections on symboliumu precludes
thelr consideration at this point; for while t:heu-l assimila-
tion of symbolism to theophany and thelr logic of the divine
names are fundamental to the learned ignorance, these devel-
opments do not constitute a theory of language as such, and
hence will be considered in the following chapters. In
Nicholas of Cusa, on the other hand, the epistemology of the

t""Concemins the %istanoe between the Dionysian and the
Augustinlian interpretations of symbolism, of. Chenu, La théo-
logle au douzidme siécle, pp. 174-78. ’
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De_ooniecturls, and the speculation on naming and definition

in the Idiota de mente and De non-aliud converge to form a

fully developed philosophy of languege. Although our central
soncern in this chapter will therefore be with Cusanus, we

shall first discuss Augustine's reflections on language. Our
reasons for proceeding in this fashion are threefold: first,

in his novel teaching on words as signs and on the verbum

mentis, Augustine presents a dootrine of incaloulable his-
torioal importance for the medieval West; secondly, his
theory of signs clearly distingulshes the structural elements
for a hermeneutioc of symbols; and finally, Augustine's re-
marks on language not only provide a foous for our under-
standing of Cusanus' philosophy of language, but themselveas
become richly suggestive when considered in this light.

1. Augustines Sign and Interlor Word
Mgustine's reflections on language are oclearly

grounded in his experience and practice. The thoroughness of
Angustine's rhetorlcal education, his activities as teacher,
exegete and preacher —all suggest the experiential context
of his thought, The De maglstro first ralses the question of
language and meaning in attempting to account for the condi-
tions of learning and teaching. Similarly, the slgn theory
of th.e De_dootrina christiana establishes the speculative

framework for the exegesis of Soriptural symbols. And as one
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commentator has remarked, in the Confessiones we may discemn
a correlation of Augustine's "changing states of self-
awareness and hls comprehension of the outside world with
his growing ability to learn through language and to express
himself verbally."S Finally, in seeking images of the Trinity
and Incarnation, Augustine speaks of the relation between
"the word which shines within" (verbum guod intus lucet) and
"the word which sounds without" (verbum guod foris sonat;).é

Thus there seems to be no area of Augustine's thought that
remalns untouched by the issues of speech, of sign, and of
wrd., Here too 1t would seem that everything s in everything,
as the question of language constitutes a dimension which
permeates every other speculative concemn.

In this context, Augustine's explicit treatment of word
and meaning takes on pecullar importance for an understanding
of hls thought as a whole. However, glven the alms of this
essay, we shall confine our discussion to Angustine's remarks
on language insofar as they impinge upon the hermeneutioc of
the divine names, and suggest the transcendental dimension
of the word (verbum) which is fundamental for Cusanus' phi<
losophy of language. To this end we shall first comment on
i Hot et ooty e M zon of Lenmuaser A gy tn

y Press, s De .
3

Augustine, De Trinitate XV,x1,20 (PL 42, 1071-72).
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the sign theory of the De magistro and the De dootrina chris-
tiana, and then turn to the 'interlor word' of the De

Trinitate.
For Angustine language 18 first of all a field of sig-

nificationt a word 1s a sign, that 1s, "a thing which causes
us to think of something beyond the impression the thing
ltgelf makes upon the senses. 7 Surely human language does
not exhaust the sphere of slgns. In distingulshing natural

(naturalia) from conventional or imposed (data) signs, Augus-
tine defines the former as those that, "without any desire
or intention of signifying, make us aware of something beyond
themselves, like smoke whioch slgnifies fire." Conventional
signs, on the other hand, are “those which 1iving creatures
show to one another for the purpose of conveying, in so far
as they are able, the motlon of thelr spirits or something
they have sensed or understood. w8 Humen speech therefore
shares in the 'conventional' character of slgns as diverse
as the call of the dove or cock, and the entire array of

such reflectively constructed symbols as banners, military

7pugustine, On Christien Doctrine, p. 34 (II,1,1; PL 3%,
36)s “Signum est enim res praeter speciem quam ingerit sen-
sibus, alilud ex se faclens in cogltationem uenire.® Cf. also
De magistro I,2-1II,3 (PL 32, 1195-96); Confessiones I, viii,
13. =

8Ausust1ne, On Christian Dootrine, pps M-35 (II,11,3;
PL 34, 36-37). On the conventionallty of language, cof. also
De m%oa VI,ix,24, Angustine?’s distinotlon between the
natural and the conventional echoes the argument of Plato's

Cratylus.
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standards, and ritual actions. Yet Augustine takes human
language as a paradigm for understanding signification as a
whole because of 1ts pre-eminence in expressive and signl-
fylng power. Hence, in discussing the entire range of man's
non-linguistic symbols, Augustine states that "I could ex-
press the meaning of all signs of the type here touched
upon in words, but I would not be able at all to make the
meanings of words olear by these signs."’ Moreover, while
some objeots are "things in such a way that they are also
sligns for other things" —such as the stone upon whioch Jaccb
rested his head, and the beast sacrificed by Abraham =
words find “their whole use in signifying,"10 The question
of language thus converges upon that of signification, as
slgnification comes to its most comprehensive manifestation
in speech, and as words come to be seen as signs in their
Very essence.

How, then, are we to understand this relation between
signification and language? 1f we recur to the definlition
of a sign as "a thing which causes us to think of something

beyond the impression the thing itself makes upon the

9mgustine, On_Chrlstian Dootrine, p. 36 (II,111,4;
PL 34, 38). Regarding Augustine's originality in fusing the
issues of language and signification, of. R. A« Markus, "St.
Mmgustine on 8gns*, Phronesis, II (1957), pp. 64=65.

10 1gustine, On_Christian Doctrine, p. 8 (I,11,2; PL 3%,
20), emphasis added. Alternately phrased, the meaning of an
utterance 1g what language says; the relation between lan-
guage and signification is one of thoroughgoing interpene-
tration and coincidence.
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senses," a threefold structure becomes evident: the object
signified or signifiocatum, the sign itself, and the subject
for whom the sign discloses the significatum. Signs are
glven only in this triadic relation as a unified whole. In
other words, "a thing 1s a sign, for Augustine, preclsely in
so far as 1t stands for something to somebody.*1l For "sign’
18 itself a relational temm, mediating between the signified
object and the perceilving subject. In the essential trans-
parence of the sign, 1ts object and meaning become manifest;
and 1n relation to this transparencs, the personal dimension
of interpretation and assimilation of meaning is as funda=-
mental to the sign's truth as 1s its bond to the signifiocatum.
The conditions for an interpretation of language are
thus established within “he constlitutive relation of signi-
ficatum, sign and subject. Concelved as a fleld of converging
slgnification, language functions as a gchematism which
focuses our attention and memory upon °'things' (res). Hence,
in the De magistro Augustine creates a speculative knot., On
the one hand, “there 1s nothing that can be taught without

slgns," and partioularly without words; and yet, on the other

11Marius, art. oit., p. 72. Markus also insists upon
Angustine's orlginali®y in stressing the role of the subject
in this relation. For a detalled, formal analysis of Augus-
tine's teaching on signs, of, B, Darrell Jackson, "The Theory
of S8igns in St. Augustine's De doctrina christiana®, in

tin llection of Critical Essays, ed. R. A. Markus

ew lork: ubleday, » PPe
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hand,

we learn nothing by means of these signs which we call
words. On the contrary,... we learn the force of the
word, that is the meaning which lies in the sound of
the w«]).gd. when we come to the objeot signified by the
word.

A clroular dialectic thus arisess knowledge of 'things' is
impossible apart from language and signs, but words only
recelve thelr meaning when the *things® sismified are known,
The task of learning therefore seems to be caught up within
an inesoapable oircularity of signs and significata, each of
whioch presupposes the other. Although thig dilemma finds its
ultimate resolution only in Angustine's doctrine of Christ
as the interior teacher, one commentator has argued persua-
8ively for the internal coherence of this dialeotioc. He
writes,
Elther... we get to know the meaning of words together
with the things whioh exemplify thelr meaning, or we
have a mere mass of unorganized experience on the one
hand, and a mere series of meaningless nolses on the
other. The enquiry after the meaning of symbols 18 at
thelsama time the enquiry into the reality they speak
of.
Within the relational structure of slgnification, language
and the world of 'things' form an indissoluble polarity,
12Aus'ust;1ne, The Teacher (De mgﬁistmg, in %Eéatlnel
The Earllier Wrltings, ed, & tr, Dy Jo 8. rlelg rary
o stlan Classios"; Philadelphies Westminster Press,
1953), pps 91 (X,30; PL 32, 1212), & 9% (XI, 34; PL 32, 1215).

1iMarkus, art. oit., p. 69. Compare with the Kantian
dialeotic of intultlons and concepts, Critigue of Pure
Reason, A51, B75.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



37

within which meaning 1s constituted. The essentlal trans-
parence of language summons us to gaze, so bto spsak, through
words and towards thelr meaning., The final value which
Augustine attribmtes to words as slgns ls therefore that
¥they bid us look for things, but they do not show them to
us so that we may know them. #1% The 11mitations of language
are thus establlished within the signlfying process and its
relational structure, since words do not form an asutonomous
sphere of meaning, but rather find their meaning only in
constitutive relation to the 'things' signified and the per-
celving subject.

Whatever the shortcomings of Augustine’s sign theory
as a general account of language, 15 it is of fundamental
importance for exegesls and the hermeneutio of the divine
names. Indeed, the focal point for Augustine®s theory of
language lles in the question of rellglous knowledge and
expression. The De doctrina christiana is, after all, a

treatise on Soriptural exegesis and the education of the

14 pngustine, The Teacher, tr. Burlelgh, p. 9% (XI,36;
PL 32, 1215): “Hactenus verba valuerunt, quibus ut plurimum
tribuam, admonet tantum ut quaeamus res, non exhibent ut
noverimus.* '

15Cf. Wittgenstein's famous oritique of Augustine's
philosophy of languages “Augustinus beschrelbt, kénnten wir
sagan, eln System der Verstédndigung; nur ist nicht alles,

was wir Sprache nennen, dieses System"(Philosophische Unter-
suchungen, German text with BEnglish tr. by G. E. M. Anscombe
Z New 503{: Macmillan, third ed., 1970_7, p. 3; I,3).
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christian preacher or rhetor. WLthin this context, sign
theory points up the ineradicable need for reflective inter-
pretation of the symbolic world of the Scriptures and of the
divine names. For as Augustine remarks, "even slgns given by
God and contained in the Holy Scriptures are of this / con-
ventional_7 type also, since they were presented to us by
the men who wrote them.*!6 Therefore, in recollecting the
triadic structure of signification, we must insist that
although religious symbols may be 'revealed', thelr meaning
18 disclosed only in relation to the human capacity to re-
celve and to interpret this revelation. Negatively expressed,
a relfication of rellglous signs severs the bond of signi-
fication; in place of a transparence disclosing something
beyond itself, the slgn takes on the full welght and opacity
of a 'thing'. And whether thls relfication occurs through
forgetfulscss or through a philosophical blas, it closes
the symbolic sphere to refleotion and indiocates a slavery to
slgns with a speoclfic symbolic value. As Angustine states,
There 18 a miserable servitude of the spirit in this

habit of taking signs for things, so that one 1s not
able to ralse the eye of the mind above things that

16 mgustine, On Christian Doctrine, p. 35 (II,11,3; PL
34,:37). A3 Augustine was well aware, uhe need for interpre-
tation of Soriptural texts was helghtened by the number of
av'all:ble —and at times gonflj(.ounsé-;- t};znsla}:ions; of. On
Christian Doctrine, ppe. 36-37 (II,v =50 (II,x111,19 -
TT,%v,22), & 129 (IIT,vii,15). e
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are corporal and oreated to drink in eternal 11ght.17
In positive terms, on the other hand, when the properly sig-
nifiocative character of religious symbols and discourse is
recalled, 1t provides a specific structure for falth's quest
for understanding. For in the threefold relation of sgignifi-
catum, sign and subjeoct, Taith and reflectlon are integrated

within the task of interpretation, since the realization of
a sign's meaning requires 1ts reflective apprehension by the
subject. And in the hermeneutic of religious signs, refleo-
tlon opens towards the questions of man and totality, of the
soul and God —or in Augustine's metaphor, towards eternal
light,

The explioitly .rolisious context within which Augustine
formulates his dootrine of slgns suggests that we need to
examine more closely the realities (res) with which this doc-
trine is primarily concerned. The exegetical principles and
exemple of the De dootrina christiana are directed towards

building up the reign of charity, where the soul's love is

171m4, Po 84 (III,v,9; PL 3%, 69); of. also pp. 8687
(III,1x,13; PL 34, 70-?15 Similerly, Peter Harte Baker has
argued that the De magistro 1s a response to & Stolc materi-
allsm of wordss e materiallism against whioch De maglstro
1s directed 18 especlally that which would make words or
what they signify a source of immediate knowledge. If words
are not medlate, there will be no reason to search for more
immediate pnnelples" ("Liberal Arts as Philosophic Libera~-
tlons St. Angustine's

De m tro", in Arts 1ibéraux et
hilo sophle moyen fges actes du quatridme Congras Inter-
national de FﬁIloso file M&dlavale %Eontrsslx Ins%itut
e8 Medlevales; Parlss J. n, 19697, p. 475),
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rightly ordered towards God, the only fully worthy objJect of
love.18 In the De magistro the resolution of the question of
the conditlons for the possibllity of teaching and learning
hinges upon the reflective turn towards "the interior truth®,
upon the mind's contemplation of the realities (res) present
within 1tself. Language stimulates and foouses this contem-
plative turn towards “our inmost mind",19 where Augustine
seeks to establish the foundation for learning and knowledge
in the 1lluminative presence of God to the minds
We listen to the truth which presides over our minds
within us, though of course we may be bidden by some-
one using words. Our real Teacher ls he who 18 so
listened to, who 18 sald to dwell in the inner man,
nemely Christ, 8hat 18, the unchangeable power and
wisdom of God.?
Therefore, in terms of the wldely known passage in the
Sollloquia;, the realities which the dootrine of signification

18 designed to relate are ultimately twot God and the soul.?l

18¢r, on Christian Dootrine, pp. 10 (I,\BV&S: PL 34, 21),

88 (II,x,16; PL 3%, 72), & 93 (11I1,xv,23; PL 34, 74).

19 mgustine, The Teacher, tr. Burlelgh, p. 70 éI,Z' PL
32, 1195); of. also pps 96-07 (XII,39-40; PL 32, 1216-17),
and Confessiones VII,x,16. Baker suggests that the thematic

unity of the De magistro 1s to be found preclsely in this
anthropological turn towards the interior (arte. oite., p. 475).

zom%uatine, The Teacher, tr. Burleigh, p. 95 (XI,38;
PL 32, 1216).

21y 1gustine, Sliloguia T,11,7; PL 32, 872. As Marota
Colish comments, "Since the objects of knowledge whioch inter-
est Augustine and about which he theorizes are God and the
soul, he 1limits the application of his sign theory to rell-
glous knowledge" (op. oit., p. 67).
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Indeed, signs are instruments in the mind's quest for an
integral knowledge of God and self. Metaphysios and anthro-
pology converge in the threefold structure of signification,
where the funotion of the religlous symbol 1s to articulate
the relatedness between the soul and God.

In the De Trinitate Augustine returns to the theme of

language and sign when speaking of the imeges of the Trinity
and Incarnation in man. The foundation of speech lies in the

verbum mentis, which 1s 1tself an analogue for the dlvine

Verbum, Further, the embodiment of the verbum mentis in the
aoct of speeoh takes place through signification, and becomes
an image for the Incarnation. Henoce, Augustine writes that

The word in 1ts outward sounding is the sign of the
word that is inwardly luminous; and to this latter the
name "word" more properly belongs.... Even as our word
1s made utterance (vox), vet is not changed into utter-
ance, so the Word of God was made flesh, but most
assuredly not changed into flesh. Our word 1s made
utterance, the divine Word flesh, by the assumption.of
outward form, and not bg a consumption of itself and a
passing into the other.<2

Angustine speaks elsewhere of thought as interior speeeh,23
but in a more neutral gense and without the symbolic and
metaphysical power evident in Book XV of the De Trinitate.

2Zpmgustine, The Trinity, in Augustine: Later Works,
ed. & tr. by John Burnaby (V"Library of Christian Classica";
Philadelphias Westminster Press, 1955), p. 146 (XV,xi,20;
PL 42, 1071-72)s “Prolnde verbum quod forls sonat, signum
est verbl quod intus lucet, cul magis verbl competit
nomeneeso®

23cf. De magistro I,2 (PL 32, 1195-96)3 and Confes-

siones X,1i,2. The locus classicus for the analogy between
speech and thought 1s to Dbe found in Plato, Sophlst 263e.
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For here the interior word simultaneously becomes both the
principle for the act of speech, and a primary loous for
working out the gnalogia mentis -~ that 1s, the relatedness
between the soul and God. The analogia mentis 1s thus con=-
celved as a thoroughly 'verbal' and intermal relation, within
which the verbum mentis of man constitutes the living sign

and image of the divine Verbum.

If the sign theory of the De doctrina christiana 1s

partioularly concerned with the interpretation of words and
slgns already given, refleotion on the interior word artiou-
lates the oreative and expressive power of lansuase.z" The

Verbum mentis becomes & symbol for the genesis of language,

a properly transcendental symbol which relates that genesis
analogically to the ineffable divine Verbum, For while this

interior word 1s signified throughout all speech, it never-
theless transocends its expression in every “word in its
outward sounding". Augustine therefore presses beyond all
audible language and beyond its simple repetition in the
sllence of the mind, until he arrives at
that word whioh is the word of a reasonable oreature,
the word of an image of God not born of God but made
by him, a word neither producing itself in sound nor

object of thought in a likeness of sound; suéh :ag must
needs belong to a particular language; but the word

that precedes all the tokens by whioh it is signlfled
and 1s begotten of the knowledge which remains fn the

2Hyarius, 1oo. oit., pp. 79-82.
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mind, in the moment when that kmwigdse is spoken
inwardly and with truth to 1tself.

In his earllier reflections on slgnification, Augustine had
sought to establish the limits of language in the distance
between words and the realitles signified. But here, by in-
sisting upon the verbum mentis as a unity of the mind prior

to speech, he elaborates a dialectic of expression and inef=-
fabllity within the symbolioc framework of language ltself.
The very limits of language find expression in an essentially
linguistio symbol, the 'interior word'.

The symbolism of the verbum mentis articulates the

relatlon between God and the soul; indeed, in the image of
the ‘word' language itself becomes the vivid, 1iving sign
for this relation. The question of the geneslis of language
therefore converges ugon that of the ultimate orientation of
Augustine's sign theory. In a philosophioal sense, both
questions find completion in the twofold tumn (conversio)
towards “our inmost mind" and thence towards the interior

teacher or divine Verbum. For Augustine language thus pro-

25 mgustine, The Trinity, tr. Bamaby, p. 147 (XV,x,
20; PL 42, 1072); emphasis added. The interior word 1s the
word "quod omnia quibus significatur signa praecedit, et
glgnitur de sclentia quae manet in animo, quando eadem
sclentia intus dicitur, sicutl est." At this point Augustine
1s working out a Trinitarian analogy, where “knowledge... in
the mind" rofleots the Father, and begets the interior word
a8 image of the divine Verbum. The distinction between the
image born (nata) of God and that made (facta) by him indi-
cates the disbtance between the divine, begotten Verbum and
man as oreated in the image of God; in this distance, the
essentlal unlikeness (dissimilitudo) between creator and
creature 1s retalned a e very center of the analogy (of.
De Trinitate XV,xvi,26; PL 42, 1079).
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vides a point of departure and the pervasive symbollsm for
reflection on man and transcendence, for anthropology and

metaphysics.

2, Implications for the Hermeneutio of the Divine Names
In its emphasis on both the provisional and relational
character of language, Augustine's dootrine of signiflcation
has olear implications for the hermeneuti¢ of the divine
names. For Augustine's sense of the limitations of language
18 helghtened by his conviotion concerning divine ineffa-
bility. He therefore writes that
God, although nothing worthy may be spoken of Him, has
accepted the tribute of the human voloe and wished us
to take Joy in pralsing Him with our words. In this
way He 18 oalled Deus. Although He 1s not recognized
in the nolse of these two syllables, all those who
know the Latin language, when this sound reaches thelir
ears, are moved gg think of a certain most excellent
immortal nature.
similar remarks could be made regarding the entire range ci
divine names, from the Scriptural designations derived from
oreation — such as "a 8an, a Star,... a Cloud, and Archetypal
stone"?? — to the more exalted names of 'Good' and 'Ona's
while the names may vary in appropriateness, all allke are

signs whose whole purpose consists in Joyful pralse and

26 4y gustine, on Christian Dootrine, pe 11 (I,vi,6; PL
3%, 21). Cf. supra, pp. 12-13, & 21.

27m<my91us, on_the Divine Names, p. 62 (I,6).
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reflective orientation towards the ineffable. In this dis-
tance between the names of God and divine ineffability, the
ultimate inadequacy of religious signs becomes evident — an
inadequacy whose structure finds its most radical artioula-
tion in the tradition of the Dlonysian via negativa.

With the limltations of the divine names in mind, we
must nevertheless acknowledge that the hermeneutio of the
divine names provides a way for thinking about the relation
between man and God. Here the essentially relational char-
acter of slgnification is of prime importance. For if a sign
mediates between tho reality silgnified and the subject, then
in some fashion the divine names must mediate between God
and man. Since the iesaning of the sign emerges only in the
constitutive relation of significatum, sign and subject, the
naming of God indlcates — and here we anticipate Cusanus28a
a fundamental relatedness between the meaning of God and how
man looks at God. The process of naming God 18 an attempt to
approach Him who 18 signified (however inadequately) in the
naming. Booted in falth's quest for meaning, the hermeneutic
of the divine names becomes the reflective artioculation of
the relation between man and transcendence, the soul and God.

Firally, Augustine's. account of the interlor word

suggests the essentlal role that reflection on language can

28¢r, Cusanus, De visione Dei, Schriften III, Pp. 112-
16 (VI); and infra, pp. 2H1-42,
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play in elaborating the analogia mentis. For Cusanus, too,
language provides the loous for this analogy, as he develops
a dialectic between the names imposed by reason and "the one
ineffable word which is the preclse neme of all things"29 —
that 1s, between language and the divine Ipgosg. Further,
since "every name 1s an image of the precise name,"30 the
quest for the genesls of language converges upon the herme-
neutio of the divine names, Hence, in the term 'non=-aliud’
Cusanus discems both the presupposition of all language and
definition, and an unusually appropriate name of God. Yet in
the imaging of "the one ineffable word" in the manifold
names of language, a prinociple of limitation emerges along
with the principle of relation. Indeed, otherness and nega-
tivity are built into the structure of analogy 1tself, since
apart from an element of differance there can be only iden-
tity, not image or analogy. Specifically, if the one precise
name 1s expressed in every name, 1t nevertheless remains
beyond and prior to all names as thelr transcendental
origination. In this way Cusanus sets in a wholly linguistic
context the Hermetic dictum that God 1s at once named in all

2Icusanus, Idiota de mente, Schriften III, p. 498 (II)s
"Unum.'.'. verbum ineffablie, quod est praeclsum nomen omnium
rerum,

01b1d. p. 498 (II)s "ut sloc omne nomen sit imago
praecisi nominis.*
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things and yet namel ess. 31 The polarlty of expression and
ineffabllity thus brings into foous the fundamental paradox
of the learmed ignorance:s that 6f God's theophanic immanence
throughout creation, and his absolute transcendence in his
own nature. With the articulation of this paradox as our goal,

we shall now turn to a more detalled discussion of Cusanus'

philosophy of language.

3. Cusanug:t The Analogy of the Word

In the Compendium Nicholas of Cusa remarks that "there
18 no skill (ars) more natural or easler for man than that
of speaking, since no complete man is without 1t."32 Wnile
this natural facility may appear self-evident, 1t nonetheless
indicates both the praotical origin and the theoretical func-
tion of language. For language and knowledge are essentially
related within the context of humar needs and activity. As
every animal requires knowledge of its food in order to live,
man simllarly "does not 1ive well and happlly without the

3lgorpus Hermetloum, ed. A, D, Nock, & French tr. by
Au=J. Fesﬁrsiere (Parlss Soclété d'Edition “Les Belles
Lettres", 1945), vol. I, p. 64 (Poimandres V,10); and vol. II,
pe. 321 (Asclepius VI,205. Cf. Dlonysius, the Divine Names,
PpP. 61~ y9-7); and Cusanrus, De beryllo, ften 111,
pP. 16 (XII); Idiota de mente nﬁHi‘%en ITI, D. 500(1II); De
non-aliud, Sc en 11, De I&ég‘ {VI); De docta ignorantia,
Schriften I, pp. 278-80 (I,xxiv).

Fcuganus, Com endium, Schriften II, p. 688 (III):
"Nulla etiam naturalior ars faclllorque est homini quam
dicendi, ocum 1lla nullus perfectus homo careat."
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mechanical and liberal arts, ethios and the theologlcal vir-
tues. Therefore, sinoe knowledge is more necessary for men
than for other /[ animals_/, all men desire by nature to
know, "33 gince knowledge can be communiocated and handed down
only by means of signs, Cusanus then turns to language as
the principal fleld of conventional (ex instituto) signs for
this communioation, and insists that "the first sclence
oconsiste in deslgnating things with spoken temms whioh are
percelved by the ear."3“' Further, as the quest for under-
standing find 1ts primary artioulation in speech, considera-
tion of language's practical origination tumns towards its
theoretical functlon. For in its conventionality and 'art?,
language reflects the power of man's mind as a whole., Cusenus

writes,

Man 1s the 'dpsigner of the sounding word (voocalls
verbum), but he does not form the word as a brute
animal, but as having a mind, which beasts lack.
Therefore, since the mind is the designer of the word,
and only forms the word in order to manifest 1tself,
the word 1s nothing other than the manifestation (os-
tensio) of the mind., Nor is the varlety of words any-
Eﬂiggﬁther than the diverse manifestation of one
mind.

331bid. p. 686 (II)s “Nem sine artitus mechaniois et
liberallbus atque moralibus sclentiis virtutibusque theolo-
glols bene et fellolter non subsistit., Cum igitur homini
cognitio plus ceteris sit necessaria, hinc omnes homines
natura soire deslderant." A clear reference to Aristotle's

Metaphysics (I,1; 980a), yet set within the context of
humen praxis.

Hrpig. p. 688 (III)s "prima sclentla est deslgnandi
res in vocabulis, quae aure percipiuntur,®

351b1d. p. 706 (VII): “"Post advertendum, hominem
vocalls Verbl formatorem, quomodo non format verbum ut
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Grounded in the demands of community end praxis, language
becomes the concrete, vivid sign of the mind's oreativity
and relation to the world.

We may Justly begin to suspect that, perhaps to an even
greater extent thah Augustine, Cusanus develops an eplste-
mology which is fundamentally ‘'verbal’ in character. In a
passage remarkably similar to Augustine, he remarks that
"the thought with whioh the mind thinks itself is the word
begotten by the mind, namely knowledge of itself. Moreover,
the vocal word 1s the manifestation of this word.*36 Not

only does this passage echo the De Trinitate's teachlng on
the verbum mentis, but — also like Augustine — Cusanus is

exploring the mind and 1ts 'word' as 1iving images of the

verbum Deis

Form a conception of the deslgner of all things in the
same way as of the mind —namely, that he knows himself
in the word begotten of him, and that in the ocreature
which 18 a sign of the uncreated word he manifests him-
self diversely in various signs. And nothing can exist
whlohaas not a sign of the begotten word's manlfesta-
tion.

animal brutum, sed ut habens mentem, qua bruta carent. Mens
i1gitur formator verbl oum non formet verbum nisi ut se mani-
festet, tunc verbum non est nisi mentis ostensio. Neo varle-
tas verborum aliud est quam unius mentis varia ostensio."

361b1d. “Conceptio autem, qua mens se ilpsem concipit,
est verbum a mente genitum, scilicet sul ipsius cognitio.
Verbum autem vocale est 1llius verbl ostensio."

37Ibi.d..s "Ita de formatore omnium conceptum faoclto ut de
mente quodque 1pse de verbo de se genito se cognoscit, in
oreatura, quae est increatl verbi slgnum, se ostendit in
varils signis varie. Et nihil esse potest quod non sit signum
ostensionis genitl verbl." In reference to this passage,
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Creation 18, as 1t were, the sign and vocalls verbum of the
uncreated word. Language thus becomes the paradigmatic symbol
for refleoction both on the mind in its self-understanding and
artioulation, and on divinity in i1ts intermal constitution
and theophanic presence in oreation.

For Cusanus refleotion of language seeks 1ts completion
in epilstemology and anthropology, and ultimately in theology
and metaphysios. In tracing this progress more closely, we
shall have to consider four central themes of Cusanus' phi-
losophy of language: the connection between naming and

reason (ratlo); the function of reason within the dynamioc

unity of the mind (mens)as a whole; the relation between

the names imposed by reason and the one ‘'natural’ preclse

name; and the non-aliud, which signifies both the foundation

of language and its transcendental orientation.

Among the unities of the mind, 1t is reason with which
Cusanus generally links language. In the De docta ignorantia
he writes that "it 1s reason (which 18 much lower than intel-
leot) that glves names to things in order to distinguish them

Cassirer has commented, "Dle Bezlehung zwischen Gott und Welt
und dle Bezlehung zwisohen Gott und dem menschlichen Gelst
lésst sich nach Cusanus streng genommen weder als dle elnes
‘Ganzen' zu seinem 'Teil', noch als die 'Ursache' zu ihrer
*Wrkung® fassen. Hler herrscht vielmehr eln anderes Verh&lt-
nis, das Cusenus durch die Beziehung zwlschen 'Darstellungen'
und 'Dargestelltem’, zwlschen einem sprachlich-gedanklich
g%bol und seiner Bedeutung bezelohnet." Emst Cassirer, "Die
Bedeutung des Sprachsproblems fir dle Entstehung der neueren
Philosophie", in Festschrift Meinhoff (Gluckstadt & Hamburgs
Je J. Augustin, 1927), pp. 511~

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



51

from one another.*38 e imposition of nemes 1s thus bound
up with reason's task of differentiation, of defining by
means of distinotion. In the Idlota de mente we find Cusanus'

clearest discussion of the structure of this imposition. The

Layman remarks that

the imposition of the designative term (vocabulum)
ocours through the motion of reason, The movement of
reason is around the things which fsll under the
genses; and slnce reason produces distinction, agree-
ment and differentiation among these objects, there is
nothing in reason which has not previously been in the
senses., In thls way reason imposes designation, and
moves to glve tl%&s name to one thing, and another to
something else.

Here Cusanus indicates the range of reason and language's
effiocacy, and suggests their common limitations snd impre-
clslon. For in the relation to the sphere of sensible
objeots, the bond between language and reason discloses the

otherness or alterity (alteritas) under whioch they operate.

As the power of distinotion, reason names by distinguilshing
a "thig" from its other (aliud), from what 1t 1s not. Names

3Beusanus, 0f Learned Ignorsnce, tr. Heron, P. 543
Schriften I, p. 280 iI,xxIv). %%. also De venatione sapien-
ae, Schriften I, p. 150 (XXXIII); De conlecturis, soﬁHf—
Ten II, pp. 26 (I,vii1), & 16 (II, 3 and Ds non-allud,
Sohriften II, p. M6 (1), "oratic seu ratio est definitioc."

cusanus, Idiote de mente, Schriften ITI, p. 494 (II):
"Impositio 1gitur vooa fit moti rationis. Nam motus ra-
tionis est clrca res, quae sub sensu ocadunt, quarum discre-
tionem, concordantiam et differentiam ratio faolt, ut nihil
slt in ratione, quod prius non fuit in sensu. Sic igitur
vocabula imponit et movetur ratio ad dandum hoo nomen uni
et aliud alterl rei." Taken in isolation, this passage may
sound remarkably like Locke; but as will be made clear, its
context differentiates it quite sharply from a self-
proclalmed empiriocism.
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are set over against one another, so that a 'man' is not a
'stone’, ‘unity' is not 'multiplicity', etc. Reason and lan-
guage thus find thelr efflcacy within the finite sphere of
division and alterlty, and are governed by the logic of non-
contradlction.

Yet the impreoclsion of reason and language also emerges
within the context of alterlty, and here Cusanus can account
for the multipliclty of languages and the varying adequacy
among names. As the Layman states,

Just as human reason does not attailn to the essential

nature of the works of God, nelther does the word

(vocabulum). For words are imposed by the motion of

reason. With unerring reason we name one thing with

one word, and someone else names the same thing with
another word; one language has more proper temms,
while the other has more barbaric and less appropriate
terms. Therefore, since the peculiar nature of words
admits of the more and less, I see &Bat the preolise
designation of a word 1s not known.

At this point the Layman 18 clearly suggesting a systematio

distinction between the Yooabula or names imposed by reason,

and the verbum or one preoclse name of all things. "Only a
fitting name is imposed, even though 1t 1s not preoiee."'”-

401prd, p. 488 (II)1 “Quemadmodum enim ratio humana
quidditefenm operum Del non attinglt, slc nec vocabulum. Sunt
enim vooabula motu rationis imposita; nominamus enim unam
rem vVoocabulo uno et per ccrtam rationem, et eandem alio per
allam, et una lingua habet propria, alla magls barbara et
remotiora voocabula. Ita video, quod oum proprietas voocabu-
lorum recipiat magls et minus, vocabulum praecisum ignorari."

4111.')16..3 "non arbltror aliud quam congruum nomen im-
poni, licet non silt praecisum,®
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Although all the nemes (vocabula) glven in the various lan=-

guages retain a certaln adequaoy, the one natural name

(verbum) in i1ts precision eludes thelr grasp. For Cusanus

the tem 'preclsion' takes on a technioal sense as absolute
unlty, infinite perfeotion and a name of Godt "God 1s the
precision of all things whatsoever. w42 p1tert ty and multi-
pliocity are bound to the more and less, as precision is to
the absolute maximum. Nor can any progression through the

alterlty of the more and less attain to the preclsion of the

maximum, since "everything which can be other (alia) always
oan be other; and thus, in receiving the greater or more, it
can never become in actuallty that maximum than whioh there
oan be no greater."®3 The limitations of language are thus
indicated in the faot that "words are not so precise that a
thing ocould not have been named with a more preclse word. ol
A relational structure can be established between the many
'fltting® names or vocabula and the one 'natural’ name or

Yerbum, which nevertheless remains unattainable in its maxi-

mal preolsion. To articulate this structure, we shall have

421p1q, pPe 500 (III): "“Deus ost cuiuscumque rel prae-
?éksio.;)a?. also Idlota de saplentia, Schriften III, p. 454
« IX).

“’3cusanua, Proposltiones de virtute ipsius non-aliud,
Schriften II, p. 562 (Prop. XVIL): ""Quare videt omnia,
quae a esse possent, semper posse alia esse et 1deo 1n
reoiplentibus magls seu malus numquam deveniri ad actu maxi-

mum, quo malus esse nequit.® For a detalled discussion of the
absolute maximum, ct‘. De doota lgnorantia, Schriften I, pp.
198214 (T,10 - Vi), & ZRO-32 (T, ve —xvil); aleo  in infra,

pp. 183ff,

‘“"Cusanus, De venatione sapientiae, Schriften I, p. 150
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to tum from alterdty to unity, from reason to the comprehen=
sive dynamios of the mind, and from speech to the preoision
of the 'natural' name and the non-aliud.

For Nicholas of Cusa, reason and its expression in lan-
8suage do not exheust the reality of the mind., Indeed, they
cannot even measure the mind as a totality. While elaborating
on the theme of the imago Del, the Layman states that

no reason attalns to the status of a .measure of the

mind. Qur mind... remains immeasurable for every

rational thought, and 1s itself infinite and unlimit-
able. Only the uncreated mind measures it, limits it,
and acts as 1ts final end, Just as truth does for its
livhgg image which 1s created by it, in it and through
it.
The mind 1s constitutively related to transcendence and
totality, and is a "living measure", a power for the assimi-
lation of all thinss.“é When we come to the discussion of
infinlty and anthropology in chapter V, the question of the
mind's totality and infinity will be considered in detalil.
At present, however, we need only indicate this dimension as
the comprehensive setting within which reason and language

function.

(XXXIII)s "non sunt vocabula praecisa, quin res possit prae-
cisiorl vocabulo nominari.®

45cusanus, Idlota de mente, Sohriften III 6

y , s Dp. 604-06
(XV)s "...nullem rationem ad mentis mensuram attingere.
Manet... mens nostra omnl ratione immensurabilis, infinibilis
ot interminabilis, quam sola mens increata mensurat, terminat
atque finit, sicut veritas suam ex se, in se et per se crea-
tam vivem imaginem,"

¥6cr, 1brd., pp. 502-04 (IIT), & 562 (IX). According to

theug.zm(lar)l's etymology, 'mens' 1s derived from 'mensurare’,
Pe I).
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In the De conlecturis Cusanus distinguishes four
unities within the mind: 1) the “highest and most simple
unity' or the idea of God; 2) the unity of the intellect or
intelligence, which emerges as the first unity tums towards
alterdity; 3) the unity of the soul or reason, where intel-
ligence 18 further "contracted" towards alterlty; and finally,
4) the unity closest to sheer alterity, the corporeal unlty.l""
Nor ought these unities to be considered as static structures
or 'faculties’, but rather as formative moments within the
organic dynamism of the mind. In a solidly Neoplatonic
faghlon, the unitles are related in an on-going dialectic of
procession and retumn,

In a wonderful and reciprocal progression, the divine

and absolute unity descends step by step into intelll-

gence and reason, while the contracted, sensible

[unityj ascends through reason into intelligenoce,

and the ming in like manner distingulshes and connects
all things.*8

M?cusanus, De contecturis, Sohriften II, p. 16 (I,vi).
In hls ddéeoussions of the miz(:di Cusanus’ technical terminolo-
gy 1s not always consistent (of. Idiota de mente, Schriften
III, pp. 534=42 ﬁr%z & 548 JVIII/). We shall follow the
fourfold division of the De coniecturis as the model which
i1s the clearest and most comprehensive., This division, ulti-
mately derived from Plato, had become a commonplace in the
Neoplatonic tradition, as in Proclus' enentg of Theolo
(ed., tr. & commentary by E. R. Dodds / londons Oxford
University Freass, 1963 /, p. 23, proposition 20; of. Dodds'
commentary, pp. 206=-077,

u’amaanus, De_coniecturis, Schriften II, p. 16 (I,vi)s
"... ut admiranda in invicem progressione divina atque abso-
luta unitate gradatim in intelligentia et ratione descendente
et contraota sensibill per rationem in intelligentiam ascen-
dente mens omnia distinguat pariterque conneotet"; cf, also
pe 118 (II,vil). Paul Henry has remarked that Plotinus'
system "ls not so much metaphysics as meta-psychology" ("Intro-
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Within the dynamic clrcularity of these "progressing regres-
mas..’lw knowledge comes to be seen as a fundamentally
relational process, where each unity — the bodlly as well as
the divine50 — provides an essentlal mediation for consclous-
ness as a whole. For example, as the nexus of intelllgence
and corporeality, the soul or reason tums towards alterity
in the body, and towards a higher unity in the intelleot.
Indeed, the unity of reason consists preocisely in thls two-
fold turning. Therefore, from the perspective of an ascend-
ing dlaleotic, "there is nothing in reason which has not
previously been in the asnses"51; but from the perspective
of a descending dialectic, the origin and principle of
reason lie in the intelligence.

Within this epistemological framewoxk, the question of
language comes into sharper foous. Ilke the Compendium, the
De coniecturls employs the symbolism of the word to express
the structure of the mind as a whole. Speech 18 the sensible

duction® to MacKenna's translation of Plotinus' eads

[ londons Faber & Faber, 1956_/, p. xl1i). From a thematic
point of view, Cusanus' setting of the unities and their
oiroular interrelation within an eplstemologlcal and psycho=-
logical framework oan be seen as a return to Neoplatonism's
point of departure.

49cysanus, De coniecturis, Schriften IT, p. 38 (I,x):
%regressionls progressionesW, Cf. ldlota de mente, Sohriften

III, pp. 596-98 (XIV).

5001‘. Cusanus, Idiota de mente, Schriften III, pp. 508~
10 (IV).

5114, p. 49% (III)s “"nihil sit in ratione, quod
prius non fuit in sensu." Cf. also Cusanus, Cribatio Alchor-
ani, Schriften III, p. 804 ("Prologus").
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manifestation of reason,52 while reason in tum is the word
of the intellect —a relation which grounds both reason and
language in the highser unity of the intelligence. For,
Just as the intellect 18 the root of reason, intellec-
tual terms are the roots of rational terms. Hence, _
reason 1s the intellectual word (verbum) in which / the
intelleot_/ shinres forth as in 1ts image. Therefore,
the root  of sounding terms is in intellectual speech
(sermo).
Similarly, the intelligence can be seen as the expressive
word of the first unity, the idea of God. In this interlock-
ing verbal symbolism, the question of language becomes bound
up wlth that of consclousness as a totality, since for each
unity of the mind there 1s an appropriate language (loggs).5u’
The turn from the names lmposed by reason towards the one
precise name therefore occurs within the "progressing regres-
slons" of the mind, as reflection traces an ascending dialeoc-
tic towards the intellectual unity, and thence towards the

first "and most precise /unity which_/ remains ineffable

52cusanus, De conlecturis, Schriften IT, p. 146 (11,
xi1): "in loquela... unitas naturalls rationis relucet."

531bid. Pe 26 (I,viii)s "Silcut enim intellectus radix
est ratlonis, i1ta quidem termini intellectuales radices sunt
rationalium. Unde verbum intellectuale ratio est, in quo ut
in se lmagine relucet. Radix igitur vocalium terminorum sermo
est intellectualis.®

5%cr, satoshi oide, "fber dle Grundlagen der ousanisch-

en Konjekturenlehre®, Mittellungen und Forschungsbeltrikze der

Cusanus-Gesgellschaft, VIII (1970), pp. 160-73; and Josef Koch,

Dle Ars conlecturalls des Nikolaus von Kues ("Arbel tsgemein-
r Forschung des Landes Nordhein-Westfalen", vol, 16;

scha.
K61n & Opladen: Westdeutschen Verlag, 1956), pp. 37-U6.
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and unattainable to reason as well as to the intellect."55
Hence, in attempting to articulate the relation between the
'fitting’ names (vocabula) and the one 'precise' name (Vverbum),
the entire dynamism of the mind must be brought into play.

The 'natural' name and the non-aliud thus become signs for

' the genesis of language and for the 1dea of God.
Returning, then, to the relation between the imposed
names and the 'natural' designation, we find that this rela-
tion entalls a convergence of the 1ssues of naming and form.

In the Idlota de mente the Layman takes an example from his

own craft, that of carving, to specify thls convergence. Sig-
nificandly, he inslsts that his craft provides a more adequate
analogue for the infinite, divine creativity than do the
imltative arts of the sculptor or painter. For instead of
imitating the shapes of existing things, the Layman finds
his exemplars in the simple power of the mind, since "forms
such as spoons, bowls and pots are brought to completion
through humen art alone."56 In their simplicity and pre-
clslon, such orlginal forms arise within the creative unity
of the intelligence. The task of the oraftsman 1s to render
them perceptible -~ to shape wood, say, into a spoon. Although

55cusanus, De conlecturis, Schriften II, p. 22 (I,vil):
"pragcl sl ssima ineffabilis inattingibili sque tam ratione
meneat quem intellectu.®

56<msanus, Idlota de mente, Schriften III, p. 492 (II):
"Tales enlm formae concleares, scutellares et ollares sola
humena arte perfiociuntur.® Cf., infra, pp. 252-54,
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the simple form of spoon-ness remains in the purity of the
intellect, it nevertheless becomes manifest in all spoons
and “"ghines forth in varlous ways —more so in one, less in
another, and in none with preclsion."57 The unity of fomm
thus becomes visible in the alterity and multiplicity of

matter.
It 1s at this point that the question of language

emergess

The wood thus receives 1ts name from the form, since
the spoon is named from the glven proportion in which
spoon-ness shines forth, In this way the name 18 united
to the form, although the imposition of the name ocours
according to our good pleasure (ad beneplacitum), sinoce
another could have been imposed. AlThoug e lmposed
name is given at our pleasure, it 1s not completely
different and other than the natural name whioh 1s
united to the form., Rather, the natural designation
derived from the form shines forth in all the cuveg e
names imposed by the various peoples of the earth.

In thls convergence of naming and form, both the similarity
and the distance between imposed names and natural deslgna-
tion take on a new clarity. For the relation between

57Ibid. pp. 492-9% (II): "... varle relucet, megis in
uno et minus in alio et in mullo praecise."

581m14, pe 494 (II): "Et quamvis lignum recipiat nomen
ab adventu tformae, ut orta proportione, in qua coolearitas
resplendet, cooclear nominetur, ut sic nomen formae unitum,
tamen impositlo nominis fit ad beneplaocitum, oum aliud imponi
posset. Slc etsl ad beneplacitum, tamen non aliud et penitus
diversum a naturall nomine formae unito, sed vooabulum
naturale post formae adventum in omnibus variis nominibus
per quascumque nationes varlie impositis relucet."
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intelligible form and visible manifestation provides an ana-
logue for that between the natural and imposed names. On the
one hand, Just as the multiplioclity of spoons manifests the
simple form of spoon-ness, the diverslty of nemes manifests
the natural designation which 18 united to the form. In this
way the names given by reason are fitting, Aif not preoise.

On the other hand, Just as the simplicity and truth of spoon-
ness remain hidden within the intellectual unity, the natural
deslgnation remains ilneffable in its precision., Henoce, a
polarlty of expression and ineffabllity arlses between the
two modes of namings the natural designation is the condi-
tion for the possiblllty of imposed names, and does indeed
find 'fitting' expression in each partiocular name; yet, "the
one true name- of each thing 1s necessarily imparticipable
and, as 1t 1s, ineffable."39 Therefore, natural dealgnation
and intellectual terms can only be expressed symboliocally =
that 18, not in themselves, but in the alterity of reason and
language. The dynamio unities of the mind are, so to speak,
recapitulated in the naming and language appropriate to their

59Ctxsanus. De coniecturis, Schriften II, p. 112 (II,
vi)s "Unum 1gitur verum nomen culusque lmparticipabile atque,
uti est, ineffablle esse necesse est." As Karl Apel has cor-
rectly streased, in terms of the debate which received its
clagsical formulation in Plato's Crat%lus, “'Physel '~ und
'Nomo *~-Theorle der Sprache... stehen t entgegen, sondern
fordern elnander, indem die *Natursprache'... als unendliche
Leltidee gefasst werden muss, dle das Verfahren der mensch-
lichen Namengebung regelt" ("Die Idee der Sprache bei
Nicolaus von Cues", Archiv flir Begriffsgeschichte, I / 19557,

pe 210),
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respective unities., Within this context the exemplum from
the Layman's oraft artioculates the turn from the language of
reason to the higher unity of the intelleot.

The ascending dialectlc which we have been tracing
finds 1ts completion only in the first unity of the mind,

the idea of God. Here consclousness' foundation and final

limit, 1ts "initium et consummatio",éo are brought into

foous in the idea of totality and infinity. As reflection
turns towards this unity, the forms and terms of the intel-
ligence are led back to thelr origin and first principle in
the simple unity of infinity. Hence, the Layman insists that
Just as this Orator here will explain to you in greater
detall what he hears from me, so the infinite form
alone is one and absolutely simple, and yet shines
forth in all things as the absolutely preclse exemplar
of all singular things capable of receiving form. There-
fore, 1t 18 perfectly true that there are nog many
separate exemplars and many ideas of things. 1
The manifold forms given in the intelleot are thus reduced to
the primordial unity of the infinite fomm. Recolleoting the
connectlon between form and naming, the Layman continuess
No reason can attain this infinite form. It is inef-

fable, and cannot be comprehended through all the
designative terms imposed by the operation of reason.

60cuganus, De conleoturls, Schriften II, p. 38 (I,x).

61cusanus, Idlota de mente, Sohriften ITI, p. 498 (II):
"Nam siout orator hic praesens tibl latius ex iis, quae a me
habet, explanabit, tunc infinita forma est solum una et sim-
plioclssima, quae in omnibus rebus resplendet tamquam omnium
et singulorum formabilium adequatissimum exemplar. Unde
verlssimum erit non esse multa separata exemplaria ac multas

rerum ideas."
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Hence, the object which comes under designation is an
image of the ineffable, proper and precise exemplar,
There 1s one ireffable word (verbum) which is the pre-
olse name of all things, and through whioch all things
come under dussignation in reason's operation. Indeed,
this ineffable name shines forth in all names in 1ts
own way, as the infinite namability of all names, and
as the infinite effablility (vocabilitas) of everything
expressible by voice. In tgis way every name 1s an
image of the preclse name.%2
With & rafined sense of paradox, Cusanus here sets the dia-
lectlic of expression and ineffabllity within its most sompre-
hensive scope. As in the Com endium, language becomes the
paradigmatic symbol for oreation, and the quest for the one
precise name tums towards the transcendence of the verbum
Del, so that "the word of God is the precision of all namable
names. "63 The ineffable word which 1s the infinite effability
of all that ocan be sald, the ineffable name which is the
infinite namability of all namess here the absolute presup-

position of language coincldes with the unconditional tran-

621b1d.: "Quam quidem infinitem formam rulla ratio
attingere potest. Hinc per omnia vooabula ratlonis motu im-
posita ineffabllls non comprehenditur. Unde res, ut sub
vooabulo ocadit, imago est ineffabilis exempli sul proprii et
adaequati. Unum est igltur verbum ineffablle, quod est prae-
olsum nomen omnium rerum, ut motu rationis sub vooabulo
cadunt, Quod quidem ineffablle nomen in omnibus nominibus
suo modo relucet, quia infinita nominabilitas omnium nominum,
et infinita vocabllitas omnium vooce expressibilium, ut sic
omne nomen sit imago praecisi nominis." Cf, also De Venatione
saplentiae, Sohriften I, pp. 150-51 (XXXIII); also Augus ine,
Sermo 117¢. 3n, 33 erbum semplterne dicitur, et eo Sempl-
terne dicuntur omnia. Ergo est / verbum / forme omnium rerum,
forma infabricata® (olted Apel, loc. ci ey DPe 210-02); and
Eriugena, De divisione naturae, 501D~ 5024t "Ex forma enim

omnium, unigenito videllcet Patris Verbo, omnis forma... cre-

ata est.®

63Cusanus, Idiota de mente, Sohriften IIT
Pe 502 (III)s
“verbum Del ait'praeo 8io omnis x’mm‘inis nominabilis."
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scendence of the verbum Del.

This polarity of foundation and transcendence, expres-
slon and ineffability is given within the very structure of
the Layman's exemplarism. Particular names (voocabula) are

images of "the one ineffable word" (verbum), which 1s, so to

speak, refracted through ti'le prismatioc unities of the mind.
In this lmaging the preclse name is made manifest, and con=
stitutes the condition for the possibility of language. Yet,
and here we must risk a tautology, this manifestation can
occur only symbolically; that 1s, the one ilneffable word 1s
expressed only through the mediating alterity of the mind
and lasnguage, and not in the precision of its truth. The
alterity of the mind is at once the condition and the prin-
olple of limitation for knowledge of God and expression of
the one preclse name, which 1s nothing less than the verbum
Dei. For the first unity of the mind, the idea of totality
and unity, constitutes an image of God in man, and is not
the unmediated truth of divinity 1tsalf;6‘* slnce the essen-
tlal distance between image and exemplar is thus retained,
the mind remains other than God. Similarly, the verbum Dei
ocan be expressed only through the alterity of language.

Hence,

6"61‘. Cusanus' discussion of thls cruclal issue in the
Idiota de mente, Schriften III, pp. 504-06 (III), & 534ff
(VII). A more detalled commentary on this distinction will
be presented in chapter V, section 2.
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Other than in alterity, truth is imparticipable. There~
fore, the one true name of each thing is necessarily

impartioclpable and, as it 18, remains ineffable. Hence,
[{t J.sfin alterity that effable names partiocipate in

truth 18self, jJust as / they partiocipate in_/ the

intelleotual name in reason or cause, since reason is

the alterity of the intelleotual unity.05

Once this fundamental mediating role of the thinking
and speaking subject has been taken into account, the 'con-
Jeotural' character of knowledge and expression come to the
fore: "A conjecture is... a positive assertion which in
alterity participates in truth as 1t is, "66 Since conjectures,
like names, can be more or less appropriate, the adequacy and
limltations of our modes of thought become central 1ssues for
reflection; indeed, the recollection of the boundaries of our
knowledge constitutes learned ignorance. Smilarly, in temms
of the coordinate themes of alterity and conjecture, the
quest for the presuppositions of language entalls the ques-
tion of the limlts of language as well. The paradox of

65cusanus, De conieoturtis, sehriften 11, p. 112 (11,
vi)s "Vides Verum alliter quam in alteritate imparticipabile.
Unum igitur verum nomen ocuiusque imparticipablle atque, uti
ost, ineffablle esse necesse esse ast. Effabilia igltur
nomina in alteritate verum ipsum tantum intellectuale nomen
in ratione participant seu causa, quia ratio ipsa intellec-
tualis unitatis alterltas est.® Cf. also pp. 56-58 (I, xi11);
and Idiota de mente, Schriften III, p. 502 (II).

66cusanus, De conteoturls, Sohriften II, p. 60 (I,
xi11): “Conlectura... est posltiva assertio in alteritate
veritatem, utl est, particlpans." Maurice de Gandillaoc has
suggested a correlation between Cusanus' use of the tem
‘conlectura’ and his derivation of 'mens® from 'mensura’s
L o'est sans doute dans sa propre langue qu'il pense le
mot ['oonieotura’{l par coniectura entendons, en effet,
Mutmagsung, c'est-a-dire 'mensuration mentale'® (La philo-
sophie de Nicolas de Cues [ Pariss Aubler - Editions
Montaigne, 1_/, p. 165).
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expression and lneffability, foundation and transocendence
thus forms a basic polarity within the question of language.
For by artlculating this comprehensive polarity, conjecture
does not simply come to rest in the limlted scope and power
of language, but rather seeks to manifest the preclsion of
the originating verbum ever more adequately through the

alterlty of the mind and its deslgnations (vocabula). The
function of a conj)ectural philosophy of langusge 1s thus two-
fold: to recollect the 1limits of language, and to articulate
the refleotive turn of naming towards 1ts genesis in the
transcendent verbum.

Now, among Cusanus' boldest conjeotures concerning the
polarity of foundation and transcendence is that of the non=
aliud. For in the non-aliud Cusanus discerns the primary
symbol for both the absolute presupposition of language, and
for 1ts transcendent principle of limitation. A peouliar
grammatiocal construct, the definition of the non-aliud
appears clrcular, if not simply tautologouss "The not-other
1s not other than the not-other.(non-aliud est non aliud
quam non aliud)."67 Indeed, 1t 1s precisely this self-
defining clrcularlty which renders it so attractive to
Cusanus, as he comments, "I see the same non-aliud defining

i1tgelf, and therefore all things that can be named. 68 As

67cusanue, De non-aliud, Sohriften IT, p. 446 (I).

6sgbi. o Ds 460 (V)3 “Video 1psum non-aliud se definire
ldeoque et omnia, quae nominari possunt.”
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the coinoldence of defining and defined, the non-aliud
expresses the precision of definition 1tself. In the polarity
of the other (aliud) and the not-other (non-aliud) the sim=

plicity and power of the non-aliud become evident. For while
the ‘other' camnot define the 'not-other', the non-aliud is

the principle of deflnltion for all alterity. Hence, Nicholas

asks,

What would you respond 1f someone asked you what the
other (aliud) 1s? Wouldn't you says not other than the
other (non aliud quam aliud)? In the same way, Tre-
garding_/ what the heavens é;are_?, you would respond,
not other than the heavens.

In this way the non-aliud not only defines itself, but pro-
vides a rule for every other definition as well. The struc~
ture of definition may therefore be expressed as, "A est non
aliud guam A." In this way the non-gliud brings forth and,
insofar as 1t manifests the unity of the verbum, constitutes

the presupposition of language and thought.

The self-evidence of this formm of definition neverthe-
less. conceals an internal dialectlc which 1s fundamental
for Cusanus' eplistemology and philosophy of languages that
of alterlty and its negation. This dialectic 1s glven within

691bid,:p. 448 (I)s “Quid enim responderes, sl quis
te quid eat aliud interrogaret? Nonne dicerest non aliud
queui: ay‘ud? Slo, quid ocaelum, responderess non allud quam
caelume
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the very structure of the temm ‘non-aliud's We have noted
previously that reason and language proceed by distinguishing
objeots and names from one another; that is, that they pro-
ceed under the condition of the aliud. This alterity is
oalled into play in the very process of definltion, as the
indefinite pronoun 'aliud' sets the object under considera-
tion among any number of other objJects. The heavens, for
instance, are other thaen the earth, than fire, than humanity,

eto. As one commentator has remarked, "The aliud therefore

erects the absolute, indefinite-infinite horizon of 'others'
and places the heavens within the serlies of 'alla et gl_i_a_'.""o
Oon the other hand, the negative 'non' immediately restricts
this horizon to the identity of the objeot itself: "The
heavens are not other than the heavens." Negatlon ls there-
fore implicated within the very structure of definition. At
this point, the circularity of the non-gliud cen no longer

be seen as a mere tautology, since through the reclprocal
expansion towards alterity and 1ts restrioction in negation,
the non-aliud artioulates not only the form of definitionm,
tut also the dynamlsm of thought in the act of defining.

If we turn, then, to the self-defining character of the

non-gliud, we find that in its precision it transcends every

7081 egfried Dangelmayr, Gotteserkenntnis und Gottes~

begriff in den philosophischen Sohriften des Nikoleus von
Kues (Melsenhalm am Glans Veriag Anton Hain, 1969), D. 247.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



68

partioular definition. For in its negativity the non-aliud
denies language's proper mode of operation — the aliud. In
1tself the non-gliudremains uncondltionally beyond and prior
to alterity; it 1s essentially not the 'other'. By thus point-
ing beyond all names and definitions, the non-gliud signifies
a unity and totality prior to the alterity of reason and lan-
guage. Yot thls negation and prior unity are at the same time
constitutive for the truth of all proposltions and names.
Only in the non-gliud is*™egation not opposed to affimmation.
For the non-aliud 1s not opposed to the aliud, because it

defines and precedes it. w71 Therefore, as both a unity prior
to language and 1ts constitutive prinoiple, the non-aliud —
like the Angustinian *interior word' — becomes the symbol
for the transcendent genesis of thought and language. "Non=-
allud est non aliud guam non aliud"s here the circularity
of self-definitlon suggests the coilncildence of initium and
consummatio as reflection seeks out its first prinociple and
origin., The dynamism of thought, evident in the very temm
'non-aliud', recollects its own unity and totality in the
self-definltion of the non-aliud., As Cusanus remarks,

Every human concept is a concept of something or other.
But the non-aliud is before the concept, since in fact
a concept 18 not other (non aliud) than a concept. The

?1Cusanus, De venatione saplentiae, Schriften I, p. 66
(XIV)s *"Negatio non opponitur affimationl, Nam 11 non aliud
non opponitur 11 aliud, cum ipsum definiat et praecedat."
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non-aliud 1s therefore called the absolute concept,
which 18 indeed seen in the mind, but is not con-

celved.

In terms of the De conlecturis, this absolute conoept pro-

vides a remarkably adequate approach to the first unity of
the mind, the idea of totallty and infinity. As the defini-
tion of definition, the non-aliud is not one concept or name
among others, but rather the transcendental ground and prin-
ciple for every concept and name. Nor can this principle be
anything other than the first mental unity itself, the idea
of God.
Since the idea of totality constitutes the primary

locus for the analogle mentis, the twofold theme of man as
imago Del and the hermeneutic of the divine names emerges
here with pecullar clarity. For in tracing the genesis of
language to the first unity of the mind, reflection simul-
taneously seeks to name God through this unity, as through
the 1iving imege within which the truth of divinity is
reflected. The questions of language and anthropology thus
establish the essential conditions for the hemeneutic of
the divine names, because 1t 1s only through the synthesis

?2tuganus, De non-aliud, Schriften II, p. 536 (XX):
"Omnis enim humenus conceptus unius aliculus conceptus est,
Verum ante conceptum non-aliud est, quando quidem conceptus
non aliud quam conceptus est. Vocetur igltur ipsum non-aliud
conoeptus absolutus, qui videtur quidem mente, ceterum non
concipltur." As Dangelmayr comments, "Nicht also nur ein
Begriff der mens ist das non-aliud, sondern die wesentliche
formale Gestalt des Wissens" (op. cit., p. 240).
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of language and the imago Dei that: the task of naming God
oan be undertaken.

In this context the non-aliud comes to be seen as a
pecullarly fitting symbol for the ineffable word and "un-
namable name of God."73 By insisting on the ineradicable
mediation of thought, Cusanus emphasizes the conjectural
character of the non-gliud as a name of God:

I_do not say that the non-allud is the name of that

Giase hame 15 Shovetov o e e Sns, ToRtReLe ]

the non-aliud I bring to light the name of my concept

for the flrst itself. Nor does a more precise name

suggest itself to me for expressing my concept of the

unnamable, whioh 1s no thing against snother.?
The distance between image and exemplar, created and unore-
ated, is thus retalned within even our most precise refleoc-
tions on transcendence. Therefore, while the absolute concept
of the non-gliud may artliculate the idea of totality and
infinity, 1t nevertheless remains strictly conjectural with
regard to the archetypal truth of the divine nature. Keeping

this conjectural character of the non-aliud firmly in mind,

we may now turn to its place in the hemeneutlic of the divine

names.

73Cusanus, De non-aliud, Schriften II, p. 450 (II)3:
"innominabile nomen Dei¥.

PH1p4, Pe 542 (XXII)$s "Sed ipsum non-aliud non dico
equidem 11llius nomen, culus est super omne nomen nuncupatio.
Sed de 1pso primo conceptus mel nomen per ipsum non-aliud
tibl patefaclo. Neque mihl praeolsius occurrit conceptum
meum exprimens nomen de innominabili, quod quidem a nullo
aliud est."
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In the De non-aliud, following extensive ciltations

from the entire Qorpus Areopagitiocum, Cusanus takes up the
disoussion of the Dlonysian teaching on the 'superessential

one'.”5 since for Dlonysius — as for Plotinus and Proclus -
this 18 clearly the most exalted among the divine names, its
relation to the non-aliud provides a baslc insight into
Cusanus' understanding of the hermeneutic of the divine
names. It i1s therefore essential to note that Cusanus insists
that the 'One' presupposes the non-aliud, Just as every other
designation does. Here we must cilte hls argument in some

detall.

Ferdinands Although_the one comes near to the non-
aliud, he / Dlonysius_/ nevertheless says that before
the one there 1s the superessential one.s.

Nicholass ... If, as he says, the / superessential /
one 18 before the 1limit and infinity, limiting all in-
finity, extending to all things at once and remaining
incomprehensible apart from all, defining each partic-
ular and every multipliolty — then the A / 1.e.,_the
non-aliud / precedes even this é;supereasential one

oh defines the one-that-is-other. For since the one
18 not other than the one, 1f the A were taken away,
the / superessential_/ one would perish.

Ferdinends ,.. Therefore, the A determines the / su=
peressential / one and all things sinoce, he says, %15
one 18 definitive of every unity and multiplioity.

751bid. pp. 498-51% (XIV). As Cusenus states, his cita-
tions are from the fifteenth century Latin translation by
Ambrosius Camaldulensius (Traversi). On the character of this
translation and its importance for Cusanus, cf. L. Baur, op.
oitt., pps 12-15. The partiocular Dionysian text concerning e
Tauperessential One' is from On the Divine Names, XIII,1=3.

76Cusanus, De non-aliud, Sohriften IT, pp. 514-16 (XV)i
"Fredinanduss Qula llce? ipsum unum propinque ad ipsum non-
aliud accedat, adhuc tamen fatetur ante unum esse supersub-
stantiale unum,..., Nlcolauss ...8l autem, ut alt, unum est
ente finem et infinitatem omnem terminans infinitatem, ad
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The non-aliud thus functions as the presupposition of the
'superessential One' in both a formal and a properly specu-
lative sense. Formally, the non-aliud 1s simply the prinociple
of definltion for the 'One's ™unum sit non aliud guem unum,*
More fundamentally, however, Cusanus sees the non-aliud as
the completion of the Dionysian dialectioc of the divine

names, The formal precision of the non-aliud articulates the

relation between the apc}:hatio and ocataphatic ways, between
transcendence and theophany, with greater olarity than could
the ascent to 'superessential unity'. Moreover, thils artiou-
lation 1s set within the framework of language and the
symbollsm of the word.

In 1ts priority to even the Neoplatonio 'One', the non-
aliud signifies divine transcendence and thus glves rise to

the via negativa. Only in 1ts self-defining circularity does

the precision of the non-aliud become manifest; no other

name can exhaust the power of this absolute concept. Indeed,

the negativity bullt into the non-aliud directs our attention

omnla simul pertingens at ab omnibus incomprehensiblle manens
uniusque et omnis multitudinis definitivum, utique A ipsum
unum definiens ipsum unum sane, quod est aliud, antecedit.
Nam cum unum sit non aliud quam unum, tunc A subtracto unum
desineret. Ferdinandus: ...Determinat igltur A unum et
omnia, cum, ut diolt, 1psum unum omnis unius et multitudinis
sit definitivum." Cf. also pp. 454-56 (IV)., On the other
hand, in the De beryllo Cusanus had written, "Videtur antem
ipsi Deo magls convenire ipsum unum quam aliud nomen" (Schrif-
ten III, pi 16 / XII_7); of. also the thoroughly Procline
disoussion of the names 'unum' and 'authypostaton' in the

De %rincigio, Schriften IT, pp. 212ff (prfnfe& Tn the early
editions of Cusanus as a "sermon", under the title, Tu qui
e8; e.g., the Basle ed. of 1565, pp. 349=75):
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beyond the finlte sphere of alterlty and opposition,’? and
towards the infinlte unity of totality. Hence, Cusanus claims
that in the non-aliud he has found what he had been seeking
by means of the coincidence of oppositess an absolutely
simple unity which in 1ts precision is “unutterable and in-
expresslible through the other. 78 In reason and speeoch,
thought and word are given only in alterlty and according to
the general principle of non-contradiction, so that "all
things that ocan be sald or thought are not the first / whioch
1s_7 signified by the non-aliud, since all of these are in
opposition to another.®79 If the coincldence of opposites
consists in a procedure for overcoming alterity by integrat-

ing opposlites into a higher unity, the non-aliud completes

this procedure in a single stroke by negating both alterity
and opposition, Therefore, in its apophatic and transcenden-

tal orlentation, the non-aliud becomes a structural principle

for the learned ignorance, Commenting on Dlonysius' first
Letter to Galus, Cusanus writess

Before the other (aliud) nothing can be seen except
the non-aliud.... The non-aliud direots us towards the

77cf. Dengelmayr, op: olt., pp. 231-32, & 247,

78cusanus, De non-aliud, Schriften II, p. 456 (IV):
"... esse per aliudque ineloquibile atque inexpressibile."
Concerning coilnocidence, cf. infra, pp. 178ff,

791b0d, p. 466 (VI): "Omnla, quae dled amt cogltari
possunt, 1deo non sunt primum per non-aliud significatum,
uia )ea omnis a suls oppositls alla sunt." Cf, also p. 524
XVII).
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beginning whioch surpasses understanding, the other,
something and everything, and / which_/ precedes the
intelligible. The theologlan / Dionysius_/ expresses
this here, and also how perfect knowledge of the non-
aliud oan be sald to be ignorance, since 1t 1is kncml—8
adge of that which 1s above everything that is known,%0

In its preclsion the non-aliud articulates the limits of
language, and thereby becomes the symbol both for the inef-
fable transcendence of the divine nature in itself, and for
our ultimate ignorance of this nature.

However, the non-aliud symbolizes not only divine tran-
scendence, but also theophanioc presence. For as the absolute
presupposition of language and definition, the non-aliud is
made manifest 1n all speech and thought. For the non=-aliud
18 not set over against the aliud as its opposlte, but
rather constlitutes the prinociple and ground for alterity

1tself, since "aliud est non aliud guam aliud." Throughout

the rich diversity of names and languages, the non-aliud —
like the one ineffable word — 18 signified and embodied
through the mediation of alterity. In its precision the non-
aliud remains unnamable, yet 1t becomes manifest symbollocally

via the aliud in every partioular name as the ineradicable

801114, p. 524 (XVII): "Ante aliud nil nisi non-aliud
viderl potest. Habes 1gltur quononaliud in principium nos
dirligit intellectum et aliud et aliquld et omne excellens et
antecedens intelligiblle. Haec ibidem theologus declarat,
atque etiam, quomodo ipsius non-aliud cognitio perfecta diecl
potest ignorantia, quando quidem .elus, qul est super omnia,
quae cognoscuntur, est cognitio.® Cf. Dionysius, Letter I,
PG 3, 1065A~B.
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condition of its truth: "In all names it is the non-aliud

that 1g signified. 81 In this polarity of ineffabllity end
expression, precislon and manifestation, the non-aliud pro-
vides a partlicularly appropriate name of God. As Cusanus

writes,

God i1s the non-aliud because he is not other in respect
to another, even though the non-aliud and the aliud
seem opposed; but... the other 1s not opposed to that
from which 1t possesses what 1s other. Now you see how
rightly the theologlans affim that God is all thlngg
in all things, although He is nothing of all things.°2

The relation between the non-aliud and the gliud i1s thus that

between principium and prinoiplatum, and not that between
opposites, since the latter arlse only within the sphere of
alterity. Further, in a genulnely Neoplatonic fashlon, this
relation of principium and principiatum is conceived in terms
of partioipation. Concerning the polarlty of precision and
manlfestation, Cusanus states that

the non-aliud is unnamable because no neme attalns to

1t, since precedes everything. However, every name

is what 1t 1s through participation of 1t; 1t 1is

therefore called the least namable. In this wa, glge
imparticipable is participated in all / namesj.

81rbid. p. 536 (XX):+ "In omnibus igltur nominibus non-
aliud est, quod significatur®; of. also p. 474 (VIII).

821b1d, p. 466 (VI)s “Deus autem, quia non aliud est
ab allo, non est aliud, quamvis non aliud et aliud videantur
opponl; sed non opponitur aliud ipsi, a quo habet quod est
aliud, ut praediximus. Nuno vides, quomodo recte theologl
affirmarunt Deum in omnibus omnia, licet omnium nihil.*" Cf.
Dlonysius, On_the Divine Names, V, 8.

83cusenus, De non-aliud, Sehriften II, p. 480 (X):
“primum tu vides quidem ipsum non-allud innominabile, quia
s @
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As one commentator has remarked, here we encounter "the other
face of negative theology.... Whlle we are not able to name
Him / God_7, he 1s alwaye involved in our langusge, not as a
possible term of designation, but as Lits condition and
source, *8%

In the verbal symbolism of the non-aliud, therefore,
the entire hermeneutic of the divine names unfolds: On the
one hand, in 1ts negativity and precision, the non-aliud is
prior to every partioular name, and hence necessitates the
apophatlo way. On the other hand, as the presupposition and
prinolple within whioch all names partiocipate, the non-aliud
establishes the foundations for the cataphatic way and its
'fitting' names of God. What may be called the analogy of the
word thus provides an extraordinarily fruitful introduction
to the hermeneutic of the divine names. For although the
Vverbum mentis and God remain ineffable in thelr essential

natures, they nevertieless find thelr respective manifesta-

tions (gstensiones) in language and oreation. The question

of language thus brings into foous the central paradox of

nullum nomen ad ipsum attingit, ocum omnia praecedat. Omne
nomen tamen id est, quod est, ipsius particlpatione; nomina-
tur igitur minime nominabile, Sic in omnibus imparticipabile

participatur.® Cf. De venatione sapientiame, Schriften I, p.

66 (XIV).

84Martinez Gdmez, art. clt., ps 95. Cf. also Karsten
Harries, "Cusanus and the Platonic Idea", New Scholastiol sm,
XXXVIII (1963), pp. 196497,
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the learned ignorances the ineffable transcendence and
theophanio immanenoce of God. In terms of the Hermetio dictum,
God 1s named in all things and yet nemeless. Refleotion must
therefore turn from the analogles of the mind and word, and
towards the gnalogia entis.
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CHAPTER THREE

The Pundamental Paradoxi

Theophany and Transcendence

If the learned ignorance 18 to be a comprehensive meta-
physlo, 1t must account for the entire triad of God, man and
world. In the analogy of the word, language provides a
paradigmatioc symbol for this threefold relation from the
prerspective of the thinking and speaking subject; the analogy
of the word articulates the gnalogia mentis. Yet the polarity

within language between ineffabllity and expression reflects
an ontologiocal polarity between divine transcendence and
theophanio presence in creation. Te paradox of the one pre-
clse name, which is expressed in all names and yet nameless,
thus leads into the still deeper paradox of the God who is
the 'essence’ of all things and yet nothing of all things.l
By turning towards the relation between the wrld and God,
the analogla entis provides the condition and completion for

the analogy of the words the condition, because it artiou-~
lates the ontologloal ground for the analogy of the word;
the completion, because in this articulation the whole

nysius, On_the Mvine Names, pp. 136 (V,5), & 152

1o
(VIII,3); The Celestial Hierarchy, IV,1 (PG 3, 177D).

78
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triadio relation of God, man and world emerges with greater
clarity.

In this way the analogies of the word and of belng find
& fundamental correlation within the learned ignorance as a
unified speculative structure. For language and symboli sm
assume a properly ontological depth and foundation, while
simultaneously providing concrete mediation for the analogla
entls, Through the assimllative power of mind and languege,
the loglc of the divine names is rooted in the paradoxiocal
ontology of theophany and transcendence. Hence, conceived as
the hemeneutic of the divine names, the learned ignorance
tekes on the dimensions of s comprehensive metaphysic, as it
establishes a threefold relations oreation as an inexhaust-
ible, theophanioc source for names; men and language as the
dynamlo center of the aot of naming God; and God as the
transcendentally elusive Deus absconditus who 18 yet named

throughout oreation. As one commentator has remarked con-

cerning Dionysius' methodology,

All the names whioh God bears... come from the rela-
tions of creatures to_the superessential oreator, and
lead thenoe to that /Tneme_/ which signifies God's
superessentiality, his belng which towers above all
oreatures thag are not free of - thelr multiplioltys
God, the One.

20tto Semmelroth, "Gottes fiberwesentliche Elnhelt: Zir
Gotteslehre des Ps.~Dionyslus Areopagita", Scholastik, XXV
(1950), p, 215, Cf, Dionysius, On_the Divine Nemes, ppe 151-
52 (VII,3); and Cusanus' gloss on 8 paSsage in the De Ven-

atlone sapientige, Sohriften I, p. 138 (XXX).
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The task of naming God thus takes 1ts orlentation within the
tension of creation and superessential unity, of theophany
and transcendence. Specifically, the two principal modes of
philosophical-theologloal discourse — the cataphatic or
positive, and the apophatic or negative ways —are estab-
1lished in constitutive relation to the lssues of theophany
and transcendence.

In this chapter we shall disouss in detall the central
paradox of transcendence and theophany in the formulations
of Dionysius, John the Scot and Nioholas of Cusa. In the
following chapter we shall trace the implications of this
paradox for the logic of the divine names, in the ways of
both affirmation and negation. However, before proceeding to
these detalled analyses, it may be well to sketch our argu-
ment in 1ts broadest outlines, so that its entire structure

may be olearly delineated at the outset.

1. The Comprehensive Framework
So that these preliminary remarks may be reasonably

concise, we shall focus our discussion primarily in terms of
Dlonysius and the speculative tradition of Bastern Orthodoxy,
for which Dlonysius 18 both witness ard formative influence.
Within this tradition, creation is interpreted as the self=-
manifestation of the divine. There belng no distinction

between nature and a 'supernature’ conceived as intermediary
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between God and oreation,3 creation 1s 1tself grasped as an
on-going revelation of its uncreated Lord. Henoe, for
Dionysius "all oreation is 'theophsmy"'“ — that 18, the
showing forth or disclosing of God himself. There is, there-
fore, a radically active presence or immanence of the divine
in oreatlon, in the things of the earth themselves. Within
Eagtern Orthodoxy we may thus speak of a radical interpreta-
tion of the analogia entis as the condition for philosophical-
theologlcal speculation, since this analogy inheres through-
out the entire theophanio structure of the oreated order.
Following Dionysius, John the Scot states this doctrine most
strongly when he writes that "He 1s the Essence of all things
Who alone truly 18.%5 This 'essential' inherence of the
divine in oreation establishes the condition for God's pos-
seselng “the names of all things" — that is, the condition
for the truth of the cataphatic way in affirming creaturely

cf. Lossky, The Mystlioal Theology of the Eagtemn
Church, pp. 88, & 101.

'*Vanneste, Le mystére de Deu, p, 26. Cf. Cusanus, De
dato patris luminum, Schriften II, p. 6703 "Sed omnis crea-

tura est ostensio patris participans ostensionem filii varie
et contracte; et aliae oreaturae obsourius, aliase oclarius
ostendunt eum secundum varietatem theophaniarum seu appari-

tionum Del"; also Eriugena, Expositiones suger Ierarchl._a_:lg
caelestem, ed., H, F, Dondaine, Archives stolre ctrinale
et 11ttdraire du moyen éga, X"IIII (1950-51), p. 267 (IV,12):
Omnis... creatura, siue ulsibilis siue inuisibilis, ratione
a};pmtsanﬁe, theophania, hoo est Dei apparitio, et est et
dicitur.

5Er1usena, De divisione naturae, tr. Sheldon-Williems,
pe 39 (443B)s "Ipsa nanque omnlum essentia est qul solus
uers est.” Cf. aleo Ds divisione naturae 454A, 516C, 5184;
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names of the uncreated Iord of oreation. It is by the
presence of God within the earth, understood as the self-
manifestation of the divine, that it becomes possible to
speak of God as "Sun, Star, Fire and Water, Wind or Spirit,
Dew, Cloud... and All Creation. 6 For the symbolism of the
divine names reflects the theophanioc, and hence fundamentally
symbolic, character of creation itself.

Were the analysis of the relatedness between God and
the world to halt at this stage, however, 1t would be some-
what Justly open to the accusations of panthelsm, "emanation-
1sm® (whether this latter is a reproach may be questioned),
and sheer magiocal nonsense. The alamingly conslstent mlsin-
terpretation of Eastern Orthodox thought found within the
orblt of Rome, and in Western Christendom generally, would
gain in oredibility — as would the oritiques of the "pan-
thelsm" in the wrlitings of John the Scot and Nlcholas of
Cusa, two of the Western thinkers most strongly formed within
the Greek traditions.?

Homélle sur le prologue de Jean, p. 252 (289B); Dionysius,
The Celestial Hierarch y IV,1 (PG3, 177D); Cusanus, De doota
Ignorantia, Sohriften I, p. 340 (II,1V).

6monysd.us, on the Divine Names, ps 62 (I,6).

7In his earlier work, Maurice de Walf dismissed John

the Scot as a panthelst (Histoire de la philosophie médiévale,
5th ed., I, p. 130). More recently, Br: a8 Wrlt-
ten that "Erlugena's panthelsm is in esgence a mystical
materialism® ("Der Begriff der Natur bet J. 8. Eriugena", La
fllosofla della natura nel medioevos Attl del Terzo Congresso
nternazionale oso0fla NMedloevale / Milant Socle

rice Vita e Pensero, 1 » Po 271). Similarly, T. Whit-
taker states that "In a more generalized sense of the term,
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Yet the analysis of the relatedness between God and
ocreatlon does not grind to a halt at the stage of theophany.
For the dootrine of the divine nature's radical indwelling
of the world 1s set within a yet larger dootrine and a more
fundamental paradox. As Dionysius himself states the problem,
"All divine things, even those that are revealed to us, are

known only by thelr Communications. Thelr ultimate nature,

whioh they possess in thelr own original belng, is beyond
Mind and beyond all Belng and Knowleclse."8 A distinction
must therefore be drawn between the communications, distinc-
tions or "emanations"? whereby the divine is both immanent
and knowable on the one hand, and on the other the ultimate
nature, original being or "unity® wherein the divine remains
unknowable and ineffable. Radically immanent in the world
through the theophanic "unoreated energies®, God nonetheless
remains absolutely transcendent in his own nature. To employ
the terminology of John the Scot, "the Essence of all things
Who alone truly is" 1s himself superessential. Thls para-

dox must be stated as vigorously as possibles

'‘panthelsn?, I do not see how the reasoned philosophy of
Cusanus oan be called anything else" ("Nicholas of Cusa,
Mind, XXXIV / 1925_7, p. #49),

amonyalus, On _the Divine Names, p. 7% (II,7); emphasis
added., Cf., Cusanmus, De Venatione saplentlae, Schriften I, pp.
80-82 (XVIII). For an earller formulation of the distinction
between divine essence and communicative power, cf. Philo, on
the Migration of Abraham, ch, XXXII.

9Dlonysius, On the Divine Names, p. 56 (I,4).
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This distinction 1s that between the essence of God,

" or His nature, properly so-called, which i1s inacces-
alble, unknowable and incommunicable; and the energles
or divine operations, forces proper to and inseparable
from God's essence, in which He goes forth from Him-
self, manifests, communiocates and gives Himself,10

Within this twofold distinotion, the whole task of
philosophical-theologlcal speculation becomes possible. For
as theophanioc lmmanence establishes the condition for the
possibility of the way of affimmation, the absolute tran-
scendence of the Deus absconditus with regard to its "own
original belng" necessitates the way of negation. As Lossky

comments,

The contrast between the two ways in the knowledge of
God, between negative and positive theology, is for
Dlonysius founded upon this inaffable but real distinc-
tion between the unknowable essence and the self-
revealing energles of t{ne Divinity, between the 'unions'
and the'distinctions’.l

Hence, Dionysius reiterates the Hermetioc diotum and insists
that the Godhead "must both be nameless and also possess the

1010 8sky, The Mystioal Theology of the Eastern Church,
pPe. 70. Cf. Ivanka, Pla ristianug, p. 179.

11£nssky. The Mystical Theology of the Eastern Church,
p. 72. Cf. Dlonysius, On the Dlvine Names, ppe 65-81 (IL1).
Vanneste writes of Dlonysius that 9in his exposition of the
knowledge of God, two motifs whioch condltilon everything are
continmually opposed one to the others the manifestation of
God —whioch is i1llumination and participation —and his
transcendence. To employ two temms of the same order, we
will sayg universal causality and absolute transcendence"
(Le mystere de Dieu, p, 130). Cf. also J. Douglass, "The
Negative Theology of Dionysius the Areopagite®, Downsid
Review, LXXXI (1963), p. 117.
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names of all things."12 Within the twofold structure of
divinity's superessential nature and self-manifesting ener-
gles, the entire logic of the divine names arises: from
God's possessing the names of all things, the cataphatic way
derives 1ts vigor and truth; from hls belng nameless and
inaffable, the apophatlc way necessarily negates the affir-
mations of the cataphatic way as inadequate to the unknowable
essence of the divine nature. The ways of affirmmation and
negation thus form a complementary, integral structure,
reflecting the indissoluble polarity of theophany and tran-
scendence. In this way the logloc and religlous eplstemology
of the learned ignorance are foundcd upon the paradoxiocal
ontology of the relatedness between creation and 1ts Iord —
a relatedness oharacterized by radical immanence and presence
of the divine on the one hand, and by its absolute transcen-
dence and dlstance on the other.

While the central paradox and 1ts general impliocations
for the hermeneutic of the divine names are thus clear, it
remalns for us to document the partiocular formulations given by
Dionysius, John the Scot and Nicholas of Cusa, each of whom
oreated dlstinotive metaphors and speculative structures to
explloate thls paradox. For clarity of presentation, we shall
first emphasize the issue of theophany, and then that of

12pionysius, On the Divine Names, p. 62 (I,7). Cf.
sapra, pe 47, n. 31,
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transcendence. Given the mutually conditioning reciprocity
between these 1ssues, however, 1t will be nelther possible
nor deslrable to lsolate elther of them completely from the
other. Accordingly, we shall be compelled to recollect tran-
scendence durlng the course of our discussion of theophany,
and the discussion of transcendence will in large measure
conslst in a restoration of the entire polarity to some of
the themes whioh elucidate theophany.

2, Theophany
Dionysius olearly delimits the scope of his undertaking

in On the Divine Names in terms of the fundamental paradox of

theophany and transcendence. Concerning the name 'Being', he

remarks that
It 18 not the purpose of our di scourse to reveal the
Super-Essential Being in 1ts Saper-Essential Nature...,
btut only to celebrate the emanation (proodos) of the
Absolute Divine Essence into the universe of things.13
A8 we have seen, this emanation or communication establishes
the condition for the possibility of knowledge and discourse
concerning the divine nature; only through his self-revealing
theophanies does God become maniiest and approachable. 14

Moreover, this emanation constitutes the essential ground for

13monysins, n_the Divine Names, p. 131 (V,1); cof.
also p. 74 (II,Z); and Semmelroth, "Gottes Uberwesentliohe
Elnhelt", p. 214,

5109 %er, Dionysius, The Celestial Hierarchy IV,3 (PG 3,
1810). SRmenanea Telardy
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the very belng of the oreated order. For just as the one pre-
olse neme finds expression only through the alterity of the
mind and language, superessential belng becomes manifest only
in the alterity of the created world. The dynamlos of this
manifestation arlse from the radical fecundity of the divine
nature which, “under the form of Good-Being (os ouslodes
agathon), extends Its goodness by the very fact of Its exis-
tence unto all things."15 In this way, the Dlonysian teaching
on theophany results in a bold conflation of the themes of
oreation, causality and emanation.

At one point, after insisting on divine transcendence
and the vla negativa, Dlonysius emphasizes the providential
causality of God and the concomitant necessity for the

affimative wayt

Since, as the Subslstence of goodness, It / the Thearchy/
by the very fact of Its existence is the Gause (aitia)

of all things, in celebrating the bountiful Providence

of the Supreme Godhead we must draw upon the whole ore-
atlon., For It 1s both the central Force of all things,
and also the final Puipose, and is Itself before them
all, and they subsist in It; and through the fact of

Its exlstence the world is brought into being ang main-
talned; and It is that which all things desire.l

In this passage two polnts need to be noted. First, camsality
1s nelther extrinsic and mechanical, nor the task of a demi-
urglo power subordinate tc divinity itself. Hence, Dlonysius'

15Monysius, on the Divine Names, p. 86 (IV,1); of.
also pp. 101-02 (IV,10).

161114, pp. 60-61 (I, 5); of. also pp. 63 (I,7), & 100~
01 (IV,107. ' 1
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cosmology can be reduced nelther to that of Aristotle's effi-
olent causallty and unmoved mover, nor to that of the
Timaeus., Secondly, Dlonysius binds the various modes of
causality —beginning, cohesive power, and end —into a
dynamic of manifestation and subsistent inherence. Cosmogene-
8ls coincldes with theophany, the self-manifestation of the
transcendent Good. Perhaps Maximus the Confessor was the
earlliest of the Dlonyslan commentators to grasp this theo=
phanic dialeotio in 1ts full force. Clting Maximus' Scholia
to The Celestial Hierarchy, Lossky writes that

The relation of cause to effect is manifestation

(gkphansis)s the invisible and secret causes become
visible and knowabla in the effect. God manifests him-

self in creatures (theophanela). The relation of
effeot to the cause which determines 1t 1s that which

one oalls participation (methexis) or imltation
(mimesis), in vi~tue of whigh the effect becomes the

image (elkon) of the cause.
The terminology of Dionysius and Maximus is itself

instructivet the Good, emanation, manifesatation, participa~-
tion and image. When the pervasive theme of the One and unity
18 recalled, 1t is evident that the canon of Neoplatonic
metaphysios has been brought into play. Indeed, the struc-
ture of Dlonysius' interpretation of causality can be seen
with greatest clarity in the maxim of Prooclus:t "Every effect

17logsky, "La théologle négative dans la dootrine de
Denys 1l'Aréopagite", p. 217. Cf. also Lossky, "La notion des
‘analogles' chez Denys le psendo-Aréopaglte®, Archives d'his-
toire dootrinale et littéraire du moyen Aze, V (1930), ps
238; also the definition of ﬁierarﬁy in %e Celestial Hier-

archy IIT,1 (PG 3, 164D).
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remains in its cause, proceeds from it, and reverts upon
16.%18 Ty the distinotively Neoplatonmio schems of emenation
(proodos) and return (epistrophe), camsallty is set within a
dynamic oircularity: the unfolding of the oreative power of
the Good into alterity, and the subsequent reversion towards
the simpliocity of the One. And within this dialectic, a reci-
Proclty is maintalned, as the effect simultaneously manifests
and remalns within the cause.

While the dlalectlo of procession and return assumes
an almost choreographic symmetry in the interlocking triads
of The Celestial Hierarchy, perhaps Dionysius' most vigorous
and sucoinot treatment of this theme oocurs in his discussion

of 'yearning' or 'love' (eros) as a name of God. Through ems

the creator "1s drawn from His transcendent throne above all
things, to dwell within the heart of things, through a super-
essential and ecstatlc power whereby He yet stays within
Himself."19 In a passage of oumulative and slmost lyrical
foroce, Dionysius writes that God

moves and leads onward Himself unto Himself. Therefore
on the one hand they call Him the Objeoct of Iove and
Yearning as belng Beautiful and Good, and on the other
they call Him Yearning and Love as being a Motive-Power
leading all things to Himself, Who is the only ultimate
Beautiful and Good — yea, as belng His own Self-
Revelation and the Bounteous BEmanation of His own Tran-

18proclus, The Blements of Theology, p. 39 (prop: 35).

19ponysius, on the Divine Names, ps 106 (IV,13); cof.
also ps 102 (IV,10),
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scendent Unity, a Motion of Yearning simple, self-
moved, self-acting, pre-exlstent in the Good, and
overflowlng from the Good 1:;38 creation, and once
agaln returning to the Good.
The ecstatic movement of divine eros thus coinocides with the
diaslectic of procession and return, and articulates the
affective dynamiocs of theophany. Within the tradition of Neo-
platonic exegesis of the Republic, Dionysius conceilves the
Good not only as final cause, but also as efficlent cause.
The Good 18 not simply the transcendent, ultimate and im-
moblle object of love, whose beauty acts as a lure for an
agocending movement through the cosmie order. Rather, in its
%excessive yearning", the feoundity of the Good 1tself
becomes the creative power of cosmic eros, as in 1ts self-
manl festation the Good descends to dwell "within the heart
of things". The dialectio of procession and return therefore

constitutes a perfeot ciroularity, within which eros and the

Good are implicated at every moment.

Within this 'erotic® dialectio of manifestation and
participation, Dionysius 1s led to his most rgdical formula-
tions concerning theophanic immanence., By means of a thorough-
golng reductio, he traces the categories of our thought and

20pionysius, On the Divine Names, p. 107 (IV,14)s Cf.
Thery, "Scot Erlgene, introducteur de Denys¥, p. 96. Dlony=
slus 1s clearly influenced by the Neoplatonic elaboration on
the Platonlc theme of eros, which he in all probabllity de-

rives from Proolus. Erlugena relterates and amplifies
Dionysius' disoussion of divine eros in the De divisione

naturae, 518C ff,
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the diverse modes of existence back to thelr ultimate truth
within divinity itself. The multiplioclty of divine names,
derived from the whole of oreation, signifies that God
po sgesses

a Super-Essential Existence fulfilling all our cate-

gorles, and 18 the Cause producing every mode of
existence.... He 18 all things as belng the Cause of

them all, and as holding together and antioipating

in Himgelf all _the beginnings and all the fulfillments

of all things,?1
More simply and directly stated, the Thearchy 1s "the Cause
(altia) and Origin (arche) and Being (ousia) and Iife of all
oreation, %22 Therefore, the dynamic circularity of emanation
and return modifles the interpretation of being and essence,
a8 well as that of causality. More precisely, the theophanic
interpretation of causality itself entaills a fundamental
modification in the doctrine of belng and essence. For within
the dialectlic of manifestation and particlpation, the tran-
scendent Good 1s immanent throughout the entire hierarchic
procession of beins.23 Hence, in dlsocussing 'Being' as a
divine name, Dionysius states that

there 18 no existent thing whose essence and eternal
nature is not very Belng. Hence God receives His Name

2lpionysius, On_the Divine Names, p. 139 (V,8). Diony-
slus stresses the full polarity of theophany and transcen=
dente as he continues, "and He is above them all in that He,
anterior to thelr exlstence, super-essentially transcends
them all. Henoe all attributes may be affirmed at once of Him,
and yet He is No Thing."

221p1d. p. 55 (I,3).
23cf, Ivénka, Plato Christianus, pp. 258-59, & 278-79.
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from the most primary of His gifts when... He is
called in a special manner above all things, 'He
which 1g'.2

Here the rirst term of the Procline triad of being, life and

int:elligenoez5 13 brought to bear upon Exodus' enigmatic

name of God., The Dionyslan reductio thus traces the truth of
"existent things" back towards the "eternal nature® of the
divine communiocation in being, which in turn functions as a
neme.of God. Belng and essence are therefore not detemminate,
static structures, but relational terms which bind the
created order to divine transcendence. In this way, the con-
stitutive presence of God becomes manifest throughout crea-
tion, since "the *'to be'! of all things is the Divinity above
Belng Itself,"26

As we have remarked previously, John the Scot follows
Dionysius in thig radical affirmation concerning the relation

2‘*Inonysius, On the Divine Names, p. 136 (V,5); refer-
enoeslt:o Exodus 3314, Of. Cusamus, De possest, gchriften II,
p. 284,

25concerning this triad in Proolus, of. Werner
Belerwaltes, Prokloss Geundzuge selner Metaphysik (Frankfurt
am Mains Vittorlo Klostermann, 1 s DDe - .

25mony51us, The Celestial Hierarchy, tr. editors of
the shrine of Wisdom (HnEry, Brook, Nr. éodalmins, urreys
shrine of Wisdom, 1965), p. 32 (IV,1; PG 3, 177D): "to gar
elnal panton estin e hyper to alnal theotes." Dlonysius con-
tinues with simllar remarks about the remaining temms of the
Procline triad, 1life and intelligence or wisdom; cf. also on
the Divine Names, pp. 144-51 (VI,1-VII,2). Regarding the
status of being, 1ife, et al. within the "nnergdttlichen
Bereloch", cof. Otto Semmelroth, "Gottes geeinte Vielheits Zur
Gotteslehre des Ps.-Dlonysius Areopagita", Scholastik, XXV
(1950), pp. 392ff.
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between God and oreations "He 1s the Essence of all things
Who alone truly is."27 Indeed, this 'essential’ inherence of
the uncreated nature within the created order becomes a
recurring theme in the De divisione naturae, and 1s often

formulated in explicit reference to The Celestial Hlerexrz;l'lx.z8
Further, like Dionysius, Eriugena conceives this dootrine in

relation to theophany and the schema of procession and return.
Henoce, while emphasizing the transcendence of the divine Good
in the name 'mothing' (nihil), John the Scot simultaneously
describes 1ts manifestation throughout oreation. On the one
hand, the transcendent Good, "when thought through 1tself",
remaine above all essence and being, and hence 18 appropri-
ately designated as 'nothing'; but on the other hand,

when, through a certaln ineffable condescension, 1t 1is
congldered by the contemplation of the mind in those
things that are, it alone i1s found to be (esse) in all
things.... Indeed, beginning to appear in 1ts theophan-
les, 1t 18 sald to proceed as though_from nothing into
something, What is properly Judged [bo beJ above all
egsence is also known properly in every essence, and

for this reason every visible and invislble creature

can be called a 'theophany', 1.e., a divine appearanoa.29

27griugena, De divisione naturae, tr. Sheldon-Willliams,
p. 39 (443B). Cf. supra, p. B1i.
28¢fr, pe divislone naturae, 516C, 644a-B, 903A- C,

where Eriugena oltes his own translation of The Celestlal

Hlerarchy IV, 1 (PG 3, 177D; PL 122, 1046B - C); simllar fo
mlatlons occur at De divisione naturae 4544, 518a, 671B

(clting Maximus); Homalie sur le prologue de Jean, pp. 253-

57 (289B- D). Cf. Cappuyns, Jean Ecoﬁ Euﬂﬁﬁe, PPe 31‘;9—51.
29pe divisione naturae, 680D-681A1 *Dum Vero per con-

descenslonem quandam ineffabilem in ea, quae sunt, mentis ob-

tutibus insplelitur, ipsa sola in omnibus invenltur esse.e..
At vero in suls theophanils inociplens apparere, veluti ex
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Here the entire polarity of transcendence and theophany once
again comes into focus. We shall return to Eriugena's concep-
tion of transcendence, 'nmothing' and negation in the follow~
ing section. For the moment, however, it 1s sufficlent to
recolleot thls comprehensive polarity, before proceeding to
John the Scot's interpretation of theophany as the divine
nature®'s 'procession' from transcendental negativity into
'something"'.

For Erlugena theophany is intrinsically linked to the
divislon of nature. In describing his fundemental speculative
framework, he enumerates a division of nature into four
*species’:

first into that whioch oreates and is mot oreated,

secondly into that which 18 oreated and also oreates,

Wile the fourth mether areaces mos s eresteds 3 "
Now, the relatlon among these divisions unfolds as a complex
interlocking dialectic. The unoreated nature creates the
primordial causes, which in turn produce "those things that

nihilo in aliquid dicitur procedere, et quae proprie supra

omnem essentiam existimatur, proprie quoque in omni essentia
cognoscltur, ldeoque omnis visibilis et invisibilis creatura
theophania, 1d est, dlvina apparitio potest appelarl." Cf,

also 446C- D, Compare with Dlonysius’ statement that God M™s
All things in all things and Nothing in any"™ (On the Divine
Names, p. 152 / VII,3 /). -

3°Er1ugena, De dlvisione naturae, tr. Sheldon-Williams,
pe 37 (441B)s "prima est 1n eam quae oreat et mon creatur,
secunda in eam quae et oreatur et creat, tertia in eam quae
creatur et non creat, quarta nec creat neoc creatur."
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become manifest through coming into belng in times and
places."3! The fourth division, which nelther creates nor is
created, constitutes the final cause towards which created
natures are directed, and within which they will ultimately
be restored to unity.32 The two central divisions thus con-
stitute the sphere of oreation, while the first and fourth
divisions indlcate the divine nature, concelved respectively

as effiolent, productive cause and as telos. In this way,

John the Scot maintains a fundamental distinction between
oreation and the divine, uncreated nature. Since God 18 both
the beglnning and end of oreation, the first and fourth
divislons coincide in absolute simplioclty; the distinotion
between modes of causality in these divisions 1s therefore
a conjectural construot, arising from "the twofold inten-
tionality of our oonbemplatlon."” With the actual coinoci-

dence of beginning and end, the relatedness among the four

311p1d. p. 39 (442B).

32pegarding the stages of diviston and return, Eriugena
follows Naximus the Confessor closely. Cf, De divlslone na-
turae, 893A ffj and Lars Thunberg, Microcosm and Mediators The
Theologioal Anthropology of Maximug nfessor (Lunds N
We K. Gleerup, 1965), pp. 3961f. Thun erg provides a detalled,
masterful account of the stages of restoration in Maximus and
in his predecessors.

33Eriusena, De divisione naturae, 527Bs "Non enim in
Deo prima forma a quarta disce rs In ipso siquidem non
duo quaedam, sed unmum sunt, in nostra vero theoria dum allam
rationem de Deo concipimus secundum considerationen principii,
allam vero juxta finis contemplationem, duae veluti quaedam
formae esse videntur, ex una eademque simplicitate divinae
naturae propter duplicem nostrae contemplationis intentionem
formatae."
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divisions forms a dynamioc olroularity, which reflects the

oreative and integrative movement of the Dionysian eros.

Henoe, we must concur with Casppuyns’ Judgment that
Eriugena's explications of the four "species of
natures" show us that what is in reality hidden be-
neath his ingenious formulations is nothing other

than the double schema of the Neoplatonistas the
%mcessio of the cause to the causes and down to

Castas, throush thoss [ eaneee%us e ne L0073

Yet John the Scot simply repeats neither the Neopla-
tonic schema, nor the modified formulations given to 1t by
Dlonysius and Maximus the Confessor. Rather, he adapts this
schema to a comprehensive metaphysio which bears a distine-
tively personal stemp, both in its novel framework of the

divisio naturae, and in the bold metaphor which articulates

1ts internal dynemlocs: the self-oreation of God. For although
the themes of essential inherence, theophany, division of
nature, emanation and return clearly implicate one another,
thelr fuslon into a structural unity occurs in Eriugena's
metaphf)r of divine self-oreation.

John the Scot was fully aware of the novelty and the
radical character of thls metaphor. Concerning the dootrine
that "God Himself 1s both the Maker of all things and is
made in all things," the Student remarks with unconcealed
astonishment that

Like almost everyone else, I was unfamiliar with this
view before and had not even heard of it. If it is

%Cappuyns, Jean Scot Erigéne, p. 310.
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tme, anyone would immediately shout and proclaims
*And so God 18 all things and all things are Ggg."
Such a judgment will be regarded as monstrous.
Since in the divisions of nature the fundamental distinction
1g that between the uncreated and the created, does not this
metaphor entall the collapse of the entire dialectic which
has been so carefully elaborated? Indeed, the Master olaims
that
We should not therefore understand God and creation as
two different things, but as one and the same, For ore-
ation subslsts in God, and God is ggeated in creation
in a remarkable and ineffable way.
Confronted with this striking paradox, we may well share the
Student's surprise, and perhaps even his indignation; but we
must also particlpate in his effort to comprehend this doo-
trine of divine self-creation. Towards this end, we shall
first demonstrate 1ts synthetic power within Eriugena's

interpretation of theophany, and then insist on its properly

35Eriugena, De divisione naturse, 650C-Di "Deum et
omnium factorem esse, et in omnibus factum.® Cited from the
forthcoming edltion of On the Division of Nature, trenslated
by Myra L. Uhlfelder, with introduction and summations by
Jean A, Potter ("Library of the Liberal Arts"; Indianepoliss
Bobbs-Merrill). Citations from this edition will be noted,
with gratitude, as “tr. Uhlfelder®, with pagination from the
Floss editlon (PL 122).

36griugena, Do divisione naturas, tr., Uhlfelder, 678C;
of, also 528B, & 517C- Di 9D, Deus erso non erat prius quem
omnia faceret? M. Non erat.... / Si enim esset_/ temporeque
praecederet actionem suam, quae nec sibl coessentialls erat
nec coaeterna. D. Coaeternum igitur est Deo suum facere et
coessentiale? M. Ita oredo et intelligo." Concerning the
coincidence of greare, crearl and esse in God, of. Cusanus,
De visione Dei, Schriften III, p. 14% (XII); and Cusanus'
marginal gloss on De divisione naturae, 517C-D: "Intendit
ostendere deum prius non fulsse antequam omnia faceret, quia
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figurative character.

The metaphor of divine self-creation expresses the
relational dynamiesinherent in concelving creation as theoph-
any. Hence, the Master comments that

When 1t 1s sald that it /“the divine nature_/ creates

itself the true meaning 1s nothing else but that it is

establishing the natures of things. For the creation

of 1tgelf, that i1s, the manifestation of 1tself in 37

something, 1s surely that by which all things subsist.
Simllarly, Eriugena writes that the Iogos "is the oreative

Cause of everything and 1s created and made (crearl et fleri)

in everything which It oreates, and contains everything in
which It 1s created and made."38 In this convergence of

oreare and oreari, the dialectic of manifestation and partic-

ipation takes on a new clarity and force. For the divine
self-oreation not only coincldes with theophany, but also
unfolds the constitutive dynamic which binds uncreated trane
scendence to the created order. The divine nature's creation
of 1tself provides a middle term, so to speak, between the
first and gecond divislons of naturet the theophanic creari

links the uncreated divinity with the primordial causes, and

facere st el /[ egse_/ del unum sunt" (British Museum Codex
Addit. 11035, 80T, printed by the Institut fir Cusanusforsch-
ung, "KritischesVerzeiohnis der Londoner Handschriften aus
dem Besltz des Nikolaus von Kues"

¢ » Mittellungen und Forschungs.
beltrage der msams-Geseéllsnhaft, IIT 7 1353 7> Ds 98],

37Eriugena, De divisione naturae, tr. Sheldon-Willlems,
Po 67 (155B): "Nam cum diocltur se ipsam creare nil aliud
recte intelligltur nisl naturas rerum condere. Ipsius nanque
oreatio, hoc est aliquo manifestatio, omnium existentium
profecto est substitutio."

38Eriugena, De divisione naturae, tr. Uhlfelder, 6464
Compare with the remarks about the divine will at 453C- D,
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henoe initiates the descending dialectic of the first three
divisions of nature. In a passage charged with the full
impetus of the Neoplatonic tradition, John the Scot describes

the divine nature's intentional emergence (volens emergere)

from 1ts infinite transoendence, and its creative descent
through the primordial causes and into thelr effects. And
this entire procession into the subordinate divisions of
nature 1s expressed in temms of the unoreated divinity's

oreare and orearl, so that the divine nature

15 oreated and creates in the primordial causes; but
in their [i,e., the oauses'fofrects 1t 18 created
and does not oreate. And not without reason, since in
these /“effects_/ 1t establishes the end of its de-
scent, that 18, of its appearance., In the Sceriptures,
therefore, every corporeal and vislble creature which
falls under the senses is generally ocalled — and not
inappmgglatoly —an outermost trace of the divine
nature.

Theophanio lmmanence could scarcely recelve a more radloal

expression than Lt does here, where the dialectic of creare

398riugena, De divisione naturae, 689B- Cs "Creatur
ergo et creat in primo alibus causlis; in earum vero effe-
ctibus oreatur, et non creat. Neo immerito, quoniam in ipsis
finem descensionis suae, hoc est, apparlitionis suae consti-
tult. Atque 1deo omnis oreatura corporalls, atque visibilis,
sensibusque succumbens extremum divinae naturae vestigium
non incongrue solet in Soripturis appelari,® Eriugena cites
in thig connection I Corinthians 15128, "God shall be all in
all® (6894A); cf. 450D, ere thls passage 18 set in a prop-
erly eschatologlocal context, "Erlt enim Deus omnia in omnibus,
ao sl aperte soriptura diceret:s solus deus apparebit in
omnibus." In Bonaventure the temm 'vestigium' takes on a
nearly technical sense as a description of the divine nature's
immanence in sensible creation; of. Itinerarium mentis in
Deum, oh, II; also Cousins, "Myth and Symbol 1n Bonavanfure",
Pp. 90-91.
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and gcrearl articulates the descending self-manifestion of

God. Further, glven the constitutive character of this de-
gocent as the unfolding of the divine unity, the creator "™s
sald to be made in His creatures generally because in them
He, without whom they cannot be, 1s not only understood to
be, but also is their Hssence."¥0 e integrative power of
Eriugena's metaphor 1s therefore clear, as it provides a
single, vivid expressive fomm for the coordinate themes of
theophany, procession, division of nature and essential in-

herence.
Here )t may seem that the analogia entls has collapsed

into an undifferentiated identitas entis. In the tradition

of Plotims and Proclus, Eriugena's and Dionysius' procedure
1s surely not to construct an analoglcal relation between
entitles or orders of being which are concelved as initially
distinot and self-contained. Substances do net ground the
relational structure of procession and return, but rather
emerge wlithin it. Yet this primacy of the relational may
entall other modes of distinction than those between sub-
stances. In faot, John the Scot and Dionysius maintain a
fundamental distinction between the divine nature subsisting
in itself, and 1ts manifestation in the oreated order = that

40priugena, De divisione naturme, tr. Sheldon-Williams,
p. 205 (516C); John the Scot agaln oltes The Celestlal Hier-
archy (IV,1; PG 3, 177D) as a proof text 5Se omnium es
super esse divinitas." Cf. also 632D- 6344,
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is, between transcendence and theophany. Hence, Eriugena
insists upon the properly metaphorical character of divine
self-creation, and states that "when... God is sald to be
made, this 1s sald obviously by a flgure of speech."*l In
this respect, the doctrine of the divinity's self-creation
shares in the flgurative character of every affirmation
concerning the nature of God. But in another, more crucial
gense, 1t indlcates the condition for all knowledge and
discourse about the divine natures

The Divine Essence which when 1t subsists by itself
surpasses every intellect 1s correctly sald to be
oreated in those things whioch are made by itself and
through 1tself and in itself and for 'itself, so that
in them elther by intellect, 1f they are only intel-
lectual, or by sense, if they are sensible, it comes
to be kﬂgm by those who investigate 1t in the right
spirit.

Significantly, the analogue which Eriugena posits for
the transocendence and self-creating accessibllity of God is
Man's intellect and its formative expression in phantasiae
and language. In itself "invisible and known only to God and
ourselves", the mind assumes sensible form in its phantasiae

and symbollc ex';:»ressions.'*3 The theophanic interpretation of

Mrbia. p. 205 (516C)s *mum... flerl Deus dioitur
figurata quadam locutione dici manifestum est."® The immediate
context here 18 a discussion of Arlstotle's category of

assio. Cf. also 458A:1 "metaphorioca... 1d est a oreatura ad
creatorem translata."

#21b4d, pp. 65-67 (454C-D).
431p14. p. 65 (454B).
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the analogla entls thus returns to the analogles of the mind
and word, and thereby achieves a new.speculative unity. For
the relation between theophany and transcendence must be
conceived as symbollc in the most comprehensive sense of the
term, since symbolic expression provides a paradigm for
Dlonyslus® and Eriugena's ontology. A symbol's truth lies in
the reality which it makes manifest, yet apart from the
symbol, the reality and 1ts meaning remain inaccessible.
Further, Just as Cusamus' first unity of the mind constitutes
a trangcendental totality within the mind's progressing ocir-
ocularity, the intelleot for John the Scot remains in its
simple unity in relation to i1ts menifold expressions:
Our intellect..., although invisible and incomprehen-
sible in itself, 18 manifested and comprehended by
certaln signs when 1t 1s, as 1t were, embodied in
sounds or letters or gestures. Although it is thus
made apparent wlthout, 1t always remains invisible
within; and while 1t bursts out into various forms
comprehensible to the senses, it does not abandon
the always lncomprehensible condition of its nature.
With the model of the intelleot and 1ts symbolic expressioa
in mind, we may now turn to Erlugena's elaborate paradoxes
concerning transcendence and theophany, and see them with a
new olarity. Regarding the unity of God and creation, he
writes that

oreatlon subsists in God, and God is oreated in cre-
ation 1n a remarkable and ineffable way, manifesting

44priugena, De divisione naturae, tr. Unlfelder, 633B -
C., Here John the Socot echoes Augustine's teaching on the
finterior word' and 1ts expression as an image of the verbum
Del and Incarnation; cf. supra, pp. 41-43,
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Himself, and, though invisible, making Himself visible;
and, though incomprehensible, making Himself comprehen-
slble; and, though hidden, revealing Himself;...though
superessential, meking Eimself essentialj... though
simple, making Himself compoundj... though infinite,
meking Himself finite; though unoiroumscribed, making
Himself olrcumsoribed.... The Maker of all, made in
all, begins to be eternal and, though motionless,
moves 1R§o everything and becomes all things in all
things.
Subsisting in itself, divinity remalns transcendent and inef-
fable, and cannot be known properly in the preocision of its
nature. Yet the truth of the created, hlerarchic order of
being lles preclsely in the uncreated first principle whioch
it manifests, as the truth of symbols lies in the expressive
power of the intellect. Moreover, thls manifestation consti-
tutes the 'essence' of oreation, and thereby establishes the
condition for the possibility of knowledge and discourse
(albelt metaphorioal and conjectural) conoerning the divine
nature. Symbolio expression thus takes on an cntologlocal
bearing, as the loous for the analogles of belng and of the
mind. For, as Chenu has remarked concerning Dionysius, "The
symbol 18 the true expression of reality; or better yet, it
is through 1t /1.e., the symbol_/ that reality fulfills
1tself."¥6 g5 1n Angustine's and Cusanus' interpretations of

the analogy of the word, the universe of things subsists in

451p4. 678¢- D,

, uéchenu, La théologls au douziéme sidole, p. 177; of.
Rene Roques, L'univers dionyslens structure hidrarchigue du
monde selon le pseudo-Denys (Paris: Aubier - lons
Montalgne, i§3’¢§, Pe 1575.
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and through the divine Verbum, and oreation is the expression
of this Verbum in alterity and multiplioity.lw In this way,
oreation comes to be conceived as a symbolic field, manifest-
ing 1ts unoreated Lord.

As we noted in the previous chapter, Cusanus also makes
extensive use of the expressionist paradigm; indeed, 1t pro-
vides the structural prineciple for the analogy of the word.
In the Compendium the manifestation of the mind in speech
becomes an analogue for the uncreated Logos' self-manlfesta-

tion in areat:ion.‘"B Similarly the non-aliud indicates not

only the presupposition of thought and language, but also
the guidditas which underlies all being. The non-aliud there-
fore signifies the nexus of the snalogles of the mind and of
being., Commenting on Aristotle's critique of previous
attempts to specify the first prinoiple of all things,
Cusanus clalms to find the resolution of this oritique in
the non-aliud. For Aristotle "saw that the substance of

b7¢r, Erlugena, De divisione naturae 642C - 643B, where
John the Scot is commenting on Dionysius' discussion of ‘per-
feotlon' as a divine name (On the Dlvine Names, XIII). The
relation between the Father, e Word and creation forms the
central theme of Eriugena's Homélie sur le prologue de Jean;
cf,. pg. 320-32 (2874), 238-40 (237D—285A), 258 izBBD), 288
(293C); also pp. 269-73 {291B-C), where Erlugena arsues for
a correlation between the four senses of Soripture and the
four elements of the world —a truly bizarre analogy, unless
we recall that both Scripture and creation are expressions of
the divine Verbum.

486y sanm s, Compendium, Schriften II, p. 706 (VII); cf,
supra, pp. 49-50; also Cusanus, De non-aliud, Schriften II,
Pe SBé (prop. XII)s ™"Creatura igltur est ipsius oreatorls
8ese definientls seu lucis, quae Deus est, se ipsam manifes~
tatlo, quasl mentis se ipsam definientis propalatio, qua
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things 18 not something / over against_/ another,® and hence
questioned the definitions of this primary substance as one,
fire, water, etc., since %he observed that all these are
something other."¥9 Every designation is knit within a fabric
of multiplicity and alterlty; consequently, the quest for the
absolute guidditas of things must ultimately lead to the non-
aliud:
For the other 1tself denies that 1t is the object
sought for. But 1f 1t /"1.e., the primary substance /
ought to be not other, then clearly it must be not-
other from every other. However, that which ought to
be not other from every other certainly cannot be
named " dif‘ferent%g. It is therefore correctly named
'the non-aliud’.
The dialectic of alterity and negation, whereby Cusanus
establishes the foundation of language and thought in the
non-aliud, here assumes a properly ontologloal function,
expressing the integral principle of being. For in 1ts sim-

plicity and totality, the non-aliud at once transcends and

grounds the alterity of beings.
Further, since the non-aliud signifies both the perva-

slve condition of 'substance' and a name of God, it articu-

praesentibus flt per vivam orationem et remotis per nuntium
aut seripturam,"

¥9cusanus, De non-aliud, gehriften IT, p. 526 (XVIII):
"Vidit enim rerum substantlam non esse aliud quidquem et ideo
de ente et de uno... et omnibus dubitavit, an aliquid horum
foret rerum substantia, quoniam illa omnia aliud esse perspl-
clebat." Cusanus cites Aristotle, Metaph slcs, 996a & 1028b,

501bid. Pe 528 (XVIII): "“Aliud enim se ipsum quaesitum
negat. Quodsl non aliud esse debet, ab omnl sane alio non-
aliud esse necesse est. Sed hoc, quod ab omni alio aliud esse
non debet, certe allter néminarl non potest. Non-aliud igltur
recte nominabitur, "
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lates the constitutive relatedness between God and oreation.
As the absolute presupposition and defining power of lan-

guage, the non-aliud contains all language within itself and

becomes manlfest through the alterity of speech. Similarly,
within the context of the analogla entis, the non-aliud
contalns all being within a simple unity, and becomes mani-
fest in the alterity of creations
Through that which I see God beforehand (anterioriter)
in the A /" non-aliud 7/, I see that in Him al ings
are He himself; but rough that which I see God after-

wards (posterioriter) in the Zther, I percelve that He
18 all things in all things.)

The non-aliud thus expresses both the inherence of all things

within the divine nature, and the manifestatlon of God
throughout the created order. In temms of Dlonysius and John
the Scot, all things inhere in God as in thelr 'essential'
truth, and creation is itself theophany.

Yet Cusanus' contribution to the theophanic interpre-
tation of creation 1s not limited to his analyses of the non-
aliud and the analogy of the word. Indeed, he formulates

still other structural principles which present theophany

51rbid. p. 516 (XV)s “Per hoc igitur, quod Deum ante-
rloriter ipsum A video, omnia in ipso ipsum video; per hoc
vero, quod Deum posterioriter cerno in allo, ipsum in omnibus
omnla esse cerno." At this point Cusanus 1s commenting on
Dionysius' remarks concerning God as before (ante) all ages
and as the 'age of ages' (On the Divine Names, X, 2-3). Cf.
also De coniecturis, gchrlrEen II, p. 120 (II,vii): "Non
enim allud est Deum esse in mundo queam mundum esse in Deo™;

and similarly De docta ignorantia, Schriften I, p. 174 (I
xxi1); De possest, soﬁrl.;'fen 11, }'). 282, i :
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with remarkable clarlity and precision. Among these are some
of Cusanus' most novel and distinotive themes: the couple
complicatio-expliocatio, and the coordination of the

Po ss1bllity-of-becoming (posse-fierl) and the unconditioned

plenitude of power (Possest or Posse ipsum). Therefore, we
shall conclude our discussion of theophany with a presenta-
"tion of these themes in thelr interrelation.

The simplest point of departure for understanding
Cusanus' use of the terms 'complicatio'’ and 'explicatio' may
be found among his recurring mathematical analogles. Compli=-
catio and explicatio are given only in an indissoluble
polarity, since out of the 'complicating' or enfolding point
and unity, the line and number respectively are 'explicated'
or unfolded.52 Unity contains (compliocat) within 1tself the
entire ordered multipliolty of number; and in its simplicity
the point contains not only the line, but also its further
explications, the plane surface and the bodily solid. The
term 'complicatio’thus indicates a radically simple unity
within which subsequent 'explications' are present not as
plurality or magnitude within an alien container, but as the
complicative unity itself: 4in the point all lines and magni-
tude are the point, just as in unity all number 1s one.

Moreover, nowhere in the line —and hence in every geometric

52¢f, Cusamus, Idlota de mente, Sohriften III, p. 558
(IX); and, concemiﬁg the “punoti o%en’EIa", M ati’.ne: De
guantitate animae XI,18 - xrg“ﬂ_(. PL 32, l&5-h7§? -
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construct = is anything other than the point to be found;
nor 1s anything to be found in number except unity. For
number and magnitude unfold or manifest unity and the point
in plurallty and extenslon. By means of a reductio, Cusarms
therefore discerns the principle and condition for the pos-
sibility of the line in the point, and those of number in
unitys

The line 1s the development (evolutio) of the point,

the surface that of the line, and bodily solidity that

of the surface. Hence, if you abollish the point, all

Euagﬁggggizﬁ:hnf:}:‘s:?%it you abolish unity, all
Similarly, the reciprocity of complicatlo and explicatio
provides a rule for understanding the relatlions between rest
and motion, the present and time, etc. Motion explicates the
complicative unity of rest, as time does that of the present
or mnec, 5

When taken in 1ts full symbolic force and applied to
the relatedness between God and oreation, the polarity of
compliocatio and explicatio 1llumines both the inherence of
all things in God, and the theophanioc manifestation of God in

53cusamus, Idiota de mente, Sohriften ITI, p. 556 (IX):
"Linea 1taque est punc evolutlo et superficlies linae et
soliditas superficlei. Unde si tollis punctum defiolt omnls
magnitudo; si tollis unitatem, defioit omnis multitudo.,"
Cusanus immediately proceeds to define 'evolutio's "Evolu-
tlonem id est explicationem." Cf, Cusanus, De docta ignoran-
tia, Sohriften I, pp. 330ff (II,111); De confecturls, Sohrif-
Een II, p. 32 (I,x); also, Dionysius, On the Divine Nemes, p.
137 (V,6); and, for similar formulations concerning the unit
or monad, Erlugena, De diviglone naturae 621C, 639C-D, 652C-
D, 881C- 882D, 901A~ B,

S%cusarus, Idlota de mente, Schriften III, p. 560 (IX).
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all things.
God 1s the complicatio and eglioatio of all things;
and since He 1s the complicatio, everything in Him is
He himself; and since He is e explioatio, in al
things He is ggat which they are, Eusf as tzuth /187
in 1ts image.
The truth, preclsion snd quiddity of all things thus lies in
the infinite unity of divine power, conceived as the “compli-
satlonum complioat].o".56 Like Eriugena's metaphor of divine
self-oreation, the compliocatio-explicatio polarity signifies
a relational structure within which the created universe

manifests —or more preolsely, unfolds — the unity and uncon-
ditional simplicity of the divine nature in alterity and
multipliolty. Nor ought the immediaocy of this relatedness to
be understated. For just as the point and unity are consti-
tutively present in every magnltude and number, the unfolding
of absolute unity entalls "the presence, whole and entire, of

the 'complicating' unlty in each of its 'explications'."57

55cusanus, De docta lgnorantla, Schriften I, p. 336
(II,111)s "Sclas Deum omnium rerum complicationem et expli-
cationem, et ut est complicatio omnia ip ipso esse ipse, et
ut est explicatio ipsum in omnibus esse id quod sunt, siout
veritas in imagine." Heron's translation of this passage has
not been clted, because 1t obscures the play between compli-

catio and explicatio (Of Learned Ignorance, pe 79).
560usamus, Idiota d .
, e mente, Sohriften III, pi 506 (IV);

of. also p. 560 (IX); and De beryllo, Schriften III, p. 4k
(XXIIT)s ~ "Bene vidit Ansﬁﬁﬁ‘m' :%n’MeEapEyEfea i0723_7
quomodo omnia in prinocipio primo ipsum sunt,."

57Maurloe de Gandillac, La philosophie de Nicolas de
Cues (Pariss Aubler, 1941), p. 125} ampﬁasis in text. Gf.
also Thomas P. MoTighe, "Meaning of the Couple Complicatio~
Explioatio in the Philosophy of Nicholas of Cusa®, American
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While the couple complicatio-explicatio thus brings
the clarity of a preclse structural prinoiple to the inter-
pretation of theophany, it may nevertheless appear exces-
8sively formal and abstract., Its very simplioclty may suggest
an artifice of Pythagorean maglo. Yet for Cusanus the entire
question of mathematios 1s bound up with the mind's oreativ-
ity and quest for knowledge. For not only does mathematlcs
provide the most adequate symbols in the hunt for wisdom,58
but also "the mind alone nmumbers; if the mind 1s removed,
number 1s no longer distinguished."59 Numbers and geometric
forms are nelther eternal nor objectified entities, but
congtructs of the mind as it seeks a dynamic assimilation
between 1tself and the world..6° Therefore, the loocus for
the mathematical complicationes of unity and the point lies
in the mind, from whose creative power the explications of

magnitude and plurallty emerge. With this cruclal considera-

Catholic Philosophical Asscolation Proceedings, XXXII (1958),
Pp. 210-1i1.

( )53cusanus, De doota ignorantia, Schriften I, p. 230
I,x1).

9cusanus, Idiota de mente, Schriften III, p. 526 (VI):
“Nam sola mens numerat; sublata mente numerus discretus non
est"; cf. also p. 528 (VI), regarding the necessity of number
for knowledge and assimllation; and Gandillaoc, La philosophie
de Nlcolas de Cues, pe. 207.

6°In thlis respect Cusanus' view of mathematics differs
from that of Augustine, for whom mathematics discloses a
region of immutable certalnty which 1s independent of the': -
mind end its construotive power. Cf. Augustine, De quantitate
animae VI,10 - XII,21 (PL 32, 1041-47); and F. Edward Crangz,
Wgt. Augustine and Nicholas of Cusa in the Tradition of
H;stem Christian Thought", Speculum, XXVIII (1953), pps 314~
15.
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tlon before us, 1t becomes olear that the genesis of number
and magnitude within the mind provides the ground for the
analogical use of the compliocatio-explicatio polarity as a
metaphysiocal prinoiple. For it 1s from the ghalogla mentis
that this prinoiple derives its forcet

Number, which is a development (sﬁllcatﬂ.o) of unity,
presupposes an act of reason.... Number, en, 1s
accounted for by our mind, which distinguishes the
many individuals that share a common nature; and sim-
llarly the plurality of things 1s accounted for by
God's mind, in which by reason of its all-embracing

(complicante) unitg the multipliolty of things exlsts
without plurality. 1

As dlstingulshing, integrative and numbering power, the mind

images the infinite oreative power of God; mathematiocal
number, like language, unfolds the mind's power, as the
plurality of existing things manifests divine oreativity.
Indeed, the multipliolty of things comes to be seen as the
number of the divine mind. Hence, commenting on the Fythag-
oreans, Cusanus' Layman remarks that

they speak symboliocally and rationally of the number
which proceeds from the divine mind, and of which math-
ematical number is the image. For Just as our mind is
[ related / to the infinite, eternal mind, so 45 the
number of our mind / related_/ to that mumber.

nst iicu?mus, of %eamed Ignorance, tri Hemn',; De 77;“
Sohriften I, p: 332 . 3 ofs also De possest, Schriften
I, p. 318.

62msanus, Idiota de mente, Schriften III, p. 522 (VI):
"symbolice ac rationabllliter locutl sunt de rumero, qui ex
divina mente procedit, cuius mathematious est imago. Siocut
enim mens nostra se habet ad Anfinitam aeternam mentem, ita
nmumerus nostrae mentls ad numerum 1llum ."
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Within this context of the gnalogia mentls, the metaphysical
import of the complicatio-explicatio polarity rests not
simply on the reiflcation of a formal principle, but on its
character as the sign for the dynamlc relatedness between
the mind and its constructs, and between the divine nature
and the created world.

Cusanus emphasizes the dynamlos of the complicatio and
explicatio polarity by integrating it within the framework of
the power lnherent in creation (posse-fieri) and the novel

naemes of God, Possest and Posse ipsum, In the De Visione

Del Cusanus presents a reflective movement which leads from

the generative power (virtus seminalis) of a tree's seed, to

the absolute power of God. Contemplating a large, spreading
nut tree, Cusanus first notes the tremendous, yet limited,
complicative power of 1ts seeds

I perceive with the eye of the mind that the tree
existed in 1ts seed, not as I now behold it, but poten-
tlally (virtualiters. I consider with care the marvel-
lous might (virtus) of that seed, wherein the entire
tree, and all 1ts nuts, and all trees existed in the
generative power of the nuts., aAnd I perceive how that
power can never be fully explicated ( licabilis) in
any time measured by the motlons of the heavens, yet
how that seme power, though beyond expliocation, 1s
8till limited (contracta), becs.ugs 1t avalleth only in
this particular specles of nits.

Because of the necessary limlitation of its power, the seed

63cusanus, The Vision of God, tr. Bmma.G., Salter (New
Yorks Frederick Ungar, 1960, reprint of the 1928 ed.), pp.
28-29; gohriften III, p. 118 (VII).
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of no particular specles can contain (oomglioare) all the
possibilities of becoming. The acorn cannot develop into the
pine or maple, to say nothing of species beyond the arboreal.
Nor, given this alterity among species and thelr seeds, can
thelr simple sum total account for the power inherent
throughout creation. A principle must be sought which, like
the non-aliud, grounds the reciprooally limiting alterity of

these powers in a radically complicative unity. Hence,
Cusanus presses beyond the conception of generative power to
that of an unlimited, absolute creativity, which is "the
princliple glving belng to every seminal and non-seminal

powert64;

This Power (virtus)... glveth to every generative
power that power in which 1t enfoldeth (complicat) the
virtual tree, together with all things necessary to an
aotual tree...; wherefore this principle and cause
contalneth in 1tself, as cause, allke enfolded (com-
licite) and absolutely, whatever it giveth to 1ts
effeot.... Whence I behold in 1t that nut-tree, not in
i1ts limited, generative power, but as in the cause and
creating energy (vis) of that generative power. Accord-
ingly, I see that tree as a certaln explication of
generative power, ggd the seed as a certaln explication
of almighty power.

64Cusanus, De visione Dei, Schriftem ITT, p. 118 (VII):
“prinoipium dans esse omni virtute seminall et non seminali.%
Salter 1s less literal at this point, reading "this Power...
whioch giveth being to all generative, and other power."

65cusams, The Viston of God, tr. Salter; pps 29-30;
Schriften III, p. 1 ¢ "... ubl video arborem illam
nuoum non ut in contraota virtute sua seminali, sed ut in
causa et vi conditrice 1llius virtutis seminalis. Et video
arborem 1llam quandam explicationem virtutis seminalis et
gemen quandam explicatlonem omnipotentis virtutis.®
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Completing the dialeotic of complicatio and explicatlo,
Cusanus ilnsists on the simple 1dentity wilthin the complioca-
tive powers. For, "just as in the ﬂeed/t:he tree 1s not a tree
but generative power,... so the generative power in its

cause, which 1s the power of powers (virtus virtutum) is not

generative power, but Absolute Power. n66 Hence, through the
interlacing themes of power and complicatio-explioatio,
Cusanus concludes with the invooation that "Thou,, my God,
art Absolute Power and, by reason of this, the Nature of all
natures, %67

The example of the nut tree and seed brings into focus
one of Cusanus' fundamental relational structures, that of
the posse-flerl and the Possest or Posse ipsum. In the De
Venatione saplentise, Cusanus seeks the indubltable presup-
position for philosophy, and claims to find 1t in the maxims

quod impossibile fierl non fit, what cannot become is mt.sa

In this apparent tautology, Cusanus discerns the condition

for all being in the possibility of its becoming. For it is
preolsely the becoming of things with whioch he is concerned,
and with the quest for the principle of that genesls. Some-

Ibid. p. 30; Schriften III, p. 120 (VII). Cf. also
Cusanus, De p_ossesb: Sohriften II,'p..2?6.

67015&!»15, The Vision of God, tr. Salter, p. 30;

gohriften III, p. 120 (VII)$ W"Sed tu Deus meus est vis abso-
Tita ot ob hoo natura naturarum omnium,®

68
Cusanus, De venatione sapientiae, Schriften I, p. 12;
(II). Cusarus olaims the auEEori%y of Aristotle for this ’
prinoiple; of. De caelo 274b.
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thing 1s only what it can become, as the mut tree develops
out of its seed's power. Yet the maxim, guod impossibile
fierl non fit, encompasses more than this simple tautology,
since 1t also accounts for the inadequacy of something's
actual achlevement to 1ts possibility-of-becoming (posse-
fieri). As a sapling, a nut tree’ﬁ.oes not exhaust the power
in 1ts seed; indeed, this seminal power can be fully expli-
cated nelther in the tree's maturity, nor even "™n any time
measured by the motions of the heavens,"$9 Similarly, no
individual person can exhaust the total power of humani ty.
For
although the possibility-of-becoming man is determined
aotually in you in suoh a way that you are, and this
determination is your essence, nevertheless the posse-
%‘%of man 18 in no way perfected and determined 1in
A man ocen become a. rhetor, mathematiclan, philosopher or
mechanio, yet he can never fully achieve all the things pos-
sible to humanity.71 In the sphere of becoming, there can
always be greater and leas, more or less preocision, and a

colnoldence of posse and esse here becomes inconcelvabla,

9usanus, The Vision of God, tr. Salter, pp. 26-29;
Sohriften ITI, p. 118 (VII):

7Ocusanus, De venatione sapientiae, Schriften I

Do
136 (XXIX)t "Posse flerl hominem 1loet in Te 5Lt Aot modo
tall, utl es, determinatum, quae determinatio est essentia
tua, tamen posse fieri hominis nequaquam est in te perfectum

ot determinatum.®
711b4d,
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Therefore, since no oreature is fully what it ocan be, there
1s inherent in oreation a division between actuality (esse)
and power or capacity (ppsse). Concelved as the general and
perpetual condition for the oreated order, the posse-~fierd
18 presupposed and explicated in every actuality, and yet
nowhere does it find a total articulation. The posse-flerl
thus signifies both the dynamic constitution of actuality
out of possibility, and the inadequacy of oreated being to
its power and principle.

In 1ts twofold function as constitutive and yet never
entirely actual, the posse-fierl oammot itself be the ulti-
mate ground for the genesis of all things., For Cusanus, the
conception of an absolute power or cause requires a radically
complicative unity of actuality and power. He therefore in-
slsts upon an ultimate coinocldence of posse-flerl and actual

belng in etemity,72 and proceeds to formulate a new name of
God: 'Possest!, an amalgam of 'posse' and 'est' which indi-
cates that "god alone 1s that which He can be."?3 8t11l more
precisely and emphatiocally, "Posse est, that is, 'can-be
itself 1s'. And since what 1s, 185 1n act, therefore 'can-be
18' 1s equivalent to 'can-be 1s in act'. Let 1t be called

721bid, pe 58 (XIII).

73cusanus, De possest, Sohriften II, p. 2741 "Solus
Deus 1d sit, quc’yd esse poEe’st.' Cf. aﬁ'sam’xa,.ne venatione
sepientiae, Schriften I, p.: 56 (XIII). .
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'gossest'.""l’ In 1ight of this novel divine name, the relat-
edness between God and oreation comes to be interpreted as
that between the Possest and the possg-flerl. Cusanus' gen-

eral conceptlon of potency or power in tems of a dynamic
feoundity75 provides a fimm bond between the generative
pPower inherent in creation and the infinlte oreativity of
God. For within the structure of 'posse-fierd' and 'Possest’,
the common element of 'posse’ makes explicit the dynamioc
interrelation between both terms. While the Possest 1s the
absolute complioatio of all power and possibllity, the posse-
fierl is the perpetual, moving image or "partioipable like-
ness of God. n76 Creation 1s thus not an autonomous realm
over against uncreated divinity, but rather its manifestation
or appearance through the posse-fierl, "What therefore is the
world, 1f not the appearance (apparitio)of the invisible God?
+++ The world reveals the creator so that he may be known."?7?

74msamxs, De possest, Schriften II, p. 284: "posse
est, socllicet quo psum posse sit. Et quia, quod est, actu
est, 1deo posse esse est tantum quentum posse esse actu.

Puta vooetur possest.* Cusenus follows this definition with
a reference to dus 3114, Cf. also Cusamus, De Venatione

sapientiae, Schriften I, p. 56 (XIII).

750f. Gandillac, La philosophie de Nicolas de Cues, p.
301; end Carlos Valverde, Eﬂaﬁrﬁeza Y ser en la escolastioa
¥y en Nicolas de Cusa", in Filosofia della Natura nel Medi-
oevo (Milans Socletd Editrice Vita o Pensero, 1966), ppe
7ik=15.,

760y senus, De venatione sa lentiae, Schriften I, p. 26
(VI): *"partiocipabiils Del similitudo™; of, De o ssest,
Schriften II, p. 276,

77Cusanus, De possest, Sohriften II, p., 354: "Quid
ergo est mundum nisl invisibills De. apparitio?... Mundus

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



118

In the complicative unity of the Possest and its imaging

through the posse-fierl, the twofold theme of the 'essential’
inherence of all things in God and theophanic manifestation
throughout oreation comes to be seen as a thoroughly dynamioc
relational structure — that 1s, as a structure of oreative
rower, of dynamis., In the De apice theorlae Cusanus brings
thls relatedness into still sharper focus with another divine
nemet FPoasse ipsum. In a single bold stroke, he telescopes

the dlalectic of Possest and posse-fierl into a unified

expression, so that
Posse ipsum, which i1s God, and posse which supports
The poseiblilty and aotuality of all inferlor belngs,
wuld not be two posse’s of different orders, but

linked together as a Posse which 1s a plenitude and
88 %Mh 18 the reflection and menifestation

thereo
Like Eriugena's metaphor of divine self-creation, the posse
ipsum signifies the divine nature within the very act of
origination, where this absolute 'quiddity' appears diversely
in the varlety of beilngs, "with greater power in one than in

another. "79

lgitur revelat suum oreatorem ut cognoscatur.® At this point
Cusanus 1s glossing I Corinthlans 13112, Cf. also De possest,
o Tocia de Shatrte

3705

Schriften Il]i' P. 2703 Apologla doctae 1§narantiae,
T PDP. 5H0-42; De_apice eoriae, Scl en Pe
Ei’iugena, De t,iivIsione naturae, 3730- D. !

78yartinez Gémez, "From the Names of God to the Name of
Gods Nicholas of Cusa", p. 99. Cf. Cusanus, De aplce theoria
Schriften II, pp. 378 & 384; and Dionysius, On the Divine
ames, pps 155-57 (VIII, 2-5).

79cusanus, De apioce theoriae, Schriften II, p: 3703
"in uno potentius quam in allo. ¥
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Now, in temms of Cusanus' dialectic of relatedness,
Dlonyslus' ‘erotic' conception of the Good and Eriugena'’s
schema of the divislon of nature and divine self-creation
take on greater clarity and 1life. What 18 at 1ssue for all
three philosophers i1s a theophanic dialectic whose paradigm
18 symbolic expression, and whose originating and enduring
principle lies in an infinite creativity. The polarity of
complicatio and expliocatio artioulates the internal struo-
ture of theophany, and explicitly links 1t to the analogy of
the mind. Further, the posse-fieri, Possest and Posse ipsum

elucldate the wholly dynamlc character of divine self-
manifestatlon, and thereby provide structural prinociples for
comprehending the vigorous 'eros' of the Dionysian Good in
1ts emanation, and the constitutive descent of Eriugena's
unoreated nature through self-creation. The diverse prin-
clples and metaphors called into play within this sectlon
thus fuse into a unified whole not only around the common
theme of theophany, but more precisely around the way in
which this theme 1s elaborated. Causality, emanation, eros,
self-creation, the division of nature, symbolic expression,
Possest and Posse ipsums every term indicates a relational
structure which is fundamentally dynamloc in oharacter. In
this convergence: of systematic orientation, Dionysius,
John the Scot and Nicholas of Cusa —~and perhaps t'he Neo-~
platonic tradition generally — provide an alternative to

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



120

essentlalist or substantialist metaphysics. The central cate-
gories of thelr theophanic dootrine are those of principle,
power and cause, and not those of substance or essence.

And here the exception within the terminology proves
the rule. Dionysius, Eriugena and Cusanus all affimm that
God alone 18 the 'essence' of all things — an affirmation
that would seem to contradiot the general tendenoy of their
thought, and to postulate a flxed essence at the foundation
of all thelr speculative construots., We have previously
Noted the modifications in the dootrine of ousia or essence
for Dlonysius and John the Scot.80 Set within the dialectio
of procession and return, essence becomes a relational con-
oept, indleating at once a primordial 'communication' of the
divine nature, and a condition for subordinate entities®
partiocipation of that nature. But 1t is Cusamus who radiocally
and explicltly transfomms the entire question of essence and
substance. In seeking the quiddity which is "the unchangeable
subsistence of all substances", he turns to the question of
poasibility and powers

I see 1t to be necessarily acknowledged that this

hypostasis or subsistence can be. And since it ocan be,

For How Gould 15 be ¥t thout Bomss TheE) 1% oamot be.

Apsum without which nothing whatever oan be, 1s tha

without which nothing can be subsistent. Hence it 1s
the 'what' that is sought for, or yuiddity itself

80¢f. gupra, pp. 92 & 100,

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



121

wlthout whioh nothing whatever could be,81
Quiddity, hypostasis and substaence are themselves transposed
into the order of power and causality, as the Posse ipsum

provides a name for God which simultaneously expresses the
dynamio presupposition of all being.

Moreover, Dlonyelus, John the Scot and Cusanus assert
thet in itself the divine nature is beyond all being, essence
and substance. Hence, not only is the conception of quiddity
or essence modified within the relational dynamics of theoph-
any, but 1t is also denled the preolsion of metaphysiocal
ultimacy. Inadequate to transcendence and caught up in the
relational dynsmios of theophany, belng and essence share in
the fundamentally symbolic character of every divine 'com-
munication', and hence in the conjectural status of every

divine name.

3. Transcendence

As we turn now from theophany .to transcendence, the
foous of our dlscussion must shift from the symbolic meni-
festation of God in alterity to the precision of the divine
nature subsisting in itself. Within this shift the limits of

8lcusamus, De splog theorlse, Sohriften II, p, 364s
“Deinde vidi necessario fate: psam rerum hypostasim seu
subslstentiam posse esse. Et qula potest esse, utique sine
posse ipso non potest esse. Quomodo enim sine posse posset?
Ideo posse ipsum sine quo nihil quioquam potest, est quo

nihil subsistentius esse potest. Quare est ipsum quid quae-
situm seu quidditas ipsa, slne qua non potest esse quiquan,*
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thought and language emerge, since 1t entalls a serlies of
contradictions which seem to call the entire hermeneutic of
the divine names into question. For if the theophanic related-
ness between God and creation forms the condition for the pos-
8ibility of dilscourse about the divine, how can the precision
of the divine nature "in its own origilnal belng" be a subject
for reflection and naming? And since knowledge and language
involve the ineradlcable mediation of mind and symbol.e'2 how
can they approach transcendence apart from its self-disclos-
ing commnications or revelations? Dlonysius states the
dilemma in 1ts full scope and forces
If It / the Thearchy_/ is greater than all Reason and
all knowledge, and hath Its firm abode altogether
beyond Mind and Being, and ciroumscribes, compacts,
embraces and anticlpates all things while Itself is
altogether beyond the grasp of them all, and cannot be
reached by any perception, imagination, conjecture,
name, discourse, apprehension or understanding, how
then 1s our discourse concerning the Divine Names to
be accomplished, since we see that tgg Super-Essentlial
Godhead 1s umutterable and nameless?
Although the appropriate attitude before divine tran-
scendence may ultimately be "an absolute silence  of word
and thought, ind a premature collapse into such contemplative

silence would soarcely elucidate the problem before us. For

) 82¢f. Cusanus, De coniecturls, Schriften II, p. 58 (I,
x111), - - T

83D10nysius, On_the Divine Names, p. 59 (I,5).

aumonysius, The Mystiocal Theology, III; PG 3, 1032(:.
Cf., Cusanus, De Venatione saplentlae, Sohriften I, p. 15
(XXXIII)
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if we are to be falthful to the quest for meaning, our igno-
rance cannot simply be posited as final, and all speculative
endeavor brought to a grinding halt, Bather, the conditions
and structure of our ignorance must be explored, so that it
may become & genuinely learned 15noranoe.85 Dionysius accord-
ingly. seeks a provisional resolution for this dilemma in the
Yla negativa, since "there can be no more fitting method to
oelebrate Its / the transcendent Thearchy's_/ praises than to
deny It every manner of Attribute,%86 The transition from
theophany to transcendence thus entalls a corresponding shift
in intentlonal mode from symbol and affirmation to negation,
The yla negativa becomes fundamental for the hemmeneutic of
the divine nemes because, within the vVery process of naming
God, negation acts to establish the 1limlts of this process,
Grounded in the self-revealing divine ‘energles', the cata-
phatio way affirms names of God metaphoriocallys while the
apophatic way signifies the transcendence proper to the dis’.
vine nature by negating those names affirmed in the cataphatic
way. In thls distance between what 1s affimmed metaphorically
and its 'proper' negation, lies the pre-sminence of the Yia
negativas "There 1s more truth in saying that God is not
any of the things that are predicated of Him than in saying

85cusanus, Do doota igmorentla, Schriften I

ps 196
(I,1)s "“Cum apﬁeﬁfﬁs ; Tor knowledge / in Tobls frustra
non slt, desideramus sofre nos ignorare., Hoc si ad plenum

assequl poterimus, doctam ignorantiam assequenur, *

86Dtonysius, on the Dviue Nemss, p. 60 (I,3):
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that He 18.%87 The full import of these methodological
implications will be discussed in the followlng chapter. At
present we need to examine the issue of transcendence 1tself,
as formulated by Dionysius, John the Scot and Nicholas of
Cusa. Whlle stress will be placed upon the question of nega-
tivity as an ontologloal category, we shall also restors the
counterpoint (so to speak) between the themes of theophany
and transcendence. We shall therefore relterate certain
themes from the preceding section, focusing upon the tran-
scendent and negative dimension within them.

As Ivénka has noted, Dionysius' discussion of the
dlvine names moves from the 'Good' to the 'Om;'.88 More
preoisely, this progression within the treatise reflects the
theophanic dialectic of procession and return, and points
towards the absolute transcendence of superessential
unity. For the name 'Good' signifies the principle of un-
limlted fecundlty from which the hierarchy of belng — and
hence the multiplicity of divine names = proceeds; while
the neme 'One' signifies the principle within whioch the

B7Erlusena, De divisione naturae, tr. Sheldon-Williams,
p. 217 (522B). Cf. also Dlonysius, On the Divins Names, Dp.
189 (XIII,3); Cusanus, De docta ignorantia, Sonriften I, pp.
294-96 (I,xxvi), "quomodo negationes sunt verae et affirma-
tiones insufficlentes in theologlols"; and Lossky, The

Mystical Theology of the Eastern Church, p. 26.

881vénka, Plato Christianus, p. 241; of. also Théry,
“Jean Scot introducteur de Denys®, p. 96.
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manifold beings and divine names are ultimately integrated,
and which nonetheless remains radically transcendent, beyond
the process of emanation and return. Slnce the One coincldes
with the Good,89 the treatise thus comes full cirole when 1t
returns to the 'undifferenced' unity which remains ontologi-
ocally prior to its 'differentiating' manifestations:?0 There-
fore, in discussing the One, Dlonysius turns first to its
theophanic and integrative power, and thence to 1ts uncondi-
tional transcendenoce.
Citing the example of mathematical unity which is
partioclpated by all number, Dionysius writes that
everything and each part of everything particlpates in
the One, and on the existence of the One all other
exlstences are based, and the One Cause of all things
18 not one of the many things in the world, but is
before all Unity and Multlpliclty and gives to all
Unity and Multipllioity thelr definite bounds.... and
without the One theres can be no Multiplicity; yet con-
trariwlse the One can exist without the Multlipliolty
Just as the Unlt exists before all multiplied Number. 1
Here the One 1s the causal and defining principle which
grounds the hlerarchic procession of being. In Cusanus'
terms, 1t 1s the absolute complicatio, "wherein all things

are knit together in one and possess a supernal Unity and

89msanus, De prinoipio, Schriften II, p. 2423 "Hino
unmum et bonum ipsum Deum ﬁoimus, nec illa sunt in ipso di-
versa, sed sunt ipsum unum." Cusaniis is commenting on Proolus'
term 'autounum'. Surely the detalled use of Proclus by both

Cusanus and Dlonysius helps to account for the historlocal
and systematlic unity of the learned ignorance.

90cr, Dlonysius, On the Divine Names, p. 80 (II,11).

911b14. pps 185-86 (XIII,2); of. also pp. 137-38 (V,6),
and supra, pp. 107-08.
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superessentially pre—enst“92; in the One all things are
unity itself, and in 1ts explicatio only this unity is un-
folded into multiplioclty and alterity. In this respect, the
discussion of the One appears simply to recapltulate that of
the Good.

Yet there 18 a significant modificatlon of accent, as
Dionysius insinuates transcendence into the very dialectic
of causallty. For in accord with Proclus' maxim that "Every
produotive ocause 18 superior to what it produces, 93 Diony-
sius inslsts upon the absolute simplicity and transcendence
of the One as originating principle. The one cause of all
things i1s unconditionally prior to the entire dialectic of
procession and return; it 1s

before all distinctions of One and Many, Part and whole,

Definliteness and Indefiniteness, Finitude and Infini-

tude; glving definite shape to all things that hatve

Belng, and to Belng itself; the Cause of everything and

of all together — a Cause both co-existent and pre-

exlstent and transcendent, and all these things at once;
beyond existent Unéty itself, and giving shape to exls-
tent Unlty 1tself,

Commenting on this passage, Cusanus writes that the super-

essential One is prior to that unity which 18 over against

92ponystus, On the Divine Nemes, ps 187 (XITI,3).

93proolus, The %smenta of 'Jheoloe*, Pe 9 (prop. 7).
In his commentary, Dodds states that 8 18 the principle
on which the whole structure of Neoplatonism is really
founded" (p. 193).

9"monyalus, On the Divine Names, pp. 187-88 (XIII,3);
ofs also p. 167 (IX,97.
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multiplicity.95 Yet this latter, 'existent' unity presupposes
and manifests the superessential One. Therefore, precisely as
cause and principle, the One both becomes theophanically
manifest and remalns unconditionally transcendent. For in its
'wmmnioatioﬁ' the divine nature "becomes differentiated
without loss of Undifference; and multiplied without loss of
Unlty; from its Oneness it becomes manifold, whlle yet re-
maining within Itself."96 The entlre polarity of theophany
and transcendence 1s therefore disclosed within the very
structure of the One's primordial causality, so that "the
Universal and Transcendent Cause must both be nameless and
also possess the names of all things. w97

Teking his lead from the transcendence inherent in
universal causality, Dionysius proceeds to an affimation of
the radical transcendence of the divine nature in its pre-

clslon. 4s in Plotinus and Pmolus,98 this leap entalls a

95cusanus, De non-aliud, Schriften II, pp. 514-16 (XV).
Cf. supra, ppe. 71=72.

96ptonysius, On the Divine Nemes, p. 79 (II,1); ofe
zlso ppéu60 (I,5), y1); E: ufena. De divisione na-
urae 3A - B; Plotinus eads VI,1x,3; and Belerwaltes,
Proklos, Pe 335 (zlossing Proolus, T};eoi.’gla . 1I,7,101)4

97Dionysius, On _the Divine Names, p. 62 (I,7). Van-
neste's distinction between 'universal ocausality' and 'abso-
lute transcendence' in Dionysius therefore lacks preclsion,
since transcendence im implicated within this causallity; cf.

Vanneste, Le mystére de Dieu, pps 130ff.
98¢e, Plotinus, Enneads V,v,6 and VI,ix,5; Proclus,

The Blements of Theology, p. 109 (prop. 123).
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oonvergence of the themes of ineffability, negativity and
transcendence. For, beyond the reach of any created
power, the transcendent divinity possesses

no name, nor can It be grasped by the reason; It

dwells in a reglon beyond us, where our feet cannot

tread, Even the title of ‘Goodness' we do not asoribe

to It because we think such a name suitable; but

desiring to frame some conception and language about

this Its ineffable nature, we consecrate as primarily

belonging to It the name we most revere.... Nevex-tgg-

less the actual truth must still be far beyond us.
8Slnce reason and language are bound to the alterity and
multiplioclty of being, that which transcends all belng ==
the superessential (hyperousion) unity — ocan be neither
known nor expressed wlth precision. 100 Henoce, all the divine
names, even the 'Good' and the 'one'.i01 come to be seen as
lnadequate to divine transcendence. In Cusamus' terms, the
names of God are conjectural approaches to the one ineffable
and precise name and verbum.

To deslgnate transcendence more adequately, Dlonyslus
turns to the via negativa, since in negation the limits and
imprecl slon of every conjectural name of God are recollected.
Therefore, the Mystical Theology conoludes with a sequence of

mounting negations, almost dexologloal in character, which

99n!.onyslus, Oon the Divine Nemes, pp. 188-89 (XIII,3).

100¢¢, Ibid.sz. 59 (I,4); also Cusamus, De principio,
?%nfbon II, p. 254; De non-aliud, Schriften II, p. 52&
I).

10%cyganus, De prinoipio, Schriften II, p. 240: "...
per se subsistenti E Proolus’ 'au ypostaton'] nullum nomen
convenire, quoniam innominabile indicible et ineffabile est.
Etiam sibi 11 unum proprie non convenit,"
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culminate in the affirmmation of radical transcendence beyond
the grasp of elther the cataphatic or apophatic way. The
divine nature

transcends all affimation by being the perfeot and

unique Cause of all things, and transcends all nega-

tion by the pre-eminence of Its simple and absolute
naturg - free from every limitation and beyond them

all. 102
As we shall see in the following chapter, the loglc of the
divine names thus leads not only to the via negativa, but to
the negation of the negations themselves. At this point,
however, 1t 18 suffiocient to reiterate the epistemological
correlation between transcendence and negativity, in order
to explore thelr ontologloal correlation in its depth and
powaer.

Dionysius insists that within the hermeneutic of the
divine names negation signifies not privation, but transcen-
dent plenitude and excess. Hence, the designation 'not-being'
colncides with 'superessential’ (hyperousion).l03 Although
this inslght 18 fundamental and impliolt throughout
Dionysius'® methodology, 1t Ls John the Scot who elaborates

1°2monysius, The Mystioal eology, tr. Bolt, p. 201
(Vs PG 3, 1048B). Cf. On %Ee Divine Names, p. 189 (XIII,3);
Cugamus, De docta ignorantia, Sohriften I, p. 206 (I,iv);
Idiota de saplentia, M ften I1L, pp. 458-60 (Bk. II).

103pjonyedus, On the Divine Names, pp. 89 (IV,3), and
97 (IV,7). Regarding the general correlation between negation

and/plenitude, of., On_the Divine Names, p. 68 (II.BJ' Eriugena,
De divisione naturas, %590 - §60B; and Anfra, pp. 166£f:
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its full metaphyisical implications. Eriugena 1s in accord
with Dionysius when he writes, conoermning *nothing' (nihil)
as a divine name, that it signifies
the ineffable, incomprehensible and inaccessible clarity
of the divine good which is unknown to all intellects,
whether human or angelic, since it 1as superessential
and supernatural. When 1t is thought through itself, 1t
nelther 1s, nor was, nor will be. For in no exilsting
thing 18 1t understood, since it 18 beyond all things.
«ss When the incomprehensible 1s understood in this way,
1t 18 not 1T8Eoper1y ocalled *nothing' on account of its
excellence.
In the designation 'nothing', negation provides a pecullarly
appropriate mode for signifying the transcendence of the
unoreated nature in its precision, just as symbolic affirma-
tion articulates 1ts manifestation as self-creating theophany.
Further, Eriugena proceeds to express the bond between
transcendence and theophany by integrating the divine name
‘nothing® into his cosmogony. For as the superessential Good
"begins to appear in 1ts theophanies, 1t is sald to proceed
as though from nothing into something."105 John the Scot's

distinctive metaphor of divine self-oreation here converges

1°“Enusena. De divisione naturae, 680D~ 681A: "Inef-
fabilem et incomprehen em divinae bonltatis inaccessibil-
emgue claritatem omnibus intellectibus sive humanis, sive
angellocls incognitam — superessentialis est enim et super-
naturallis — eo nomine significatam orediderim, quae dum per
ge ipsam cogltatur, neque est, neque erat, neque erit. In
nullo enim intelligitur existentium, qula superat omnia....
Dum ergo incomprehensibllis intelligitur, per excellentiam
nihilum non immerito vocitatur.*

1051bid. 681A1 "in suils theophanils inolplens apparere
veluti ex nihilo in aliquid dicitur procedere.™
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upon the traditional dootrine of creation ex nihilo: oreation

out of nothing, that is, out of the transcendent negativity
proper to the uncreated nature. Commenting on the doctrine of
creation ex nihilo, Erlugena argues that this primordial

'nothing® cannot be the privation of essence or condition
(habitudo), because privation presupposes a prior essence or
condition., Privation therefore posits the world whose genesis
has yet to be accounted for, or —Af this be denied -- leads
into sheer nonsense, since it 1s incomprehensible "how the
world was made from the absence or privation of things that
never were, %106 Hence, the 'nothing® that 1s prior to oreation
can only be the superessential negativity of the unoreated
nature in its preocision, beyond all essence and condition.

If someone were to say that nelther the privation of
condition nor the absence of some essence is signified
in the name 'nothing’, but rather the universal nega-
tion of all condition and essence, whether of substance
or of accldent, and simply of all things that can be
sald and understood, he would then conolude as followss
in that temm, God 1s therefore necessarily named, for
He alone 1s properly signified in the negatic: of all
things that are, because He 18 exalted above everything
that can be sald and understood. For He is nothing of
those things that are 8"7“1 are not; and He 18 better
known in not-knowing., 1

1063b1d, 686C: “quomodo de absentia Vel privatione
Terum, quae nmunquam erant, mundus factus est, non intelligo."

1071b3d. 686C- 68745 “SL vero quis dixerlt, neque pri-
vationem habltudinls, neque absentiam alioujus essentiae
nihil nomine significarl, sed universalem totius habltudinis,
et essentiae, Vel substantiae, vel accldentis, et simpliociter
omnium, quae dicl et intelligl possunt, negationem, conclude=
tur slo:s eo igitur vooabulo Deum voocarli necesse est, qui
solus negatione omnium, quae sunt, proprie inmuitur, quia
super omne, quod dicltur et intelligitur, exaltatur, qui
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Creatlon ex nmihilo i1s therefore nothing other than oreation
ex Delt it 1s the manifestation, the procession of transcen-
dent negativity into alterlty and affimmation: The unoreated
nature which oreates does so out of the 'nihil’ proper to iis
transcendence, so that once agaln creation comes to be inter-
preted as theophany and divine self-oreation. Negativity thus
slgnifies transcendence in a twofold fashion: 4in 1ts abso=
lute precision, and as the originating principle from whioch
the division of nature springs.

The primary emphasls of John the Scot's discussions of
negativity nevertheless remains upon the unconditional tran-
scendence of the uncreated nature subsisting in itself. We
have repeatedly noted the connection between the themes of
transcendence, unknowability and negation. But Eriugena
presses this connection to 1ts utmost 1imits when he denies
essential knowabllity of the divine nature not only to all
oreated intellects, but also to the divine nature itself.
Iike Cusamus, Eriugena insists that knowledge is contingent
upon number and the differentiation among belngs into wholes

mullum eorum, quae sunt et quaz non sunt, est, qul melius

nesciendo soltur." Cf. also De divisione naturas, 643C - 6354;
and Eriugena, 08l tiones super erarchiam caelestem, ed.
Dondaine, p. 2'2% (IV,3)1 "Creditius enim ipsum Deus_/ de

nichilo omnia feclsse; nisl forte 1llud nichil pse est qui,
quoniam super omnia superessentialis extollitur et super
omne quod dicitur et intelligltur glorificatur, quoniam in
numero omnium quae sunt nullo modo collocatur."

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



133

and parts, forms, germus and speclies. Yet transcendence is
prior to all being, essence and division of nature generslly
- and hence to the conditlons necessary for knowledge.

Therefore,

How can the divine nature understand i1tself, what it is,
since 1t 1s nothing? For it is above everything that 1is,
because 1t 1tself 18 not being, but all belng is from
that which, by virtue of its excellence, is above all
essence and substance.... God thus does not know what
He 18, since He 18 not a what; He 18 consequently in-
comprehensible !.? gnythins ~— both to Himself and to
every intellect,10

As 1in Cusanus' non-aliud, transcendence finds articulation
in the negation of the 1imits imposed by partioularity. And
with this negation, the essentlal unknowabllity of the divine
nature comes into sharper foous since, as Cusanus states,
All things that are understood are something, and there-
fore are not God. However, something 1s another what,

Thus, if God were to bf Bnderstood, He would be under-
stood to be not other, 10

108griugena, Do divisione naturae, 589A-B: “Quomodo
igltur divina natura selpsam potest intelligere, quid sit,
oum nihil slt? Superat emim omne, quod est, quando nec ipsa
est esse, sed ab ipsa est omne esse, quae omnem essentiam et
substantiam virtute suae excellentiae supereminet.... Deus
itaque nesclt se, quid est, qula non est quid; incomprehen-
Sibllis quippe in aliquo et ipsi et omni intellectui.* cf.
Werner Belerwaltes, "Das Problem des absoluten Selbstbewmisst-
selns bel Johannes Scotus Erlugena®, in Platonlsmus in de:
Mittelalters, ed. Belerwaltes (Damstadts Wissenschaftllohe
Buchgeseilsohaft, 1969), p. 499,

199cusanus, Do nonmaliud, Schriften IT, p. 524 (XVII):
"oum omnia, quae intelliguntur, sint aliquid, 1deo non sunt
Deus. Aliquid autem quid aliud est. Deus igitur, si intel-
ligeretur, utique non esse aliud intelligeretur.® Cusanus is
glossing Dionyslus' First %ettar to Galus (PG 3, 1065), *If
anyone seelng God knew wnat Ne saw, he did not see Him, but
only something of Him among things being and being known®
(tre Bonald F. Hathaway, from "The Letters of Pseudo-Dionysius",

part II of Hierarchy and the Definition of Oxrder in the Letters

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



134

In the negatlon of alterity and quiddity, the foundations of
unknowability and ineffability thus become explicit; and with
the reflective apprehension of these foundations, our igno-
rance begins to become learned. But it 18 Eriugena who
explicitly draws the radical conclusion of an ignorance
proper to God —an ignorance whose image is reflected in
man's unknowing when confronting the questions of totallty
and transoendence, 110 Yot ignorance too 18 a detemination,
and hence not adequate to the preclsion of transcendence.
Following tha Dionysian procedure linking megativity to
prlenitude, Eriugena accordingly characterizes this divine
self-ignorance as "the highest and true wisdom,"111

In elaborating on this divine unknowability, John the
8cot coordinates the theme of negativity with that of infin-
1ty. Every oreated being 1s bound "within the 1imits (ter-
minl) of 1ts own nature,... confined in something, in measure
and number and welght"; but God “alone is infinite, truly
within and above all things."112 Created being is essentially

finite, while the uncreated nature pervades and transcends

of gieudo-mp gius /“The Hagues Martimus Nijhoff, 1969_7,
Pe 1 .

110¢t, Erlugena, De divisione naturae, 771B- D; and
infra, pp. 242-43,

i1p14, 5944: "Ipsa itaque ignorantia summa ac vera
est saplentia."

1121p1d4, 590A-Bs *Nulla oreatura est... quae mon intra
teminos propriae naturae in aliquo coartetur in mensura et
numero et pondere.... [Dons solus vere in omnibus supra
omnla existat."
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all oreated belng in virtue of 1ts infinity. As the transcen-
dent ground of finitude, the uncreated nature cannot be
understood in its precision — that is, its infinity — within
the confines of Lts finlte manifestations. For if God
were to understand Himself in something, He would not
disclose Himself as utterly infinite, incomprehensible
and unnamable. Why',, He says, do you ask my name?...
If He rebukes the seeking of His name because it is
umnamable above every name, what / would be His rebuke_/
Af one sought His substance which, if it were something
finite, would not laok a finlte name? But since it 1s
placed in no / name_/, bpgguse the infinite lacks all
neming, 1t 18 unnamable.
The infinlty proper to transcendence can be neither under-
stood nor adequately expressed in the finitude of its theoph-
anles. Here the dlaleotic of partioular quiddity and its
negation finds 1ts structural principle in the relation
between the finite and infinite. For the limlts necessary
for every determination of a 'what'(quid) ~ and hence for
knowledge and language — render impossible the preoclse
artioulation of that which transcends every limitation, the
infinite.
For Nicholas of Cusa the question of infinity is also

inextricably bound up with the 1ssues of transcendence and

1137p1a, 589C-Ds *Nem st in allquo selpsum cognosoceret,
non omnino infinitum et incomprehensibilem innominabilemgue
Selpsun indlcaret. Ut quid interrogas, inquit, nomen meum?...
8L ergo inorepat nomen suum quaerere, quia super omne nomen.
est, innominabile, quid, si quis quaerat ejus substantiam,
quae, s1 in aliquo finito esset, finito nomine non careret?
Quoniam vero in mullo substituitur, quia infinitus omni nomi-
natione caret, innominabilis est."
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unknowability. Infinity's transcendence can only be ap-
proached in the ways of negation and conjecture. Indeed,
'infinity' 18 1tself a negative term, ‘not-finite', and
constitutes the very nerve of the via negationig. "According
to this negative theology,... one word alone may be used of
Him /"God 7t Infinite."l1% The essential imprecision of
thought and language, thelr immersion in the sphere of the
more-and-less, requires that the hermeneutic of the divine
names be a procass of unending conjecture. Slnce there is no
thought or expression which cannot be more preclse and
appropriate, the infinite aotuality of truth "can always be
approached more closely, while remaining itself always un-
attalnable as 1t 18."115 In other words, the posse-fiert

of the mind and language consists in an unlimited oapacl ty
for assimilation to the absolute infinity of the Possest and

Pogse ipsum. As the maximum "than which there ocan be no
greater,® the Posse ipsum 1s "the infinite w'ich 18 greater

than everything measurable and comprehensible."116 Hepe the

1%y gams, of %eamed Ignorance, tr. Heron, p. 60;
Schriften I, p. 29 s XXVl),

115cusams, Do _conteoturis, Sohriften II, p. 60 (I,xil1):

"... ut accedl possit semper quidem propinquius, lpsa semper,
uti‘i es:, 1§attingibsu rana.\;ente." Cf. also cont ecturl g,
chrif I, pe 190(II,x111); Idiota de sapl iae, Sohrlf-
_e_rzi TIT, pp. 450-35 (k. 1)» *

116a150ms, Do aploe theorlae, Sohriften IT, p. 3721
the Posse ipsum is 11lud, quo non potest esse malus. Et hoc
quidem est 1nfinitum maius omni mensurabili seu comprehen~
@1bill." Cf; also De possest, Schriften II, pp. 31l-16.,
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transcendent dimenslon of the Possest and Posse ipsum as
divine names emerges precisely in terms of thelr infinity.
Yot in thelr constitutive relatedness to the pogse-fiert of
the mind, these conjectural names also signify the founda-

tion and telos of refleotion: they indlcate the 1limit —
the teminusg, or in Eriugena's teminology the ambitus —
from and towards whioh refleotion is orlented. The posse-
flierl of the mind seeks an ever deeper participation in the
infinite actuality and truth of the Possegt. For Cusanus,

therefore, the question of infinity turns towards the artiocu-~
lation of trangcendence within the framework of a logic of
unceasing conjeoture — a loglo which recollects its origin
in tze dynamlos of the analogia entis.

These brief, suggestive remarks concermning Nicholas of
Cusa are not intended to do Justloce to the full scope of his
philosophy of infinity and conjecture. Rather, because of 1ts
oruocial importance for the learned ignorance and for the
entire heremenutio of the divine names, Cusams' understand-
ing of infinity will be discussed in detall in chapter V,
where the dlstinctive features of hls conception of transcen-
dence will also take on greater clarity. Before proceeding
to these questlons, however, we shall explore the logloc of
the divine names. Grounded in the fundamental paradox of
theophany and transcendence, this conjectural loglc culmi-
nates in Cusamus'! twofold conception of the g incidentla

oppositorum and infinity.
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CHAPTER FOUR

The Ioglc of the Divine Names

In the Idiota de saplentia, Cusenus' Layman states
that "wisdom ocries out in.the very streets and her oxy 1s
how she dwells in the highest.*l On the one hand divine
wisdom is vividly present in the streets of the marketplace,
while on the other it proclaims that At dwells in the highest.
To comprehend this presence and proclamation, the hermeneutio
of the divine names must not only insist upon the paradox of
theophany and transcendence, but also establish procedures
for thinking this paradox through. For inherent in the onto=-
logical polarity of theophany and transcendencs is the
properly logical problem of the relations among the divine
names within which this polarity 18 expressed. What, then,
are the modes of thought and speech which enable us to artic-
ulate the ontology of transcendence and theophany? How are
these modes —and dialectic generally — related to the
analogles of the mind and of belng? Here we must turn to the
loglc of the divine names, so that the ory of wisdom may be
heard with greater olarity, and traced from the streets to
the highest.

lousanus, Ooncemi%ﬁ Wisdom, tr, John P. Dolan, in
Unity and Reforms Selec 8 of Nicholas de Cusa

otre Dames University of Notre Dame Press, 1962), p. 102;

Schriften III, p. 422 (Bk. I). Cf. Proverbs 1:10.

138
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In speaking of a logic of the divine names, our use of
the term 'logic' will be twofolds first, in the general
sense of the struotural relations among the divine names;
and secondly, in the more rigorous sense of Cusenus' coinoi-
dentia oppositorum and its concomitant oritique of the
Arlstotelian loglc of non-contradiction. In this twofold
sense, loglc lends formal precision to the hermeneutic of
the divine names. Our exposition of this logic will begin
with some general remarks on the relation between dialectic
and the hermeneutic of the divine names. We shall then dis-
cuss the basic Dlonysian distinction between the oataphatic
and apophatic ways in some detaill., Here, too, our emblem may
be found in the Hermetic diotum that God is nameless and yet
possesses the names of all things. For the cataphatic way
enbraces all the names which are affirmed of God "per meta-
foram a creatura ad o;em“,z whether these names be
derived from the intelligible or the sensible world; and the
apophatic way negates the affimative names of God as inade-
quate to the precision and ineffable unity of the divine
nature itself. In order to suggest the interrelation between
these two prinoilpal vise, we shall comment on Dionysius'

conception of dissimilar likenesses (anomolol omolotetes).

Then, following the ascending dialectio of negation, we shall
emphasize the primacy of the Via negativa, and specify its

2Eriugena, De divisione naturae, 461C.
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internal structure in terms of Dlonysius' paradoxical use of
the prefix 'hyper'. After a brief conslderation of the 'nega-
tion of the negations' and of the non-aliud's relation to

the apophatic way, we shall conoclude the chapter with a dis-

oussion of Cusanus' logio of coinoidence.

1. Loglo and Hermeneutios
The ocentral 1ssue in the loglc of the divine names

remalns the appropriateness and limitations of the manifold
names and modes of discourse concerning God. Henos, although
this logioc articulates the formal structure for the hermeneu-
tic of the divine names, it cannot be seen merely as a formal
structure, cut off from noetic and ontologliocal conslderations.
Rather, within the hermeneutical context, the loglcal rela-
tions among the divine names are grounded in the analogles
both of the mind and word, and of being. More preocisely, the
logic of the divine names artioulates the oreative synthesls
of these analogies, since 1t expresses the conorete form of
thinking i1tself, as the mind seeks 1ts on-going assimilation
to the world am transcendence.’ For the fundamental logiocal
modes of metaphysical reflection and discourse, the cata-
phatic and apophatic ways, simultaneously presuppose and

3cf. Wilhelm Dipré, "Die Idee elner Newen Loglk bei

Nikolaus von Kues®, lutteuu%:ﬁen und Forgchungsbel trige der
Cusamuig-Gesellschaft, s De .
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artioulate both the ontologloal polarity of theophany and
transcendence, and the double intentionality of the mind as
a power of affirmation and negation. We have previously noted
that theophany establishes the condltlons for the cataphatic
way's symbolic truth, while absolute transcendence necessi-
tates the apophatio way.“’ Moreover, the analogy of the mind
and word oulminates in the non-aliud: as the absolute pre-
supposition and determinate negation of all definition and
language, the non-aliud signifies the noetic ground for the
ways of both affirmation and negation. Conceived as the
synthesls of the analogles of belng and of the mind and word,
the loglc of the divine names thus seeks to explicate the
structure and limitations of the act of thinking, as the mind
confronts the fundamental paradox of theophany and transoen-
dence. In virtue of this integrative power, the loglic of the
divine names becomes indispensable for the learned ignorance,
since 1t establlishes structural principles which elucidate
the conditions, nature and 1imits of our knowledge within
the framework of the analogia entis.

Although this properly metaphysical interpretation of

dialectlc may appear unusual in contrast to contempo rary
formal loglo, it 1s surely not allen to the philosophers
under consideration. For Cusanus, as we shall see, the ques-

tion of loglo is intrinsically linked to the unities of the

ber, supra, pp. 84-85,
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mind, so that the principle of non-contradiotion and the

coincidentia oppositorum artioculate the rational and intel-

leotual unities respeoblvoly.5 As Roques remarks conceming
Dlonysius, his purpose in distingulshing between speculative
methodologles 15 "to describe the 1iving tension of an intel-
ligence in pursult of the divinizing union."6 Within this
tension, the hermeneutical logilc of the divine names ex-
presses the integral movement of the contemplative mind, in
1ts quest to understand transcendental unity and totality.
Perhaps John the Jcot emphasizes the concreteness of
loglo most radically, when he inslsts upon dialectica as a
power which 18 both connatural to the human soul, and con-
stitutive for the division of nature. Here the method of
defining (diffiniendi disoiplina) is bound up with dialectic,
whose property 18 to divide and combine and distinguish
the natures of all things which can be understood, and
to allot each to its proper place, and / which_/ there-

fore is usually called... the true contemplation of
things.

This desoription already indlcates the properly speculative
character of dialeotio. Indeed, as “the true ocontemplation

of things", dialeotlc would seem to coincide with philosophy

5mssurms. ologla dootae 1 rantiae, Schriften I,
PpPe 546-50; of. infra, pp. 1 .

N 6°Bhen€ Boques, *De l'll'i.lplioat;lon'dea méthodes théolo-
glques ez le Pseudo-Denys", Revue d‘'ascdtique et de mystique,
XXX (1954), Pe 274,

7Eriugena, De divisione naturae, tr. Sheldon-Williams,
p. 137 (486B).
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itself. Utilizing the Dionysian triad of essence, power and
operation, Erlugena argues for the essential inherence of
the liberal arts (dialectica among them) in the human soul.

The liberal arts belong within

the energela, that 1s, the operation of the soul. For
oo e arta are eternal and immutably attached to the
soul forever, in such a way that they seem not to be
some kind of accldents of 1t, but natural powers (vir-
tutesg) and actions whioch do not and could not withdraw
from 1t, and which do not come from anywhere but are
i.nnate i).n 1t as part of 1ts nature (naturaliter el
nsitas).

This internal, constitutive relation between the liberal arts
and the soul makes 1t diffiocult to determine whether the soul
confers eternity upon the arts or vice versa, or whether
“they colnhere with each other, all being eternal, in such a
way that they canmnot be separated from one another."? Yet
even this exaltation of the liberal arts within the soul does
not exhaust Erlugena's treatment of dialeotic. For in com-
menting on Genesis, he remarks that the account of oreation
proceeds from genera to specles, and draws the startling
conclusion that
The art of dialectic, which divides genera into species
and resolves species into genera, was not fashioned by
human devices, but oreated (condita) in the nature of
things by the Author of all arts that are true arts;

and discovered (inventa) by wise men and, by skillful
research, adapted to use.qo ’

8Ibid. p. 137 (486C).
91vid. p. 137 (486D).

2hs 10Eriugena, De divisione naturae, tr. Uhlfelder, 748D-
Ae
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Not only is dlaleotic an essential power and operation of
the soul, bt 1t 1s also implicated within the very division

of nature.

We may speoclfy the ontological dimension of dialectic
with greater precision. For Cappuyns has noted the correla-
tion between procession and return and two of the principal
divisions of dialectioc, diaretike or divisoria and analytike

or reditiva.ll Just as the division of nature proceeds from

the unity of the uncreated nature through the manifold
species of powers and belngs, dlaretike "divides the unity

of the greatest genera from the highest all the way downwards,
until 1t reaches individual species"; and as the manifold
beings and powers revert towards unity in the fourth division
of nature, analytike gathers together 1ndividual species, and
in its ascent "leads them back (reducit) to the unity of the

greatest genera."l? Te division of nature thua constitutes
a dlaleotioc in the precise sense that its twofold movement
can be concelved as the interrelation between the logical

modes of diaretike and analytike.

11cappuyns, Jean Scot Erigéne, pp. 305-06.

12gmugena, maltionea super Ierarchiam caelestem,
PIL 122, 184C - 185A: Et diaretike quidem divisionis vim
possidet; dividit namque maximorum generum unitatem a summo
usque deorsum, donec ad individuas species perveniat...;
[angxuke,] eagdemque in unitatem maximorum generum reducit;
ideoque reductive dicitur sive reditiva.* Cf, also De divis-
lone naturae 868D~ 8694, and 681C (regarding the procession
from e uncreated nature as the passage from negation to
affirmation). The immediate context in the Expositiones for
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Dlalectio therefore manifests a properly metaphysiocal
dimension, artioulating the dynamios of both theophany and
the mind., Iogic not only lends formal clarlty to the herme-
neutic of the divine names, but also provides the loous for
the reflective integration of the analogles of the mind and

of belng.

2, Symbolism, Affimmation and Negation
In the opening chapters of The Mystioal Theology,

Dionysius elaborates his speculative methodology. The way of
affirmation, he writes, 18 the principal concern of On_the
Divine Nameg and of two other treatises whioch are elther lost

or flotitious, the Qutlines of Divinity and the Symbolic

Theology (Symbolike Theologla). On the Divine Names expli-
cates the "titles whioh the understanding rrames",13 that 1s,

the intelliglible names of 'Good’, ‘Life', 'Being’, 'Wisdon’,
etc. The Symbolic Theology, on the other hand, dealt with

"the metaphorioal titles derived from the world of sense and
applied to God.."lu Although this latter treatise 1s nowhere

Eriugena's disoussion of this logical distinotion is soteri o=
loglecal: man's fall as dlaretike, and his restoration in
divinization as analytike. Yet another dimension is thus
added to the funotion of dialeotio.

13D'Lonyuius. The Mystical Theology, tr. Rolt, Pe 197

(III); PG 3, 1033A.
41bad,
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to be found, symbolic theology neverthelesa forms a recurring
motif in the Dionysian corpus, particularly in the Letters
and in the treatises on the celestial and eccleslastical
hierarchies. 5 Moreover, the foundations for a symbolioc
theology are oclearly established in the theophanic dialectioc
of On the Divine Names, since in virtue of his self-

mani fsstation God "possesses the names of all things",16
intelligible and sensible alike. In contrast with the other
works, The Mystical Theology i1s primarily concerned with the
transcendence of all symbolic expression by means of the way
of negation, although the themes of transcendence and nega-
tlon are also expliocltly developed in On _the Divine Names.

Now, the relations among these treatises and modes of
thought indicate the loglocal form for the hermeneutic of the
divine names. For in the works concerned with the oaea}')hatlo
way,

the course of the argument, as it came down from the

highest to the lowest catsgories, embraced an' ever-

widening number of conceptions whioch inoreased at each

stage of the descent, tut in the present treatise

[ Th stiocal Theology / 1t mounts upwards from below

towards the category of transcendence, and in pzviyor-
tion to its ascent 1t contracts its terminology.

15ct. I. P. sheldon-Willlams, “The Eoclesiastical Hier-
arohz of Pseudo-Dionysius, Part I", Downside Review, LXXXII
(196 )s Pe 295,

16monysﬂ.us, On the Divine Names, p. 62 (I,7).

17Donysius, The Mystioal Theology, tr. Rolt, p. 198
(III); PG 3, 10333_1__1_____1_51'
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As 1n Eriugena's correlation of dialectic with the division
of nature, the Dlonyslan loglc of the divine names reflects
the movement of the creative eros in 1ts procession and
return. For diaretike and affirmation re-present — that 1is,
make present to consclousmness — the theophanic turn from
superessentlial unity towards the alterity and multiplioity
of creation, while analytike and negation re-present the

teleologloal reversion upon transcendence. As Lossky has

commented,

The affirmative method corresponds to the descent of
God, to the menlifestation of the Cause in the effeot:
the theophanic character of oreatures is affirmed in
the measure of thelr analogy to the inaccessible Cause
seos The negative method takes an opposite directions
1t corresponds to the ascension of the oreature towards
God, starting from known and conceivable efffgts
towards the unknown and inconceivable Cause.

The procedure of naming God thus follows the metaphysloal
schema of emanation and return, and in so doing establishes
a dlalectiocal interrelation between the cataphatic and
apophatic ways. Therefore, as Dlonysius remarks,

When affirming the existence of that whioh transcends
all affirmation, we were obliged to start from that
which 18 most akin to It, and then to make the affir-
mation on whioh the rest depended; but when pursuing
the negative method, to reach that which is beyond all
negation, we must start by applying our negations to
thoaelgualitleu which differ most from our ultimate
goale.

mlpgsky, "La théologle négative dans la dootrine de
Denys 1'Aréopaglite¥, pp., 217-18; of. also Vanneste, Le mys-
tére de Dieu, pp. 26, & 69-70.

19pionysius, The Mystical Theology, tr. Holt, p. 198

(III); PG 3, 1033C.
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In this passage two points ought to be noted. First,
Dionysius ineists upon God's transcendence of all affirmation
and negation, and hence upon the conjectural character of
every divine name; in terms of Cusanus, no imposed name can
express the one ineffable name of God in 1ts precision, Sec-
ondly, within this conj)eotural framework, the comparative
adequacy of the names of God 18 contingent upon their rela-
tion to the hierarchic strmocture of theophany, Accordingly,
It 18 truer to affimm that God 1s life and goodness
than that He 18 alr or stone, and truer to deny that
drunkenness or fury oan be attributed to Him than to
deny that we may apply to Him the ocategories of human
thought, 20
In On the Divine Names the affirmation of the Good thus 1lies

at the root of the cataphatio way, signifying the cause for
the entire theophanic procession of belng, and hence the
ground for both the intelligible and the 'symbolic® names of
God. But in the concluding chapters of The Mystical Theology
(IV-V), Dionysius presents a serles of negations which
ascends from the sensible sphere, through the intelligible,
towards the transcendence which exists beyond both afflmma-
tion and negation. The coinclidence of transcendence and the
Good provides the ultimate unity for this circular dialectic

of affirmation and negation.

201p1d. pp. 19899 (III); PG 3, 1033C- D. Cfe Cusanus,
De doota igggmntla. Sohriften I, p. 296 (I,xxvi), where
Cusanus oltes this passage from Dionysius.
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If we turn now to the properly noetic conditions for
the logio of the divine names, the oiroularity of affirmation
and negation recalls the "progressing regresslons® of Cusamus'
unities of the mind2lye may say that the cataphatic way
descends from the idea of God, through intelligence and
reason, and into corporeal alterity, while the apophatic way
ascends from sensibility to the complicative unity of the
ldea of God. The two vliae thus reflect the movement of con=

solousness, as well as that of procession and return; or more
precisely, they artioulate this movement of consolousness
wlthin the polarity of theophanic manifestation and the
reversion towards unconditional unity and transcendence.

Here the. essentially symbolic and conjectural character of
the divine names achleves greater olarity, since all the
names of God are not only inadequate to transcendence, but
are. also.imposed within the mind's dynamio circularity.

Since the intellect does not coinoide with the intelligible,
but 18 rather its image in alterity, the approach to the
precision of truth remains necessarily conjecturals "A cone
Jeoture 1s... a positive assertion which in alterity partioi-
pates in truth as 1t 1s,%22 Therefore, the divine names are

imposed through the conjectural power of the mind, and hence

Zlcusanus, De comieoturls, gohriften II, p. 38 (I,x);
of,.gupra, ppe 55-56.

22cusanus, De conlecturis, Schriften II, pp. 56<60 (I,
x111): "Conlectura igiltur es positiva assertio in alteri-
tate veritatem, uti est, partiolpans, *

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



150

manifest the one preclise name of God symboliocally, that is,
in the alterity of thought and speech.

In his habltual usage, Dionysilus reserves the temrm
*symbolic theology' (symbolike theologia) for the names and
images for God which are derived from the sensible sphere.
Its pnmar&/oonoern 18 with questions suoch as "what are the
places where He / God_/ dwells and the robes He 1s adorned
with; what 1s meant by God's anger, grief,... or the divine
inebriation and wrath."23 In short, symbollc theology seems
bound to the exegesis of the Scriptural "imagery of alle-
goriocal symbollsm. w2t In a more comprehensive sense, however,
Dionysius' understanding of symbolism may Justly be extended
to the intelligible names of God, so that symbolic theology
may coincide with the ocataphatioc way. The rationale for this
extension has already been indicated in the conjectural —
and hence symbolic -~ character of every divine name.

Followlng Dionysius, both John the Scot and Cusamus
insist that all the divine names are relational terms, trans-
posed metaphorically (translative) from the oreated order to
the unoreated nature. As Cusanus remarks, "the names whioch
are attributed to God are taken from oreatures, sinoce in

23plonysius, The Mystioal Theology, tr. Bolt, p. 197
(III); PG 3, 1033A 'ﬂ’mmﬁs, Letter IX, PG 3,
11050 1113B.

24pionyeius, The Mystical Theology, tr. Bolt, pe 197
(III); PG 3. 10338,

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



151

Himself He is ineffable and above everything that ocan be
named."25; or in more specifioc temms, “affimmative names...
oan only apply to Him in relation to oreatures. 26 In this
respect an identity of intentional structure governs the
formation of both the sensible and the intelligible names of
God. For the mind's idea of infinite unity and totallty
provides an analogue for superessential uni ty,27 Just as
sensible besuty manifests the transcendental power and form
of beauty., Hence, as Roques has commented, sensible symbollsm
18 Yonly a particular ocase of a general metaphysioc of image
(elkon)* and partlolpauon.za Indeed, the entire hierarchioc
procession of belng emerges within the divine nature's
ecstatlic communications or emanations, whose paradigm lies
in symbolic expression. Conceived as theophany, creation is
the symbolization or expressive manifestation of superessen-
tial unity in essence and alterity. With these considerations

25Cusanus, De pace fidel, tr., Dolan, Umity and Reform,
P 207; Sohriften III, p. 730 (VII)s ®Nam nomina, quae Deo
attribuuntur, sumuntur a oreaturis, oum ipse sit in se inef=-
fabilis et super omne, quod nominari aut dici posset."

oh zsmsanus, Of Learned Ignorance, tr. Heron, p. 55;
riften I, p. 282 (I,xxiv)., Cf. Eriugena, De divisione
Batrtaec 0 c uets, & 350n, B

2701‘. Cusanus, De coniecturis, Schriften II, p. 190
(II,xv1); and Belerwaltes, Proklos, pp. 367-B2.

28peng Roques, "Symbolisme et théologle négative chez

le Pseudo-Denys", Bulletin de 1'Assoclation Guillaume Budé,
Series 4, 1957, no, 1, p. 106,
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in mind, we must agree with Roques'’s dlstinotion between
two great functlons of inverse direotion (sens) which
rigorously correspond to all the moments of the unify-
ing ascent of the soul, without regard for the artl-
ficial boundary whioh separatea the sensible from the
intelligibles on the one hand, the cataphatic and
descending function of symbolization; on the other
hand, cg; apophatic and ascending function of nega-
tivity.
By thus re-defining the relation between affimmation and
negation, the cataphatic way comes to be seen as wholly and
egsentially symbolioc, as the expression of the mind's symbol-
i1zing power.

This shift from a restricted to a more comprehensive
sense of *symbol’ is evident in John the Scot's philosophical
development, In his early De praedestinatione, Eriugena had
distingul shed between divine names as "guasl propria" and as
"aliena, hoo est brsng;ata".ao Interpretation of the latter
names corresponds to Dlonysius® restricted sense of 'symbolic
theology', with the addition of a hermeneutioc of contrary
prediocations concerning God. Those names which are "quasi
propria* include 'essence', 'truth®, 'power' and 'wisdom' —
names which

since they signify what is first and best in us (that
is, the same substance and ita best accidents without
which it cannot be immortal), are not absurdly referred

291Ibid. p. 110.
30Erugena, De praedestinatione, PL 122, 390C - D.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



153

to the one and best prinoiple of all good things,

which 18 God,31
But by the time he wrote the De divisione naturae, Eriugena
had encountered the Dlonysian distinotion between the cata-
phatioc and apophatic ways. In light of this distinction, he
came to insist fimmly on the symbolic character of all the
posltive divine names, even those he had previously designated
as "gquasl propria®: "It 1s not properly but metaphorically
that 1t [bhe ineffable nature] 18 called Essence, Truth,
Wisdom and other names of this sort."32 within this context,
the differentiation of relative adequacy among the affirma-
tive divine names becomes that between more or less appro-
priate symbols and metaphors, rather than that between "quasi
propria* and "translata®. For in terms of the hierarchic

structure of partiolpation, the names 'One', 'Good' and
'Being' are simply more appropriate symbols than those
derived from the sensible sphere, where the divine communi-
cations are explicated in greater nultiplioity and alterity.
"In affirmative propositions... it 18 truer to assert that

311bid. 390C: “quoniam in natura nostra quidquid
primum optimumque sit, significant, id est ipsam substantiam,
et ejus optima, sine quibus immortalis esse non potest, acol-
dentla, non absurde referuntur ad umum optimumque prinoipium
omnium bonorum quod est Deus,*

32griugena, De divislone naturae, tr. Sheldon-williams,
pe 79 (460C)s "Non enim proprie sed translatiue....® Cf

Eriugenals Praefatio to hls Verslc operum S. Dionysii, PL.122,
1035A~ 1036A; also Cappuyns, Jean Soot Erigene, pPe 317-23.
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God 1s 1ntelligence and life than to assert that He is earth,
stone or anything material."33 Yet all affimations remain
essentlally symbolic and inadequate to the precision of
divine transcendence.

The importance of a thoroughgoing correlation between
symbolism and the affirmative way comes to light in the
Dionysian distinction between modes of likeness. In The

Celestial Hlerarchy Donysius writes that
the most holy Mysterles are set forth in two modess
one, by means of similar and sacred representations
(elkonon) akin to their sacred nature, and the other
tﬁmugﬁ unlike forms (anomoion mgghomuon) designed
with every possible difference.
Here we seem to have a simple recapitulation of the descend-
ing dialeotlic of appropriateness, affirming the eminence of
the designations 'mrd', 'wisdom' aend 'essence' for the
superessential One. Yet Dlonysius immediately introduces a
shift in perspective towards negativity and dissimilar like-

nesses (anomoloi omolotetes), and thus brings into foous the

ocruocial problem of relating symbollc expression to divine
transcendence. At this point we must oite Dionysius' argument

in some detalls

Although such sacred forms are more venerable, and seem
in one sense to surpass the materlal representation
(proshylon morphosaon), evan so they fall to express
truly the Divine Likeness which transcends all essence
and 1ife...; for all other word and wisdom is incompar-
ably below it. But at other times It 1s extolled in a

33cusanus, Of %aamed Ignorance, tr. Hsron, p. 61;
Schriften I, p. 1 I,xxvi),

Hponysius, The Celestial Hierarch » Do 24 (II,2=-3);
PG 3, 140B-C.
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supermundane manner... where It i1s named Inviasible,
Infinite and Unbounded, in such terms as indlcate not
what It 1s, but what It 18 nots for this... 18 more
in accord with Its nature, since... It is not in the
likeness of any created thing.... If, therefore, the
negations (apophasels) in the desoriptions of the

Divine are true, and the affimmations (kataphasels)
are inconsistent with It, the exposition of the hidden
Closeiy with that witeh Lo Ineffaples 35 e O

The virtue of dissimilar likenesses lies in thelr manifesta=

tion of the struocture and limits of religious symbolization

and naming. In concentrating upon the "similar and sacred

representations* which appear "quasl propria®, there is a

tendency towards forgetfulness of negativity, and a conse-

quent relfication of these symbols. The name or image may
become absolutized and taken as fully adequate, so that the
egsential differentiation between image and archetype
collapses into a simple 1dentity. In contrast, incongruous
sensible images and names — such as those of a corner-stone,
an ointment, a lion or worm — stimulate the contemplative
mind to recognize their inherent negativity, and prevent it
from dwelling “upon the forms themselves as the final Cxuth."36
Prinoipal among Dlonysius' unlike symbols is that of

the oloud or darkness (gnophos or skotos) whioh he develops

in conjunction with the theme of unknowing (agnosia). The

negativity of the darkness and cloud imagery expresses by

351bad. p. 25 (II,3); PG 3, 140C- 141A. Cf. Erlugena,
osltiones super Ierarchiam caelestem, PL 122, 155B = 156C.

" 36pionyaius, The Celestial Hierarchy, pe 27 (II,5);
PG 3, 145A. Cf. Augnstine, De dootrina christiana, IIL,vii,7.
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contrast the brilliance of the "light inaccessible® where God
dwellss “Intangible and Invisible Darkness we attribute to
that Light which 18 Unapproachable because It so far exceeds
the visible 1ight,*3? The symbolism of cloud and darkness
therefore cannot be taken in a pedestrian, literal sense;
rather, in its very unlikeness and negativity this symbolism
requires an exegetioal understanding (theoria). Darkness and

cloud signify the transcendence and essentlal unknowability
of God, and consequently characterize the contemplative
soul's participation of this unknowability in its own agnosia
and darkness.38 Far from entalling obfuscation and primordial
stupldity, Dlonysius® darkness imagery indiocates a luocid
acknowledgment of the root of the learned ignorance — namely,
that "God cannot be known as He 18."39 Cloud and darkness
express a reflective awareness of the limits of Xnowledge

before transcendence, and thus give symbolic form to the

3 Monysius, on the Divine Nemes, p. 150 (VII,2). Cf.
also The Mystical Theology, P. 19% (I,3-II,1; PG3, 10254);
Donysius, Letter V (PG 3, 1073A-B); Erlugena, Homélie sur
le nrologue de Jean, p. 268 (291A~ B); Cusamus, Jogla
Eogao ignorantiae, gchriften I, pp. 558-60. The Scriptural
ext 1n question 1s I Timothy 63116, which 18 often seen in
conjunction with Exodus 20321,

3Ber, Puech, "Le ténsbre mystique chez le Pseudo-Denys

et dans la tradition patristique", p. 36; Vanneste, "Is the
Mystiolsm of Pseudo-Dionysius Genuine?", p, 302; Gregory of

Nyssa, La vie do Mol'se, orltloal ed. & French tr. by Jean
Dani élou urces chrétiennes”; Paris: Les Editions du
Cerf, 1968), pp. 210-16 (PG 44, 376C = 3804).

39(.\15&:1‘-:5, Apologia doctae ifnamnuae, Schriften I,
DPe 5623 "Deum scire non posse, u est — in quo radix

dootae ignorantiae."
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learned ignorance and its apophatic logic.

The coordination between unlike symbole and the via
negativa 1s partioularly suggestive for the entire loglo of
the divine names. For the negativity of dissimilar likenesses
elucidates the internal structure of symbolization and naming,
and thereby specifies the relation between the cataphatic and
apophatic ways with greater precision. Symbol and image re-
quire both likeness and unlikeness, both similarity and
difforence; for 1f an image were to coinoide with its exemplar
in every respect, it would not be an image, but the exemplar
1tself. Speocifically, negativity and difference are insimi-
ated within the structure of religlous symbolism and neming
in the irreducible distance between the finite image and the

infinite archetype, between the imposed names (vocabula) and
the one precise name (verbum) of God. Since ™o single exist-

ing thing is entirely deprived of participation in the Beau-
tii‘ul,""o every symbol and name expresses a likeness of the
divine nature in its theophanic manl festation; yet none can
artioulate the precision of the divine nature's transcendence.
The ontologioal polarity of theophany and transcendence thus
finds 1ts reflection in the conjectural polarity of adequacy
and negativity. The task of loglic is to explicate this two-
fold polarlty in the hermeneutic of the divine names,

“‘omonyatus, Ihe Celestial Hierarchy, pp. 25-26 (II,3);
PG 3, 141C. Cf. j,etEer IX, PG 3, 116;0; Briugena, Ds_divisione
naturae, 689C.
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neglecting neither theophany and comparative adequacy nor
trangcendence and negativity.

Within this hermeneutical context, the via negativa is
not simply set over agalnst the way of affimmation, but
rather becomes fundamental for its truth as a properly sym-
bolic structure. For by foousing upon the dissimilarlty
inherent in religlous symbolism and the divine names, the
Via negativa recollects their ultimate inadequacy to tran-
scendence. While thisg dissimilarity is most vividly evident
in the 'unlike symbols' whose inadequacy cannot be mistaken,
1t nonstheless permeates the entire symbolism of the cata-
phatic way. Hence, Cusanus insists upon the negativity and
coinoldence of 11ght and darkness in the symbolism of the
%light inaccessible®, and conoludes that

Negative Theology... 18 so indispensable to affirma-

tive theology that without it God would be adored, not

a8 the Infinite but rather as a creature, which is

ldolatry, or giving to an image what is due to truth
alone.

Negation therefore provides the regulative or corrective
power which simultaneously delimits the conjectural truth of
symbolic affirmation, and discloses 1ts transcendental orlen-
tation. By recollecting the distance and negativity essential
to figurative ex'preasiori. the via negativa becomes 'thé
center and key of all symbolism."#2
*1ousanus, Of Learned Ignorance, tr. Heron, pp. 59-60;

chriften I, p. zmugena, De divisione

naturaee, 511C - 512B.

42p;ques, "synbolieme et théolosle néative chez le
Pseudo~Denys", p. 105.
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Within the very hemmeneutic of symbolic affirmation,
therefors, we have the turn towards the asocending dialeotioc
of the Via negativa, which ultimately leads beyond both
affirmation and negation. This turn beging in the acknowl-
edgment of the manifest inadequacy of "dissimilar likenesses",
and thelr consequent negation; i1t then mounts (so to speak)
the entire soale of divine names, denying the ultimate ade-
quacy of the intelllglble names ‘'belng’, 'life’, 'wisdom’,
'good’, etc. For, as Dionysius states, "when pursuing the
negative method... we must start by applying our negations to
those qualities which differ most from our ultimate soal."“3
The regulative function of the via negativa thus suggests a
dialectlocal interrelation between the cataphatic and apopha=
tic ways, since, in John the Scot's vivid metaphor, "all the
slgnifications with which kataphatike clothes the Divinity
are without fail stripped off 1t by apophatike." Here
Erlugena recaptures the sense of Dionysius' technioal term
for the ascending dialeotic of the via negativa, 'sphairesis'.
As 1n Plotinue and Proclus, 'aphalresis' retains its original
meaning of the soulptor’s aot of removing or stripping away

stone, as well as 1ts Arlstotelian sense of absl:raotion.u’5

43ponystus, The Mystical Teology, tr. Bolt, p. 198
IID); 26 3, 1033¢. Cfs also On the Divihe Nemes, pp. 14950
VII,2); and Cusanus, De docta lgnorantia, Schriften I, p.

296 (I,xxvi).

“4griugena, Do divisione naturas, tr. sheldon-williams,
pe 83 (461D); of., Cusanus, De doota lgnorentia, Sohriften I,
P 252 (I,xvit),

“'5Vanneste, Le mystére de Dleu, p. 64ff,
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The term thus expresses thg abstractive function of negation,
1ts atripplng away the affimmations of the cataphatic way.
'Aphairesis® further artioulates the order in which the apo=-
phatic way proceeds, since this “abstractive magati.om"“’6
retraces symbollic affirmation'’s descent from superessential
unity to nemes derived from sensible alterity. In ascending
from unlike symbols to the negation of the more "sacred and
Venerable forms", aphalresis thus completes the olrcular
dynamic of the divine names.

Yet within this ciroular dialectioc of affirmation and
negation, the cataphatic and apophatic ways are not simply
coordinate methodologles of equal welght., For the via nega-
tiva not only provides a regulative counterpoint to the
affimative way, but in 1ts own right possesses primacy over
the way of affirmation. Dlonysius expliocitly announces his
preference for the yla negativa in terms of its greater ade-
quacy to divine transcendence.“’ And Ertugena, commenting on
monysluAe, states that

Affimation 18 less able to signify the ineffable

Divine Essence than negation, since the former is

transferred from creatures to the Creator, but the

latter 1s pred.loatedbg!‘ the Creator in Himself
beyond all oreation.

461p3a, p. 70.
4?Donysius, On _the Divine Nemes, ppe 60 (I,5), & 189

(XIII,3). Cf. Cusanus, De beryllo Sg}_énﬂ:gg III, pe 14 (XI):
"mon}sius noster nes;tlvam praet'er eologlam :ifﬁ..mablvae."

M8priugena, De divistone naturae, tr. Uhlfelder, 7584;
of. also 510C.
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Here the fundamental paradox of theophany and transcendence
becomes manifest with 1ts full force in the logloal polarity
of affirmation and negation. While affirmation proceeds meta~-
phorically and reflects the divine nature's self-manifestation
in alterity, the via negativa properly (proprie) denmles every
positive predication and approaches the truth of divine tran-
scendence. Negatlon asserts its greater efficacy preoclsely in
1ts contrasting and corrective function for affirmation. As
Eriugena formulates the relation between the two viase,
predioate all things of Him / God_/, whether by nouns
or by verbs, but in a metaphoric sense; then we deny
by the Apophatle, that is, by negation, that He is any
of the things whioh by the Cataphatic are predicated
of Him, only this time not metaphorically but properly
— for there is more truth in saying that God is not

any of the things Ehat are predioated of Him than in
saying that He 1s,49

first by the Cataphatio, that_is;I;y affimation, we

Posltive deslgnations such as 'essence' or 'power', which
Eriugena had previously considered “quasl propria®, are thus
explicltly recognized as metaphorical — that is, as "a
greatura ad creatorem tra.ns;ata"f'og whlle the negative way

assumes the funotion of 'proper' designation. The contrast

“98riugena, De divisions naturas, tr. sheldon-Williems,
Pe 217 (522A-B)s "prius de eo luxta oatafaticam, 1d est
affi rmationem, omnia,... praedicamus, non tamen proprie sed
translative; deinde... omnia quae de eo praedicantur per
catafatlcam eum esse negemus per apofaticam, 1d est negatio-
nem, non tamen translative sed proprie...." Cf. also 461D;
Eriugena, osltiones super Ierarchiam caelestem, PL 122,
155Cs "8l vera eat negatio 1n divinis Tebus, non autem vera
ged l;ggapl;orioa affimatio®; Cappuyns, Jean Soot Erigene,

PPe. -27.

5%zriugena, De divisione naturae, 4584; of. 460C.
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between metaphorical: . expression and proper meaning thus
assures the primacy of the apophatic way, so that "negative
propositions are true and affirmative ones are inadequate. 51

Concerning the relational structure of the oataphatic
way, Cusanus remarks that "every affimmation puts, so to
speak, in God something of the thing it signifies," and is
therefore inappropriate to the divine essence; positive names
are thus "infinltely weak diminutives® for the one precise
name of God.52 Knit within.the fabrlc of alterlty and opposi-
tion, every affirmation 1s essentially contingent and limited.
For instance, the affimmation of good or being is set over
againsgt that of evil or non-being. But by negating the 1limi-
tations lnherent in the theophanic explicatio and symbolic
expression, the act of negation opens reflection towards the
infinlty end transcendence of the uncreated nature "in its
own original belng", Hence, Eriugena may reformulate the
primacy of the apophatic way as followst

Whatever negation you meke about Him / God_/ will be a

true negation, but not every affirmmation you make will
be a true affirmation: for 1f you show that He 1s this

5lcusanus, Of Learned Ignorance, tr. Heron, p. 61;
thmrten I, p. 198 (I,xm5$. c(:r. ala:); De venatione sapien-
ae, chri £t I, ppe 150-52 (XXXIII Dlonysius The Cel-
TV T ¥, pe 25 (II,3; PG 3, 1k14); end Plotimis,
Enneads V,v,138 "The only way is to make every denial and
no assertion*(tr. MacKenna, p. 414),

52msa.nus, Of Learned Ignorance, tr. Heron, p. 553
Schriften I, p. 282 (I,xxiv).
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or that you will be proved wrong, for He is none of

the existing things that can be spoken of or under-~

stood. But 1f you declares 'He 18 not this nor that

nor anything', you will be seen to speak the truth,

g::tH:rtsnon%n§3or the things that are or of those

.

We have previously noted Eriugena's correlation between
transcendence and negativity in discussing 'nihil' as a
divine name.sl“ Here the methodological implications of this
correlation become explicit, as the truth of the vla negativa
18 seen to lle in its power to focus upon divine transcen-
dence beyond the entire sphere of 'nature’, whose fundamental
divigion 18 into "those things that are and those that are
not.*55 The primacy and propriety of the via negative thus
rest upon its artioculation of the mind's relatedness to
transcendence.

However, the truth whioh the apophatic way manifests
15 clearly not a positive knowledge of transcendence, but
rather an awareness of the limits of our knowledge and sym-
bolizing power. For the learned ignorance entails a funda-
mental ambiguity in the tenslon between the positive aot of

the mind and the negativity': of this act's content. In

53Eriugena, De divisione naturae, tr. Sheldon-Williams,
PPe 191-93 (51005: +sequia onnium quae sunt quae dioci uel
intelligl possunt nihil est;... qula nihil horum quae sunt et
quae non sunt est." Cf. Cusanus, De prinoipio, Sohriften 1I,

Pp. 252ff.
Skce, supra, pp. 130ff.

553r1usena, De divisione naturae, tr. Sheldon-Willlams,

Pe 37 (4414).
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phenomenological terms, the intentionallty (noesis) of the

learned lgnorance is positive, since reflection actively
seeks 1ts ultimate horlzon. Yet the content (noema) of this

intentionality 18 negative throughout, since the learned
lgnorance yields re-cognition of the unknowable preclsely as
unknowable, of the ineffable as 1neffable.56 Thls recognition
leads into the central paradox of the learned ignorance as a
noetic structures that divine transcendence is known by not-
knowing, or that ignorance of God's essence constitutes true
knowledge (gnosis). "Complete ignorance (agnosia) in a higher
sense 1s knowledge (gnosis)of what i1s beyond all known
things. *57 Like 1ts correlative symbolism of oloud and dark-
ness, the reourring theme of agnosia artioulates the reflec-
tive turn towards transcendence. It expresses the rootedness
of the learmed ignorance in the unknowability of the divine
nature in its precision and truth, Accordingly, if in the
Via negativa "we are not led to a knowledge (o0gnitio) of
what God 1s, but of what He 1s not,"58 then this knowledge

S6¢r, Bel erwaltes, Proklos, p. 358, Gandillac states
acourately that for Cusanus the denial of the divine names
18 "un acte positif, de forme négative®, but misleadingly
allles Cusanus with Aquinas — and against Dionysius — in
seelng negation as "un effort mental tendu vers une affir-

mation" (La philosophie de Nicolas de Cues, pp. 272-75).

57Dionystus, Letter I, tr. Hethaway, p. 131 (PG 3,
1065B). Cf Cusanus® gloss on thls)pasaasa in the De non=-

aliud, gSohriften II, p. 524 (XVII).
58cusanus, Idiota de sapientia, tr. Dolan Unity and
Reforu, p. 119;'&;—1_TLﬂhnf an I1I, p, 460 (Bk. II).
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reflects the negativity and transcendence proper to God. For,

as John the Scot argues, God himself
does not know what He 1s; that is, He does not know
himself to be a what, since He knows himself to be ab=-
solutely no one of those things which are understood
in anything, or concernjng whioh 1t can be understood
and sald what they are.
In stripplng away all positive detemminations, aphairesis
thus artioulates the analogy of the mind precisely in terms
of negation and unknowing, since at the very centur of
agnosia 18 the dynamio conformation between the unknowing
subjeot and the essential unknowability of the divine natureS?
Einoe aphairesls provides the logloal structure which makes
thls analogy conceivable, the greater adequacy and truth of
the via negativa are thus assured. The apophatic wey is the

loglo proper to the learned 1gnorance.

3. Towards a Transcendental Iogic: Negauo Negationum and
Coincidentla Opposltorum

While the regulative function and methodological

primaoy of the vla negationis are thus clear, we need to
apeclfy further its internal structure. For crucial questions

remain regarding the nature of negation, and the manner in

59Eriugena, De divisione naturae, 589C: "Nescit igitur,
quid ipse est, hoo esf, nesolt se qul esse, quonlam cognos-
olt, se nullum eorum, quaein aliquo cogno sountur, et de
quibtus potest diocl vel intelligi, quid sunt, omnino esse."
Cf, also- 510C; and supra, pp. 132ff.

60cs, cf. Vanneste, "Is the Mystiolsm of Pseudo-
Dionysius Genuine?%, p. 302; %e mystére de Dleu, pp. 159-61,
& 210-11; also infra, pp. 242-43,
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which the apophatic way expresses ineffable transcendence.
In response to these questions, we shall conclude this chap-
ter with a discussion of three themes which are fundamental
for the learned ignorance and its loglos the interpretation
of transcendental negativity as plenitude and excess, the
negatlon of the negations, and Cusanus' principle of the

coinocidentia oppositorum. In the loglo of colncidence, the

Via negativa will finally turn towards the question of
infinity and the 1imlt-situation, where the conjectural logic
of the divine names finds 1ts ultimate resolution.
our initial consideration must concern the nature of
negativity within the divine names, since our response to
this 1ssue will determine the orientation for the entire
section. Now, Dionysius unequivocally states that in naming
God negation indicates not privation, but plenitude and
transcendence. For example,
the lack of Mind and Sensation must be predicated of
God by excess and not by defect. And in the same way
we attribute lack of Reason to Him that is above
Reason, and Imperrectaginty to Him that is above
and before Perfection.
In more general terms, Dionyslus remarks that "It 1s custom-
ary for writers on Divinity to apply negative terms to God

in a sense contrary to the usual one."62 In reference to

6lpionyaius, On the Divine Nemes, p. 150 (VII,2); of.
also p. 68 (II,3)s "all those titles wherein the negative

expresses excess,"
621b1d. pe 147 (VII,1); of. also pp. 89-90 (Iv,3)s

"All the attributes of the Good we express in a transcendent
manner by negative images."
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absolute transcendence, terms and symbols whioch generally
imply absence or privation are taken up into a paradoxical
disolosure of plenitude and excess., The 'formlessness' of
God indiocates not the privation of form as in amorphous mat-
ter, but rather the orlginating power of the transcendent
Good as the ground for ths entire realm of foms. Similarly,
'not-being' signifies not the void, but rather the precision
of the divine nature subsisting in itself, prior to its
theophanic comminication in being,63

This interpretation of negativity as excess discloses
the internal relation between the via negationis and the
typloal Dionysian use of the prefix ‘hyper' in On the Divine
Names. One commentator has remarked that in applying the
prefix 'hyper' to every category, Dionysius formulates "a new
technloal language® for the logloc of the divine names.éu Here
a problem arises concerning the relation of this new techni-
cal language and the ways of affirmation and negation, For,
partioularly in the Thomistic traditions, Dionysius' persis-
tent use of the prefix 'hyper' is often taken to constitute
a third way, a via eminentiae which overcomes the contrast

63Regarding these exempla, of. Dionysius, On the Divine
Names, pp. 89 (IVv,3), & 97 (IV,7); also Eriugena's commentary
on 'mihil' as a divine name, discussed supra, pp. 130ff.

_ S%Louis Grondjis, “La teminologie mstalosilque dans la
théologle dionysienne%, in é'home et _son destin d'apres les
gonseurs du moyen 8ge (Iouvain ‘arlss Béatrloe-Neuwelaerts,

sy Do .
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between the apophatic and cataphatioc ways.55 Divine names
such as 'superessential’ or 'supercvital' are taken to be
positive in content, only understood 'eminenter': God is
not essential or 1living as we know essences and living belngs,
but 18 essence and life in an ax;losioal and pre-eminent way.
Whatever value this interpretation may have as a description
of Dlonysius' usage, it falls to come to grips with the
ourious fact that Dionysius nowhere explicitly formulates a
third way; there are only the ways of symbolio affirmation
and of negation, the latter of which culminates in the
radical aphairesis of mystiocal theology. How, then, can the
Dionysian use of ‘hyper’be integrated within the schema of
affirmation and negation? John the Scot provides a olear

altermative to a proposed via eminentiae by situating desig-

nations prefixed by ‘hyper' and 'plug guam' squarely within
the via negativa. For these prefixes specify the mode of
negation proper to the apophatic way, sinoce they artioculate
the transcendental funotion of negation in slgnifying excess
rather than privation.

Having establlished the contrast between the cataphatic
and apophatic ways, the Master in the De divisione naturae
ralses the question of whether designations such as ‘super-
essentialig’ and 'plus guam veritas' should be ellocated to

65Fbr example, cof, Semmelroth, "Gottes dberwesentliche
Blnheit", pp. 222-23; and Etienne Gilson, History of Chris-
tian Philosophy in the Middle Ages (New Yorks Random House,
1 s PD. 092=83.
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the affirmative or to the negative way. The Student 1s
initially doubtful, but responds lucidly:

When I gee that the aforesald significations lack the
negative partiocle which means 'not', I fear to include
them in the negative branoch of theology; yet Af I in-
olude them in the affimmative branch I realize that I
am not doing justice to thelyr sense (intellectus). For
when 1t 15 sald: 'It is superessential’, this can be
understood by me to be nothing but a negation of
essence. For he who says: 'It 1s superessential’
openly denies that 1t 18 essential, and therefore
although the negative 1s not expressed in the words
announced, yet the hidden meaning is not hidden from
those who consider them well.... These aforesald signi-
flcations which Ain appearance do not imply & negation
belong... rather to the gggative than to the affima-
tive branch of theology.

What 1s at 1ssue in the designations prefixed by 'super' and
'plus guem’ 18 the nature and transcendental orientation of
negation in the hermeneutic of the divine names. For in
thelr affimative form, 'super® and 'plus guam’ artioulate
negation's directedness towards exaltation and plenitude; in
thelr negative meaning (intellectus), they designate the

unconditional transcendence of the divine nature in its
undifferenced unity and preoision., Hence, elaborating upon
the Student's response, the Master comments that

these names which are predicated of God by the addition
of the particles super- or more-than- ... comprehend
within themselves the fullest sense of the two previ-
ously mentlioned branches of theology, so that in out-
ward expression they possess the form of the afg}ma—
tive, but in meaning the force of the negative.

66Er1usane., De divisione naturae, tr. Bheldon-m.liiams,
Pe 83 (462a-3B).

67Ibid. p. 85 (462C)s "... ut in pronuntiatione formam
affimatiuae, intellectu uero uirtutem abdicatine obtineant. "

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



170

In this play between positive form and negative meaning, the
prefixes ‘'hyper', 'super® and 'plus guam' thus provide the
loglcal form proper to transcendental negation. To elucldate
the struoture of these divine names, the Master concludes
with an example. The divine nature
15 Essence, affirmations it 1s Non-essence, negations
1t 18 superessential, affirmation and negation together
— for superfiocially it lacks negation, but it is fully
negative in meaning, For that which sayss ‘*It is super-
essential', says not what i1t 1s but what it is not; for
1t says that 1t 18 not essence but more than essence,
but what that 1s which 18 more than essence it does not
reveal. For Lt says that God 1s not one of the things
that are but that He 1s more than the thingssghae are,
but what this '1s' 1s, 1t in no way defines.
If from the perspective of theophany God can be named affir-
matively as 'the essence of all things', the designation
'superessential' signifies his transcendence of all essence.
Rather than insinuating positive meanings to be understood
eninenter, divine names such as 'superessential' make no
assertion, but simply lend precision to the way of negation;

they are indeed to be understood eminenter, but as eminently

Cf. Belerwaltes, “Das Problem des Selbstbewusstseins bei
Johannes Scotus Eriugena", pp. 494-97,

68priugena, De diviglone naturae, tr. Sheldon-willlems,
pe 85 (462C-D)s VEssentia est, affirmatio; essentia non est,
abdicatio; superessentialis est, affimmatic simul et abdioca-
tio, in superficle etenim negatione caret, intellectu nega-
tione pollet. Nam quae dicits Buperessentialls est, non quod
est dioclt sed quid non est; dioit enim essentiam non esse sed
plus quam essentiam, quid autem 1llud est quod plus quam
essentla est non exprimit. Diclt enim deum non esse aliquod
eorum quae sunt sed plus quam ea quae sunt esse, illud autem
esse quid sit nullo modo deffinit." Cf, Cusanus, De docta
ignorantia, Sohriften I, p. 265 (I,xviil)s "supersubstantlale,
00 est scllicet non substantlale, qula hoc inferius est eo
/ meximum_/, sed supra omenm substantia.®
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negative in meaning. Therefore, far from introducing a third
way, designations prefixed by ‘'hyper', 'super' and 'plus
quem' constitute a modification within the via negativa.

Yot the synthesis of positive form and negative meaning
suggests a orucial diffioculty with the via negationis, For
if the task of the apoghatic way is to articulate the mind's
orlentation towards absolute transcendence, then the very
opposltion between affirmation and negation must be overcome.
But this requirement seems to call into question the very
truth of the via negativa. For in its regulative funotion,
negation constantly plays off against symbolioc affirmations
the designations 1light, being, good, etc., are negated as
inadequate to divine transcendence. A process of mutual limi=-
tatlon thus binds the apophatioc and cataphatic ways together,
so that negation recollects the limlts of affirmation, and
therefore 1s 1tself limited by its bond to affirmation, In
this reciprocal limitation, "the negation to which an affir-
mation 18 opposed does not attain preci slon."69 Yet the
precision of unconditional transcendence is at i1ssue. Hence,
in glossing Proclus' commentery on the Parmenides. Cusanus
underlines the transcendence of the One by stating that 1t
is “exaltatum super omngm opposicionem et negaeionem"."o In

Ggmsanua, De conleoturis, gohriften II, p. 22 (I,vii):
“non tamen praecisionem attinglt negatio, ocui obviat affir-
matio.”

7°msanus, marginal gloss to Proclus' Commentarium in
Parmenidem (Cod. Cus. 186, fol. 149V); published, along with
The concluding section of Book VII of Proclus' commentary, in
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its regulative coordination with affirmation, negation itsslf
appears implicated within the atructure of alterity and oppo=-
sltion. Cusanus therefore insists that transcendemtal unity
18 "prior to every affirmation and negation.*?l similarly,
Dlonysius concludes the ascending negations of The Mystiocal
Theology by denying the ultimate adequacy of both the cata-
phatlic and the apophatic wayst
Nor can any affirmation or negation apply to It L—bhe
transcendent universal Causej; for while applying
affirmations or negations to those orders of being that
come next to It, we apply not unto It either affimma-
tion nor negation, inasmuch as It transcends all
affirmation by being the perfeoct and unique Cause of
all things, and transcends all negation by the pre-
eminence of Its simple and absolute nature = free from
every limitation and thus beyond them all.
Here Dlonysius not only recollects the contingenoy of the
cataphatic way, but also renders problematical the primacy
and propriety of the apophatic way. For even if negative
proposltions are more adequate than affirmations, they never-
theless fall short of the absolute simpliocity and truth of
divine umty.'BIn terms of John the Scot, 1t would thus seem

that not even negations are predicated 'properiy* (proprie)

Plato Latinus, vol. III, ed. Re Klibausky & C. Labowsky (Lon-
dons Warburg Institute, 1953), p. 106; for the relevant text
of the Commentarium, of. p. 70.

?1cusanus, De principio, Schriften II, p. 238s “ante

omnem affirmationem et negationem®; of. De possest, Schriften
II, pps 33%-36; De non-aliud, Schriften II, p. %56 (IV); and
De doota ignorantia, Schriften I, p. 206 (I,1iv).

72D10nzsius, The Mystioal Theology, bre Bolt, p. 201
(V; PG 3, 1048B); cf. also pp. 192-93 i%.a: PG 3, 1000B); and
Oon _the Divine Names, p. 70 (II,4).

73ct, Proclus, Commentarium in Parmenidem, ed, Klibansky,
p. 70.
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of God. In this way, the question of the 1limits of the entire
project of the divine names comes to the fore. An adequate
response to thls question requires a transcendental loglc, in
the twofold sense of a loglc which can overcome the opposi-
tion between arffirmation and negation, and which therefore
approaches divine transoendence with greater precision., The
learned ignorance formulates such a logic with two inter-
related principless the negation of the negations, and the
colncidence of opposites. Moreover, both of these principles
artioulate reflection's turn towards transcendence within the
via negativa.

The negation of the negations 1s manifest in Dionysius'
very formulatlon of the 1imits of the apophatio way. Not
content to limit negation to its regulative function in rela-
tion to symbolic affimmation, in The Mystical Theology
Donysius establishes an ascending dialectic of aphalresis
or abstractive negation, where

the negations...do not counterbalance affirmations in

an analoglcal knowledge of Gods... The negations exist

by themselves, rung upon rung in a ladder rising far-
tg:lgzg.‘ ,}‘&rcher above the realm of affirmative
From the denlal of corporeality and spatiality, Dionyslus
agoends to denlals of intelligence, eternity, unity, Godhead
(Theotes) and truth as inappropriate to the divine nature's

Douglass, "Me Negative Theology of Dlonysius the

Areopagite", p. 119. Cf. The g%atloal Theology, tr. HRolt,
pp. 199-201 (IV-V; PG 3, -1 B)e
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transoendence. At the term of these negations, he then denles
the ultimate adequacy of even the apophatic way, since the
divine nature "transcends all negation by the pre-eminence
of 1ts simple and absolute nature — free from every limita-
tion and beyond them all.*’”5 Yet this final denial is Ltself
a negation, the negatio negationum. The power of the negative,
which constitutes the driving force of the learned ignorance
as a loglecal structure, thus asserts itself in its full vigor
and purity. In moving beyond 1ts regulative function, the
apophatic way becomes genuinely reflexive and denies 1ts own
ultimate adequacy. As negatlon recolleots and overcomes the
limits of symbolic affirmation, the negation of the negations
continues the dialectic of aphairesis on a yet higher level
and removes the limitatlons imposed by negation as a regula-
tive principle. Alternately phrased, in the negatlo : nega-
tionum the apophatic way becomes self-oritiocal and regulates
1ts own directedness towards transcendence. The limitations
and conjectural nature of negation are thereby recognized
precisely within the via negativa as a reflexive structure.
By thus recolleoting 1ts own limits in the negatio negationum
the apophatic way re-asserts its primacy and approaches a
more preclse artioculation of the mind's relatedness to that

transcendence which remains beyond both affimmation and

nzslus, The Mystical Theology, tr. Rolt, p. 201
(v; PG 3. 1048B) .
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negation.76

Cusanus specifies the negatlo negationum further in
hls dootrine of the non-aliud and the coincidence of oppo-
sites. In the Idiota de saplentia the Layman spesks of "a
consideration of God that 18 nelther affirmation nor nega-
tion... which 18 agreeable to Him since He 1s above affirma-
tion and negation."?? One commentator has remarked that this

proposed consideratio constitutes "an ineffable way" over

agalnst the ways of affimation and negatlon.78 Yet as the
Layman develops this novel gonsideratio, it becomes evident
that the cruclal issue remains that of negations "This then
18 an answer that denies (negans) both the affirmation and
the negation as well as the combination of the two."79 Once
again the opposition between affirmation and negation is
overcome- within the apophatic way 1tself, in the negation
of both affirmation and negation.

What 18 at 1ssue for Cusanus 1s the ascent to the

76cf, Proclus, Commentarium in Pameniden, od, Kiiban-
sky, pp. 72-76; also Belerwaltes, Proklos, pp. 361-66.
77cusanus, Idiota de saplentia, tr. Dolan, Unlty and
p: 119; Sohrifeen TIT pe K8d (Bk. I1)1° WESt doinde

Refo rm
consl :arabio de Deo, uti sibl nec positio nec ablatio con-
venit, sed prout est supra omnem positionem et ablationem."

78Walter Bado, "What 1s God? An Essay on Learned Igno-
rance®, Modern Schoolman, XLII (1964), p. 32. Here again the
1ssue of a 'third way' comes to the fore.

79cusanus, Idlota de sapientia, tr. Dolan, Unity and
Reform, p, 119; Schriften III, p, %60 (Bk, II)s WEt %\'nu
responsil;o est negans affirmationem et negationem et copula-
tionem.
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transoendental negativity of the non-aliud, which provides

the only speculative field

where negation 18 not opposed to affirmation. For the
non-agliud is not opposed to the aliud, since it deflnes
and precedes this, Outside this fleld, negation 1is
opposed to affirmation = as immortal to mortal, incor-
ruptible 58 corruptible, etc. Only the non-gliud is
excepted.

As in Erlugena's dlsocussion of 'nihil' as a divine name,
Cusanus' treatment of the non-aliud employs radlcal negation
to slgnify absolute simpliclity and the transcendence of all
multiplicity and opposition. The polarity of affimmation and
negation presupposes the sphere of alterlty and its concomi-
tant oppositions (mortal and immortal, etc.) Following the
lead given in the negatio negationum, the non-aliud negates
not only the loglocal contrast between affirmation and nega-
tion, but also the very condition for this contrast:s alterity
or the aliud. “Non-aliud est non aliud quam non aliud."8! In
this self-defining oclroularity of the non-aliud, the reflex-
ive power of negation artioculates both the prinoiple of
definition and the transcendence of the affirmation-negation
aomsanua, De venatione sapientiae, Sohriften I, p. 66
(XIV)s ®... in’ quo solo negatio ron oppenitur affirmationd,
Nam 11 non aliud non opponitur 11 aliud, cum ipsum definiat
et praecedat. Extra hunoc campum negatio affirmationi opponi-
tur, ut immortale mortall, incorruptibile corruptibili, et

ita de omnibus. Solum 1i non aliud excepto." Cf. De non-aliud,
Schriften II, pp. 456 (IV), & 560 (prop. XIV).

810y ganus, De non-aliud, Schriften II
= ppe 446 (I), &
556 (prop. III). Gf. De g%noimo, “Sohriften II, p. 254t
“Principlum igitur ineffabile nec prinoipium nominatur nec
multa nec non multa nec unum nec allo nomine quooumque, sed

ante omnla illa est innominabiliter, Omne enim nominabile
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polarity., In its unconditional negativity, the precision of
the non-aliud cannot be expressed in alterity — neither in
the mode of affirmation nor in its correlative negation. Yet
as the principle of all definition, the non-aliud signifies
the constitutive ground for alterity, since “aliud... / est_/

non aliud quam aliud. n82 Hence, the non-aliud becomes mani-

fest symbolically in the alterity of reason and language, and
in affirmation and negation as modes of definition. For
Cusanus the non-aliud thus overcomes the contrast between
affirmation and negation in a twofold manners 4in its tran-
scendental negativity the non-aliud signifies a totality and
simplicity "ante omnem positionem et ablationen83; and as
the principle of definltion, the non-aliud itself defines

both affirmation and negation.
Yet for all this, the non-aliud is clearly a negations
1t names God as not-other, and thus remains within the apo=

phatic way. The peculiarity of the non-aliud consists in its
being a negation which simultaneously transcends and grounds
the contrast between affimation and its correlative negation.
Further, precisely in its self-defining and negative olrcu-
larity, the non-aliud 1s what Cusanus clalms to "have sought

aut flgurablle seu deslgnablle praesupponit alteritatem et
multitudinem et non est principium.®

820uganus, De non-aliud, Schriften II, p. 448 (I); cf.
supra, pp. 65ff.,

83Ibad, p. 456 (IV).
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for many years by means of the coinocidence of opposltes."e“
For, like Dionysius' divine name 'Sameness', the non-aliud

Ycontains all opposites under the form of 1dent1ty."85 It is
the absolute complicatio of all opposition and multiplicity,
so that in the non-agliud all things are the non-aliud; while

in i1ts manifold explications, only the non-aliud becomes
manifest in alterity, and consequently is all things in all
thinsa.eé In its priority to all opposition and alterity,
the non-aliud constltutes the ineffable goal towards which
the coincidence of opposites 18 directed. For coincidence
provides a methodologloal principle for integrating the
mani fold, conflicting predications concerning God into a
unified conjectural structure. Therefore, recollecting the
unconditional transcendence signified by the non-aliud, we
shall now turn to the coincidentia oppo sitorum.

Cusanus emphasizes the methodological funotion of coin=-

cldence in his lmage of the beryl or magnifying glasss

84Tpad, p. 456 (IV)s “et istud /i.e., the non-aliud 7
est, quod per opposltorum coincidentiam annis multis quae-

sivi." Cf, also Cusanus, Apologla doctae ignorantia, Schrif-

ten I, pp. 534=38.

65monysiua, On the Divine Names, p. 164 (IX,4); cf.
also p. 138 (V,7). The ultimate source for these passages is
Plato's Pamendides 139B~- E, & 146B - 1474, Cf, Cusanus dis-

oussion of 'Idem’ as a divine name, Dialogus de Genesi,
Sohriften I, pp. 390ff.

86usanus, De non-aliud, Sohriften IT, pi 516 (XV);
of., supra, pp. 105-06.
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The beryl is a olear, whlite and transparent stone which
has been given a form that 1s equally concave and con-
vex; and looking through it, one approaches (attingit)
what had previously been invisible. If an intellectual
beryl, having equally maximum and minimum form, is
fitted to the eyes of the intellect, then the indivis-
ible g,}ﬂ.nciple of all things 18 approached with its
help.
The coincildence of the concave and the convex lends magnify-
ing power to the beryl, so that the invisible becomes visible.
Simllarly, the colncldence of the maximum and the minimum
leads the intellect to a olearer vislon of God as the indi=
visible principle and origin of all things. By means of
colnoldence, the oppositions of the created sphere —motion
and rest, similarity and difference, possibllity and actual-
1ty — are led back to thelir original, undifferenced unity in
the compliocatio complicationum, The optical character of the
beryl image underlines the conjectural funotion of the coin=
cldence of opposites; it is precisely a mode of geelng, of
leading the contemplative intellect from the alterity and
opposition of the more-and-less to the vision of the indi-
visible maximum. For colnoidence is the loglc proper to the
intellectual unity of the mind, and artioculates the synthetie,

integrative power of the intellect as 1t moves from the

87cusanus, De beryllo, Sohriften III, p. 4 (III)s
"Beryllus lepls eat lucidus, albus et transparens, cul datur
forma concava pafiBer et convexa; et per ipsum videns attingit
prius invisibile. Intellectualibus oculis sl intellectualis
beryllus, qui formam habeat maximam parlter et minimum, adap-
t:tur, ger elus medium attingitur indivisibile omnium prin-
cipium.
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alterlty of reason to the unity of the idea of God. In the
image of the beryl, Cusanus thus discloses the twofold con-
text within whioch the coincidentia oppositorum is sets the
doctrine of the Absolute Maximum as a divine name, and the
unities of the mind. In expliocating the logic of colncidence,
we shall therefore have to deVelop Cusanus' coordinate themes
of maximality and the dynamics of the mind.

me the De doota ignorantia onwards, Cusanus repeat-
edly links the principles of coincidence and maximality. For
the loglc of coincidence artioulates the fundamental “"regula
doctae ignorantise" —namely, "in that whioch receives the

more-and-less, one never arrives at the simple maximum or
ninimum, *88 cusamus frequently expresses this rule in temms
of the polarity of the infinite and the finite, so that
between the infinity of the Absolute Maximum and the finitude
of the more-and-less there can be no possible 1.71\::1)0:!.‘171.0:1.89
The beryl discloses the primary coincidence between the

maximum "quo nihil malus esse potest" and the minimum "quo

880y ganus, De venatlone saplentisme, Schriften I, p. 124
(XXVI)s *in reolplentibus megls et minus numquam devenitur
ad maximum simpliociter vel minimum simpliciter.® Regarding
the "principle of maximallty", of. Rudolf Haubst, Die chrls-
tologle des Nikolaus von Kues (Frelburgs Herder, 1956),
150-§E and pre; WDle Idee einer neuen Ioglk bei Nikolaus
von Kues". PP 366 69,

890usamis, De doota dgmorantis, Schriften I, pp. 200

111), & 326 (II, De pace fidel, Sochriften III. p. 710
13 o’ vistone Dal, SehTTTEar TTT, . 200 (XHTI). Me role-

tion between the finite and infinite will be disoussed in
detall in the following chapter.
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nihil minus esse potest", a colncldence which indicates a

totality unconditionally beyond the sphere of the more-and-
less,90

To formilate the contrast between the Absolute Maximum
and the more-and-less, Cusanus frequently employs mathemati-
cal symbols. Among the simpler of his geometric analogies is
the one given in the De beryllo, where a straight line 1s
concelved as the coincidence of maximum and minimum angularity,
and consequently as the originating principle for all possible
angles. If we take a reed and bend 1t at the center, we shall
have an analogy (aenigma) for this doctrine and for the gen-
eral prinoiple of coincidences

Let the reed be a line / AB_/ which 1s bent into an

angle at point C, and let CB be mobile and moved

against CA; in tagt motion, CB with CA causes all
formable anglea.

I
| P
B,
"\\ N /7
i
\\ : // g
Bn\\ N / Pt
~~_ NI -
~ / 7
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p <
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90cuganus, De beryllo, Schriften III, p. 8 (VII); De
doota ignorantia, gohriften I, p. 20G(I,1v). P=

91cusanus, De beryllo, Schriften ITI, p. 10 (VIII):
"Esto igitur, quod calamus sit ut liiea et plicetur super C
punoto CB mobilis et moveatur versus CA; in eo motu CB cum
CA causat omnes formabllbs angulos.® If a reed is not readily
available, a paper straw wlll suffice.
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The line thus provides the prinociple for the generation of
all possible angles, since it i1s the complicatio outwf which
all angles are unfolded. Now, wlthin this generation, the
contrast between principium and principiatum elucidates that
between the maximum and the more-and-less. For
never will any one / angle_/ be mo aoute that it could
not be more acute, until CB is Joined to CA; nor will
any be so obtuse that: it could not be more obtuse,
until CB will be one continuous 1line with CA. Therefore,
1f through the beryl you see the angle which is equally
the maximum and the minimum of formable angles, then
your gaze will not come to an end in any angle, but in
the slmple line_which 18 the prinoiple of all angles...
and / whioh i's_/ indivisible b; every mode of division
in whioh angles are divisible.’2
The progression of greater-and-less in angularity thus finds
its term only in reduction to unity with its principle, the
straight 1line. The 1line thus constitutes the precision of
angularity, and yet itself 1s not an angle. As the coinoci-
dence of obtuse and acute, of maximum and minimum angularity,
the stralght line cannot be concelved as the simple sum total
of all angles; 1t must rather be seen as a complicative unity
and totallty outside the progressing series of angles.
Through the 'spectacles' of coincidence, we are thus led to
the principle of all angularity. In the De docta ignorantia,

Cusamus uses similar arguments to demonstrate the coilneidence

921bid.s "Numquam sutem erit aliquis ita acutus, quin
possit esse acutior quousque CB lungetur CA, neque aliquis
1ta obtusus, quin possit esse obtusior, qucusque CB erit cum
CA una continua linea. Quando igitur tu vides per beryllum
maximum pariter et minimum formabilem angulum, visus non ter-
minabitur in engulo aliquo, sed in simplioci linea, quae est
principium angulorum, quae est indivisiblle principium super-
fiolallum angulorum omni modo divisionis, quo anguli sunt
divisibiles.®
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of the infinite line, triangle, olrcle and sphere.93 Yet the
same dlalectlo operates throughout these different exempla,
aince the central 1ssue remains the coincidence of opposites
in the infinite maximum.

If we turn now to the transcendental interpretation of
these mathematical symbols, the contrast between the maximum
and the more-and-less becomes that between God and creation.
For Cusanus describes the Absolute Maximum as that "than
whioh nothing can be greater"gl"x

The absolute maximum 1s in act most perfeot, since it

18 in act all that it can be. Being all that 1t can be,

it 18, for one and the same reason, as great and as

small as 1t oan be. By definition the minimum is that
which cannot be less than it 1s; and since that is
also true of the maximum, it is eviggnt that the mini-
mum 18 ldentified with the maximum,
Here Cusamus not only recapltulates the coincidence between
the maximum and the minimum, but also indicates a further
coincldence between possibility and actuality. For posse and

esse coinoclde in the Absolute Maximum, which is "omne 1id,

93cusanus, De doota ignorantia, Sohriften I, pp. 23%4-
40 (I,x111 - xv),

94msanus De beryllo, Schriften III 8
Y. pe 8 (VII):
“quo nihil maiu:a esse po es:'..' The 13antlc;1 formulation

oocurs at De doota ignorantia, Schriften I, p. 198 (I,11).

95msanus, Of Learned Ignorance, tr. Heron, p. 12;
Schriften I, p. 205 (I,1v): 5maxl.mum absolute cum sit omne
1d, quod esse potest, est penitus in aotu; et siocut non
potest esse malus, eadem ratione nec minus, oum slt omne 1id,
quod esse potest. Minimum autem est, quo minus esse non
potest. Et quoniam maximum est hulusmodi, manifestum est
minimun maximo coincidere.® Cf. Paul Wilpert, "Das Problem
der Coinoidentia Oppositorum in der Philosophie des Nikolaus

von Kues", in Humanismus, Mystik und Kunst in der Welt des
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quod esse potest." The loglc of coincidence thus provides
the formal structure for the divine name 'Possest', as well
as for the Absolute Maximum. In contrast, Cusanus correlates

the sphere of alterlty and opposition with the posse-fieri

of the more~and-lesss

Where there are opposites, like simple and composite,
abstract and concrete, formal and material... there we
find degrees (excedens et excessum); hence a point is
never reached where all opposition oomg%etely ceases
or where two are absolutely identiocal.

While the Possest is all that it can be, the posse-fleri
oannot achleve a total realization, since it constitutes the

dynemlic principle for the field of alterity, where the play
among opposites delimits the actualization of power. For
example, set within a fabric of opposition and definition,

no partiocular spoken word (vooabulum) can exhaust the power

of language, because "words are not so precise that a thing
could not have been named with a more precise word."97 only

in the divine Verbum, which is the precision and maximum of

language, do power and actuallty coincide.

Mittelalters, ed. Josef Koch (Studien und Texte zur Gelstes-
gessﬂioﬁte Ege Mittel?ters. vol. I11; Lelden-KBins E. J.
Brill, 1$53), pp. #0-50.

96mae.nus, Of Learned Ignorance, tr., Heron, ps 69;

Schriften I, p. 31 I o Cf, also De non-altud, Schriften
IT, p. 562 (prop. XVII & XVIII). P =

97Cuganus, De venatione sapientiae, Schriften I, p: 150

(XXXIII)s ‘“non sunt vocabula praecisa, quin res possit prae-
cislorl vooabulo nominari.® Cf. supra, pp. 50ff.
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In this fundamental contrast between the Absolute Maxi-
mum and the more-and-less, the Maximum at once transcends and
grounds the sphere of the more-and-less. The principle of
maximality signifies preoision and totality, so that — as
Cagslrer remarks —

The term Maximum must not be misleadings A1t is not a

question of oreating a superlative to a previous com=

parative. On the contrary, it must be understood as
the complete antithesis to every possible comparison,
to every merely quantitative-gradual procedure. The

Meximum 18 not_a quanititative, but a purely qualita-

tive concept.

Just as the stralght line 18 nelther an angle nor the simple
sum total of all angles, the Maximum is unconditionally
beyond the gradations and oppositions of the more~and-less.
Yet as the 1llne 1s the prinociple and complicatio of all
angularity, so also the maximum is the complicative unity
within which the more-and-less finds the prinoiple of its
genesis and truth.9? For the principle of maximality indi-
cates the precise "rule and measure" of the more—and-less,ioo

where all opposites and gradations are nothing other than

98¢agsirer, Individual and Cosmos in Renalssance Phi-

losophy, tr. Mario Domandl (Oxfords Blackwell, 1963), pe. 20;
of. Mart{nez Gdmez, "From the Names of God to the Name of God:

Nicholas of Cusa", pp. 85-86.
( )9961‘. Cusanus, De docta i mre;ntia, Schriften I, pe. 210
I,1iv).

1001p14, pe 250 (I,xvii)s "Non est ergo aliud esse
maximum metrum et mensuram omnium quam maximum simplicitexr
esse in elpso sive maximum esse maximum,*

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



186

the Maximum itself, Indeed, even Cassirer's distinotion
between the quantitative more-and-less and the qualitative
Maximum 1s finally inadequate, since the Maximum brings into
coincldence the very contrasts of the categoreal scheme —
action and passion, quantity and quality, etc. In the abso=~
lute compliocatio of the Maximum, alterity and its concomitant
oppositions and categories are thus reduced to transcendental
uni ty.

Coincldence not only defines the Maximum in its corre-
lation to the minimum, but also provides the logloal prin-
ciple for articulating the paradoxical relation between the
Maximum and the alterity of the more-and-less, Since the
divine nature "contalns beforehand in Itself all opposites
under the form of 1dentity,"101 the speculative approach to
transcendental unity proceeds by the relntegration of
opposites into the higher unity of coincidence. For coinol-
deno:fpmvidea a rule whereby opposites are predicated of God
as thelr complicative principle and origin, Hence, in chapter
IX of On the Divine Names, Dionysius attributes the followilng
opposites of Gods greatness and smallness, sameness and
difference, similarity and dissimilarity, motion and rest. 102

10ipionysius, On the Divine Names, p. 164 (IX,4); of.
also p. 138 (V,7), and Cusanus! oitation of the latter pas-
sage in the De beryllo, Schriften III, pp. 12-14 (X).

1921 onystus, On_the Divine Nemes, pp. 162-68 (IX).
The oppositions are derive from Pla 8 Parmenides, via

g;uolus' commentary; cf. Ivénka, Plato Christianus, pp. 234~
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For, concelved as the originating complicatio from which all
contrasts and oppositions are unfolded, God is the cause of

contraries (contrariorum causa) and consequently becomes

theophanically present — and hence namable — in the alter-
ity and oppositions of the created order. In terms of John
the Scot,
Not unreasonably... all things that are, from the high-
est to.the lowest, can be spoken of Hlm by a kind of
similitude or dissimilitude or by contrarlety or by
opposltion, since He 1s the Source of all things which
can be prediocated of Him, For He oreated not only
things similar to Himself but also things dissimilar,
since He is Himself ‘bhg Ilke and the Unlike, and the
Causge of contraries,10
While the Juxtaposition and play of conflioting predications
are thus grounded in the dialectio of theophanic ceusallty,
they also direct reflection towards the transcendental com-
plicatio of the Maximum, where these contradictory predioca-
tions are reduced to unity, For 1f Eriugena names God as the
"oppost torum oppositlo, contrariorum contrarietas", 1t is
because opposites and contradictories coinocide within the

infinite simpliclty of the Maximum.1%% Hence, in the Absolute

103griugena, De divisione naturae, tr. Sheldon-Willlams,
p. 193 (510D~ 511A)T "Non autem irrationabiliter... omnia
quae a summo usque deorsum sunt de eo diol possunt quadam
similitudine aut dissimilitudine aut contrarietate aut oppo-
sitione quoniam ab 1pso omnla sunt quae de eo praedicarl
possunt, Non enim similia sibl solummodo condidit sed etiam
diesimilia quoniem ipse similis est et dissimillis, contrari-
orum quoque casa est." Cf, also 757B~ 7584,

1°“Er1usena, De divisione naturae, 517C. Cusanus' mar-
ginal gloss to this passage emphasizes, "deus contrariorum
contrarietas" (British Museum Cod. Additt. 11035, 80T; Insti-
tut fir Cusanusforschung, "Kritisches Verzeichnis®, p. 98).
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Maximum possibllity colncides with actuality, non-being with
being, 105 unity with trinity and multipliolty,106 singulart ty
with universality, 107 the beginning with the end, and Alpha
with Omega.m8

Therefore, while the non-aliud simply negates alterity
and opposition, the loglc of coincidence approaches this
negatlon by elaborating a jJuxtaposition of opposites within
the foous provided by the idea of totality and simple unity.
For through the beryl of colnoidence, the oppositions expli-
cated in alterity are seen in thelr reversion towards their
principle and complicative unity in God. Coincidence is a
properly synthetlic loglo, which employs the distinotions and
oppositions lnherent in alterity to overcome the limits of
alterity 1tself. Recollecting the twofold polarity of theoph-
any and transcendence and of the complicatio and expliocatio,
the prinoiple of colnoidence thus leads us to re-assert the
Hermetlo paradoxs God i1s and 1s named in all things (gompli-

Cfe Cusanus, D¢ Vigione Del, Schriften III, pp. 14850 (XIII);
and Werner Bei.erwgltea, Deus Oppositio positorum®, Salz-
burger Jahrbuch fir Philosophie, pp. 179-85.

( §°5waanus, De doota ignorantia, Sohriften I, p. 270
I,xxi).

1061p1d, pp, 258 (I,xix), & 280 (I,xxi)s Colnoidence is
ocrucial for Cusanus' Trinitarian theology, where there must
be three persons in one God, 1.e., where trinity must coin-
olde with unity.

107cusams, spologis doctae ignorantise, Schriften I,
Pe 5380
1080y sanus, De visione Del, Sehriften ITI, pi 136 (X).
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cative), and yet is nothing of all things and nameless.109

In the logic of coinoldence neither the affirmation nor its
negation can be denled; rather, the truth of both must be
acknowledged within the idea of the maximum or totality,
where affirmation and negation coincide.

Now, 1f the coincidentia oppositorum is among the most

distinctive features of Cusanus' philosophy, it is also among
its most provocative. For it flatly denies the ultimacy often
accorded the Arlstotelian loglc of non-contradiction. Indeed,

Cusanus frequently speaks of a "coincidentia contradictorium,"110

Confronted with this scandal, representatives of the Scholas-
tic tradition could soarcely remain silent. Hence, in his De.
ignota litteratura, Johannes Wenck attacked Cusanus for
destroying the seed and foundation of all knowledge, and
claimed that in formulating the principle of coincidence
Cusanus displays "the paucity of his instruction in 101;10."111

109¢f, cusanus, Apologla dootae ignorentime, Schriften
I, p. 580. Here Cusanus refers to Dionysius, On the Divine
Names, pp. 139-43 (V,8-10).

uomsanus, De visione Dei, Schriften III, p. 132 (X~
XI); ologiae doctae ignorantiae, Schriften I, p. 5503 De
beryllo, Schriften III, p. 50 (XXV).

11johannes Wenck, De ignota litteratura; ed. E. Van-
steenberghe, Lo "De ignota 1itteratura" de Jean Wenck de

Herrenberg contra Nicolas de Cuse: Texte 1nédlt et atude,
Beitrge zur Geschichte der PEIIosaEEie des Mittelalters,
vol. III, 1910), ppe. 21-22, 29, & 2543 pancltas Lnstruc-

cionls loglce". Regarding Wenck and the De ignota littera-
tura, of. Vansteenberghe's introduction; and Rudolf Haubst,
Studien zu Nikolaus von Kues und Johannes Wenck, Beitrgs" e

zur Geschichte der Philosophle und Theologle des Mittelalters,
vol. XXXVIII, 1 (1955), especially ppe 83-138.
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Although Cusanus' reactlon to Wenck's attack leads him to
proclaim, "A dislectiols libera nos, Domine,"!12 his reply

to Wenck —the Apologla dootae ignorantiae ~ nevertheless
contains a careful differentiation among modes of thought

and logle.
First of all, Cusanus acknowledges the naturalness and

utility of discursive logic. Man uses loglc to attain his
ends, just as animals use thelr sensible intultion to catech
thelr game. Citing Al-Gazzall, Cusanus states that "loglo 1s
given to us by nature, sinoe 1t 1s the power of reason,"113
Here Cusanus' pragmatic blas comes to the fore, as does the
distinction among the unities of the mind. For discursive
logloc is "the art in whioch the power of reason is expli-
oated."llu’ And in this expliocation, it provides the instru-
ment by which man orients himself wlthin the sphere of
alterity and the more~and-less. For the ratlonal unity of
the mind finds its ontological correlate in the realm of
alterity, where one property is continually set over agalnst
another.115 By distinguishing between opposites and con-
1120y sanus, Apologia doctae ignorantiase, Sohriften I,
Pe 562, Ousanus ateributes the epTsean to ARbross, but the

exaot source 1s uncertain.

1131pad, p. 548:8 M™oglca nobis naturallter indita est;
nem est vis rationis"; Al-Gazzall, ggtoaé Cod. Cus. 205. Cf,

De venatione sapientias, Sohriften I, p. (I); Idiota de
mente, Yohriften ILI, DPPe %117-15 ).
1140y ganus, De comlecturls, Schriften II, p. 92 (II,

11)s "nec est aliud logloa quam ars in qua rationis vis
explicatur. "
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traries, disoursive loglc manifests reason as an analytic
power, whose primary function consists in distinotion. Indeed,
the very limits within which reason and its loglc move are
conceived as distinet and opposeds
[/ Rational 7 discourse 18 necessarily bounded between
the terminus a guo and the terminus ad gquem, and we
call these opposites 'contradictories’, Hence, the
boundaries for rational, discursive thought are opposed
and separate. Therefore, in the region of reason, ex-
tremes are separate, so that in the rational definition
of a olrocle — namely, that the lines from the center
to the clroumference are equal — ghe center cannot
colnoide with the oircumference.ll
Cusanus thus links the prineciple of non-contradiction to the
polarity internal to reason, the polarity between the ter-
minug a quo and the terminua ad guem. "In the reglon of
reason® the principle of coincidence is inconceivable, since
beginning must be thought apart from end, part from whole,
maximum from minimum.
Cusanus therefore acknowledges the value and truth of
rational loglc wlthin 1ts own sphere. Yet the unity of
reason 18 get within the dynamlc olrcularity of the mind as

a whole, and in the realm of alterity nelther ultimacy nor

115¢f, cusanus, Idlota de mente, Schriften III, ppe
4oh-96 (II). -

116eusanus, Apologla doctae \gmoranties, Sohrift

N ae, en I,
p. 5488 "Discursus est necessario terminatus inter teminos
a quo et ad quem, et 1lla adversa sibi dicimus contradictoria.
Unde:' rationl discurrentl termini oppositli et disiuncti sunt,.
Quare in regione rationis extrema sunt disiuncta, ut in
ratione ocircull, quae est, lineae a centro ad oclrocumferentiam
sint aequales, centrum non potest colncidere cum circumfer-
entia," Cf. Cusanus, De comlecturls, §Schriften II, p. 82
(II,1)s ‘"heec est radlx omnium rationabllium scilicet non
esse oppositorum coincidentiam attingibilem."
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self-sufficiency can be attailned. Accordingly, the truth of
rational loglc remains provisional, since it is adequate
neither to the higher unities of the mind!17 nor to divine
transcendence. However, Wenck's critique of Cusanus refuses
to recognize any limitation whatsoever io the Aristotelian
logic of non-contradiction, whioh is conceived as the "seed"
and prineiple of all meam.ne:.118 By thus absolutlizing
rational logio, Wenck intends to demolish the learned igno-
rance., Yet in fact he imposes severe limitations on the very
conception of loglic, which —in a more general sense —
expresses the structural principles for the totality of the
mind's assimilative and creative power.l19 For the loglc of
non-contradiotion does not exhaust the power of the mind and
1ts unities, nor can 1t express the comprehensive inter-
relatlon between dialectic and ontology, as conceived by
John the Scot.

The 1imits of rational logic emerge within the context
of the hermeneutic of the divine names. Since God cannot be

reduced to a determinate point within the fleld of alterity

U%7cr, cusanus, Idiota de mente, Sohriften ITI, pp.
604-06 (XV).

18yenok, De Lgnota 11tteratura, ed. Vansteenberghe,
pp. 21-22, & 29 0 quantum spargltur hic venenum erroris
ot perfidie,corollario 1sto destruente omnem processum scien-
tifioum ac omnem consequenclam, pariter et tollente omnem
opposlclonem, parlter legem contradictionis, et per conse-
quens totam doctrinam Aristotelis, destruocto semine omnis

doctrine."

119¢r, muprs, "Die Idee einer neuen Logik bei Nikolaus
von Kues", pp. 362-64,

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



193

and reason, the transcendental relevance of the loglo appro-
priate to this field becomes problematic. As Cusanus remarks,
The reconcillation of contraries is beyond reason, so
every name reason lmposes naturally opposes another;
@.8sy Treason naturally opposes plurality and multitude
to unity. God 1s not called 'Unity' in this sense, but
'Unity' in which dlf%nction, plurality or multitude
are all identified.
The hermeneutic of the divine names thus requires a transcen-
dental loglo — that is, a logloc capable of overcoming the
oppositions and alterity of reason. The elements of this
trangocendental logic have already been discussed:s the nega-
tio negationum and the coincidentla oppositorum. We now have
only to specify the funotion of the goincidentia oppositorum

within the unities of the mind, and to emphasize the conjec-

tural characher of even this transcendental logioc.
Within the "progressing regressions" of the mind, the
rational and intellectual unitles are related as image and

exemplar., Reason is the image or word (locutio, verbum)

within which the intellect 1s explicated in alterity.12l con-
versely, reason turns towards its genesis, principle and
measure in the intellectual unity, as a 1iving image turns

towards 1t exemplar and truth., This dynamic reoiprocity is

12°eusanua, Of Learned Ignorance, tr. Heron, p. 54;
Sohriften I, p. 280 (I,xxiv), Cf. De coniecturis, Schriften
II, ppe 36-38; De principio, hrit‘tgen'_ff, P. 240; Dlonysius,
on the Divine Nam !a-Jsa,-"plp'. 18 -5% (XI1I,2- 3).

121¢e, cusanus, Ds_conlecturls, Schriften IT, pp. 26
(1,v111), 82 (II,1), & 112 (II,vi).
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reflected in the loglcs appropriate to the respective unities.
As the logloc of non-contradiotion expliocates the rational
unity, the colncidence of opposites articulates the intellec-
tual unity. For in turning from the alterity of reason to the
higher unity of the intellect, the contrasts and opposi tionse
of the rational sphere achleve integration within the intel-
leot: "This intellectual unity is the complicative root of
opposites which, in thelr expliocation, are incompatible,*122
In the analytilc power of reason, these opposites are expli-
cated and find thelr structural principle in the logic of
non-contradiotion. In contrast, the synthetio power of the
intelleoct expresses the integration of these opposi tes
through the loglc of coincidence. Hence, reverting to mathe-
matical symbollsm, Cusanus writes that

In the reglon of the intellect, he who sees number

contalned in unity, the line in the point, and the

circle in the center attains to the colnoidence of

unity and plurality, of the point and the line, of

the center and the olrole; / and he achieves this_/

in the visi%n of the mind apart from disoursive

procedure. 123

The intelleot is thus the loous for coincidence, or more

1221014, p, 24 (I,v111)s "Unde intellectualis 1lla
unitas radlx quaedam compllicativa oppositorum in eius expli=
catlone incompatibilium existit."

12304 sanus Apologia dootae ignorantiae, Schriften I
Pe 5503 “ged in,res one intellectus, qui vlcu'.t in uﬁIEate'
numerum complioari et in puncto lineam et in centro ol roulum,
coinoidentia unitatis et pluralitatis, punctl et lineae, cen-

trl et clroull videre attingitur visu mentis sine discursu."
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preclsely, this compliocative intelleoctual unity is coinci-

denoce 1tselfs “Unum et multitudo non in intellectu sunt,

fore, the intellectual unity and its loglo of coincidence
constitute the noetic condition and fommal structure for
approaching the 1dea of God as totallty and unity, where the
maximum coincides with the minimum, and power with actuality.
The ascent from the rational to the intellectual unity thus
entalls the transition from the logic of non-contradiction
to the coincidentia oppositorum. This twofold transition also
marks the shift from ratlonal knowledge to the learned igno-
rance. To the extent that knowledge consists in a process of
comparison, it establishes analogles and pszorblons between
what is already known and the knowable.125 Yet comparison,
proportion and analogy require distinetion and distance
between one property and another, between the whole and 1ts
parts, etc. Hence, knowledge presupposes the alterlty and
oppositions of the rational unity and of the more-and-less,
and the principle for this knowledge is that of non-
contradiction. In contrast, the intellect is the "complioca-
tive root" within whioch opposites and distinotions colncide.
Yet where unity coincides with multipliecity, and totality

12kcusams, marginel gloss to Proolus' Commentarium in
gammidem 775=765 Codex Cus. 186, fol, 33%; olted by
andlllac, La philosophie de Nicolas de Cues, p. 216, Cf.
Gandillao's commentary on this passage, loc.cit.

125¢f, cusanus, De doota ignorantia, Schriften I, p.
194 (I,1).
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18 prior to the distinction between parts and their sum
total, comparison and proportionality become impossible.
The coincidentia opposltorum therefore negates the presup-
posltlon for ratlonal knowledge, and in this negation signals
the transition to the learned ignorance. As one commentator
has remarked,
The two principles of the docta ignorantia and the
goinoldentia oppositorum are internally connecteds
where colncldence begins, 'knowlng' ceases — therein
lies an indireot acknowledgment of the prinoiple of
non-contradioction's value as the prinoiple of 'know-
ing'. Coincidence 1s the principle oi‘zghe higher
sphere, which 1s one of ‘'unknowing'.
The principle of colnoidence thus converges upon the via nega-
tiva in elaborating the loglc of the learned ignorance.
Although the coincidence of opposites provides a struo-
tural principle for the learned 1gnorance, it nevertheless
remains conjectural and must not be accorded ultimacy. For
within the "progressing regressions® of the mind, the intel-

lectual unity and its loglc mediate between the rationsl - and

12655 5ef Stallmach, "Zusemmenfall der Gegensétzes Das
Prinzip der Dlalektik bel Nikolaus von Kues", Mittellungen
und Forschungsbel trége de Cusami s-Gesellschaft, I (1§31§, Pe

+ Colnoldence thus constitutes a logloal principle for the
Dionysian gla, so that Cusanus says of Dlonyslus that "in
hoc 1ibello ubl theologlam misticam... vult manifestare pos-
8iblll modo, saltat supra distunctionem usque in copulacionem
et colncldenciam, seu unionem slmpliocl ssimam que est non
lateralls sed directe supra omnem sblacionem et posicionen,
ubl ablacio coincidit cum posicione, et negacio oum affiima-
olone; et 1lla est secretissima theologla, ad quam nullus
phylosophorum accessit, neque acceders potest stante prin-
oipio communi tooius phylosophie, scilicet, quod duo contra-
dictoria non coincidant,*® Cusanus,"Letter to the Abbot and

1453)*; published among the

Monks of Tegernsee (September 14, ;
appendices to E. Vansteenberghe's Autour de la docte ignorance:
une controverse sur la théologle stique au sidole, Bei-
tr8ge zur Geschiohte der Euosoﬁgie des Mittelalters, XIV
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divine unities., Hence, as the intelleot limits reason, it in
turn 18 limited by the i1dea of a simple totallty beyond both
opposites and thelr coilncidence. For in light of the first
unity of the mind, Cusanus is led to assert the transcendence
of the divine nature to every mode of thought, whether of the
rational or of the intellectual unity.127 gince "God is not
the root of contradiction, but is rather that simplicity
prior to every mob,"lzs Cuganus asserts that God is beyond
the colncidence of oppo‘sites.129 Hence, just as the negatio
negationum renders the via negativa reflexive, so the idea
of God recollects the limits of the principle of colncidence.
In the modes of both negation and coincldence, transcendental
loglc remains conjectural throughout., Since the learned
lgnorance conslsts precisely in recollecting the limits of
the mind's symbolizing and refleotive power, the conjectural
(1915), pp. 114-15. Cf. also Cusamus, Apologia doctae 1§m-
rantiae, Schriften I, p. 530. It may even be that coincldence
provides a key religlous discourse and symbolism generally;
cf. Eliade, The Two and the One, pp. 78-124.

127cusanus, De coniecturis, Schriften II, p. 22 (I,vil).

1286y 5anms, De Deo abscondito, Schriften I, ps 3041
"Nam non est radix contradioctionls Deus, sed est ipsa simpli-
ocltas ante omnem radicem.®

129cusams, De visione Del, Schriften IIT, p. 140 (XI).

Cf. also Cusanus® marginal gloss to Albert the Great's com-
mentary on The _lgfsbioal Theology of Dionysiuss “est solum
Deus ultra coincidentiam contradictorium®, Codex Cus. 96, fol.

226T0; published by Baur, Nicolaus Cusanus und Ps. Dionysius
im Iichte der Zltate und Bandbemerkungen des Cusanus, pe 112,
oltation ne. 589,
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recognition of its limitations marks transcendental logic as
the dialectic proper to the learned ignorance.

Cusanus speclfies the ultimate inadequacy of the coin-
cidentia oppositorum in varlous ways, but primarily in terms
of the non-aliud and the concept of infinity. The non-aliud
is what Cusanus claims to "have sought for many yei;rs by
means of the coincidence of opposites,” 30 because in 1ts

self-defining power the non-aliud 1s prior to both alterity

and the coinoldence of opposites. Since the negativity and
transcendental orlentation of the non-aliud have already

been discussed in detall, we shall now turn to the question
of infinity. In the De visione Del Cusanus presents the
coincldentia oppositorum in the image of the wall of Paradise:

The place wherein Thou art found unveiled is girt round
with the coincldence of contradictorles, and this is

the wall of Paradlise whereln Tou dost ablde. The door
whereof 18 guarded by the most proud. spirit of Reason,
and, unless he be vanquished, the way will not lie open.
Thas °tls beyond the coinoldence of contradioctories

that Thou mayest be seen, and nowhere this side thereof.131

Within this hlghly charged Soriptural image, Cusamus recapi t-
ulates the ascending dialectic among the mind's unitlies. The
mediation between reason and the divine unity ocecurs in the

intellectual prinoiple of colncidence, which 1is simul taneously

130cusanus, De non-aliud, Schriften IT, p. 456 (IV):
"1 stud ess, quod per oppositorum coincidentiam annls multis

quaesivi,
13lougamms, e Vision of God, tr. Salter, p. 4l4;
Schriften III, pe. 132¢ eon ra igitur coincidentia con-

Tradiotorium videri poteris et nequaquam citra." The image of
the wall of Paradise 1s derived from Genesis 3:2k.
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the boundary (murus) and entrance (porta, ostlo) between the

rational unity and God. The coincildence of opposites consti-
tutes a boundary insofar as it 18 inaccessible to reason; 1t
18 an entrance insofar as 1t integrates the oppositions of
reason into thelr originating principle, and orlents reflec-
tlon towards totality and transcendence. Cusams specifies
the mediational function of coinoldence in an exemplum which
recalls Eriugena's metaphor of divine self-creation:
While I imagine / conceive, oonclgersEZ a Creator
creating, I am stlll on this side of the wall of Para-
dise! While I imagine a Creator as creatable, I have
not yet entered, but I am still in the wall. But when
I behold Thee as Absolute Infinity, to whom is befit-
ting nelther the name of creating Creator nor of
creatable Creator — then indeed I begin to behold 132
Thee unvelled, and to enter the garden of delights.
Preolsely in his infinity God transcends the coincldence of
complicatio and sg_p_licatio,]'” of creator and creatable.
Here the theme of the analogla mentis emerges once
again, since in the 1dea of infinity man recollects his
origination in absolute infinity. Therefore, as the first
unity of the mind, infinity provides the transcendental
principle which grounds coincidence and leads beyond it. For
the loglc of coincidence culminates in absolute infinity,

which 1s the finls infinitue or end without end.l3¥ The

colncidence of opposites thus articulates the 1limit-situation

1321144, p, 575 Sohriften ITI, p. 144 (XII). Cfs
Eriusg?a. “De_divisione naturae, 455B, 6464, 678C; and supra.
ppe 96ff,

133cusamus, De visione Del, Sohriften III, p. 140 (XI).

13%1b4d, p. 148 (XIII); of. also Cusamus, Apologia
dootae lgnorantiae, Sohriften I, p. 538.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



200

of thinking itself; that is, within the "progressing regres-
slons" of the mind, coincldence expresses the dynamlc inter-
relation between the finitude of reason and the infinity of
the divine unity. For its completion, the logic of the
divine names thus requires a reflective turn towards the
limit-slituation in a twofold senses a formal analysis of
the polarity between the finite and the infinite; and an
anthropology of the limlt-situation, which takes this polar-

ity as 1ts structural principle.
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CHAPTER FIVE

Infinity and Anthropology

The question of infinity has been suggested several
times in the course of our discussion, particularly in con-
Junotion with the issue of transcendence. In thematizing the
relation between the finite and the infinite, we shall come
to the conclusion of our argument, since here the learned
ignorance finds its ultimate structural principle. Therefore,
the various themes which have previously been discussed will
have to be recapitulated within the context of infinity and
the limlt-situation. The analogles of the mind and of being,
theophany and transcendence, the loglc of negation and coin-
ocidence, the symbolizing power of language: all achleve an
integral expression in light of the relation between infinity
and the finite.

Moreover, the limit-situation provides the context for
an analysis of human existence, since man dwells within the
boundary of the finlte and infinite. For although actually
finite, man nonetheless possesses both the ldea of infinity
and an unlimited power for symbolic creation. Through the
1dea of infinity, man comprehends the finite and moves towards
an unlimited assimilation of the world and God. In terms of
John the Scot, humanity is the "ratio medietatis" or living

201
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Junoture of the uncreated and incorporeal, and the oreated
and corporeal natures.l The structural analysis of infinity
and the limlt-situation thus leads into an exploration of
the anthropological conditions for the formation and inter-
pretation of the divine names. Hence, the hemmeneutic of the
aymbols which man oreates passes over into the hermeneutic
of the symbol that man is, that is, into the anthropology of
the imago Del end 1lmlt-situation.? Within this anthropologi-
oal hermeneutic, the question of culture takes on paramount
importance, since it is within the cultural sphere that man
actualizes his symbolizing power, and thereby seeks both to
know himself and to name God.

Our disocussion of infinity and the limit-situation
will proceed in two interrelated stages. The first will be a
structural analysls of the relation between the infinite and
the finite, and will take its lead from Cusanus' mathematioal
symboll sm. The second will deal with the anthropology of the
limit-situation, and will conclude with a discussion of
culture as the conecrete locus for the analogla mentis and

hermeneutlc of the divine names. In the course of our presen=

tation, what may be described as an “eclipse of Dionysius"
will ooccur, since there is little expliocit treatment of

1grugena, Homélie sur le prologue de Jean, pp. 292-94
(294A-B).

2cr. Dupré, "Die Idee einer nemen Iogik bel Nikolaus
von Kues", pp. 366-67.
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elther infinity or anthropology in the corpus Dlonysiscum.

On the other hand, because of Cusamis' extensive development
of these themes, he wlll assume a central position, while
John the Scot's crucial discussions of infinlty and the idea
of humanity will supplement our argument. Yet, in spite of
this imbalance in the use of sources, the fundemental congru-
ence between the major Dionysian themes and these speculative
structures of Erlugena and Cusanus is not to be denied.
Rather, as Cusanus might say, the analysis of infinity and
the limit-situation can be seen as an explication of Dicny-
slus' seminal insight.3 WLth these general considerations in
mind, we may now turn to this analysis and explication in

greater detail,

1. Finlte and Infinite
The polarity between the finite and infinite contim-

ally recurs in Cusanus' philosophy, and provides a structural
prinoiple for his various names of God. For as infinite power,
the non-aliud both transcends and grounds the finitude of

JFor instance, witness the conflation of themes in this
comment of Cusamis on Dionysius' Mystioal Theology: "“Et
michl visum fult quod tota istg mlstica theologla sit intrare
ipsem infinitatem absolutam, / Dionysius_/ diolt enim infini-
tas contradiotorium coincidenciam, scilicet finem sine fine;
et nemo potest Deum mlstice videre nisl in caligine coinci-
cle, que est infinitas%, Cusams, "Letter to the Abbot and
Monks of Tegernsee (deptember 1k, 1453)", ed. Vansteenberghe,

%tour de la docte ignorance, pp. 115-16. Cf. Ivénka, Plato
ristianus, p. 257.
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altorlt;y.'* Cusanus similarly formulates the distinction
between the Maximum and the more-and-less so that "the abso-
lute maximum alone is infinite and... all else, in reference
to 1t, 18 finite and limited."5 The colnoldence of the maxi-
mum and the minimum further leads to the conception of the
Pogsest or Posse ipsum which is all that it cen be, and thus

constitutes an unlimited actuality in contrast to the con-
tracted finitude of the Ega_se_—gg'l_.é Therefore, the relation
between God and oreatlon comes to be ilnterpreted as that
between infinlty and the finite., In specifying this relation,
Cusanusg states the general prinoiple that "Between the infi-
nite and the finite there is no possible proportion."?
Although this theme 1tself 1s not Cusanus' novel oreation,8
his thoroughgoing systematic development of 1t does indeed
constitute a novelty. For it 1s a principle which he hever

bar., Cusanus, De non-aliud, Schriften II, pp. 470 (VII),
& 484 (x).

5msamm, Of Learned Ignorance, tr. Heron, p. 163 Schrif-
ten I, p. 210 (I,in. Cf. also Cusanus, Compl tum theologi~
oum, Sohriften III, p. 658 (III): "Solum enim infinltas non
potest esse malor nec minor."

6(.\lsanus, De aploe theoriase, Schriften II, p. 372; De
ossest, Sohrift s PD. 314-16; De vVenatione sapientiae,
Schriften I, pp. 54-60 (XII= XIII).

"cusanus, Of Learned Ignorance, tr. Heron, p. 73; Schrif-
ten I, p. 326 (11,1{). Ct, 'aJ.J so De doota ignorantia, Schriften
I, p. 200 {I,111); De visione Dei, %chrlften TIT, b, 200 ¢
(XXIII); De pace fiHL—ei, Sohyiften III, p. 710 (I); Complemen-
tum theologioum, Schriften I1I, p. 696 (XII).

3cr. Bonaventure, Brevilogquium IV,vi,4-5; Aquinas, In

phys. VIII,31; Gandillao, _;? phllosophie de Nicolas of Cues,
DP. 24B-49; Cassirer, Individual and Cosmos, ppe 10-11,
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tires of relterating, and whose foundations and implications
he never ceases to explore. Cusanus does not simply posit
the dbsolute disproportion between the finite and infinite
as an unreflected assumption; rather, he is continually
examining the principle itself from every vantage point and
within every dimension of human existence and thought.

The structure of this absolute disproportion can per-
haps be indicated most clearly in terms of the mathematical
infinite. For, as Cusanus remarks, "Since there 1s no other
approach to the knowledge of things divine than symbols, we
cannot do better than to use mathematlical signs on account
of thelr indestructible certitude."? As we shall see in dis-
cussing the guadratura oirculi, Cusanus® mathematlioal specu-
lations generally focus upon funotlonal relations, whose
elements converge towarde unity as their limit. To indicate
the structure of these relations, we shall first turn to
Cartesian coordinate geometry and the example of a hyperbola.
While Cusanus surely did not know this example, its function-
al correlation between numerical and geometric progression
expresses clearly and succinctly the mathematical 1imit-
situation which Cusanus sought to explicate.

The graph of the quadratic function XY=C, where C#(,
yields a hyperbola (Fig. 2). The curves of the hyperbola

9cusanus, 0f geamed Ignorance, tr. Heron, p. 27;
Schriften I, p. 23 « Concerning Cusanus' use of mathe-
matical analogles, of. Ga.nd.tllao. La philosophie de Nicolas

de Cues, pp. 206=09,
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continually tend towards the axes as limits, yet never
actually touch them; that 1s, the relation is asymptotioc.
The axes lie outside the sequence of numbers and points that
constitute the ocurves, for — regardless of the continually
shrinking distance between curve and limit -~ the curve can
never coincide with the axes through the finite process of
numeriocal multiplication. Within the structuralization of
the hyperbola, therefore, the infinite or unlimited is out-
slde the serles of finlte numbers, and no piling up of

numbers and fractions of numbers can yield the infinite.
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Like the Neoplatonic and Dionysian One which 1t signifies,
the mathematical infinite constitutes a simple totallty which
18 "nelther a unit in the multiplicity of things nor yet the
sum total of such units."10 Between the infinite as primal
totum and the finite serles of numbers, therefore, "there is
no possible proportion.® Yet the curves of the graph are
striotly limited, having thelr very being only in relation
to the limit as that towards whioch they tend. Hence, as we
turn towards the theoretical interpretation of this mathe-
matioal symbol, we must note the followings infinity is
wholly other than the finlte, and yet 1s itself given in
constitutive relation to the limited and finite. The infinite
or unlimited thus cannot be thought apart from the 1limit and
limited; nor can the limlted be thought apart from the un-
limited and the 1imit; nor, finally, can the 1limit be thought
apart from the limlted and the unlimlted. The threefold
structuralization is therefore essentially one of interrela-
tion, since each element taken singly necessarily involves
the whole structure. Therefore, the infinite is both con=
stitutive principle within the finite, and 1ts determinate
negation.

As another mathematical symbol, let us examine Cusanus'

recurring example of the guadratura ciroull or circulatio

Ononysius, on the Divine Names, p. 79 (II,11). Cf.
Eriugena, De divisione naturae, 652C- 653C; and Cusanus, De

visione Del, Schriften I1I, p. 150 (XIII).
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_quadrati.n A square is insgcribed within a circle, and as
‘ the number of sides and angles 1s multiplied, the resulting

rolygons approach the olroumference of the circle:

Fig. 3

11

Cusanus, Complementum theologloum, Schriften III,
p. 686 (XI). The bulk of Cusanus' mathematioal treatises is
devoted to this aenlgma, including the De mathematiocls com=-
lementis, the g%adratura clreulil, and a Dialogus de olrcull
uadratura. Cf. sanu s, e mathemati schen ﬁﬁuﬁttm, German
tr, by Josepha Hofmann, with intro. & notes by Joseph E.
Hofmiann (Schriften des Nikolaus von Kues, vol. 11; Hamburg:
Fellx Melner, 1952). Although our discussion of thls problem

sketohes only 1ts barest outlines, 1t sufficiently indlcates
its structure and function.
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Yet no multiplication of the polygon's sides, were they even
as prolific as rabbits, could yield the circumference of the
oirocle. As in the relation of a hyperbola to its limits, the
relation between the multiplying sides of the polygon and
the circle 1s asymptotic. The multiplylng sides and angles
approach the olrcumference ever more closely, yet the finlte
process of multiplication can never bring the polygon to
coincide with the oclrole; such colnoldence is concelvable
only at infinity, that 1s, only outside the finlte gradations
of the multlplylng sides and angles.12 The circle thereby
acts as the infinitely approachable limit towards whioh the
multiplying sides inexorably tend, but which can never be
reached through the finite process of multiplication. There-
fore, in its symbolioc slgnificance,
the oclroumference represents transcendence. It 1s not
the last polygon, the one with the greatest mumber of
sides possible, which i1s never attained. It 1s some-
thing that 1s beyond the possibility of every polygon.
It 1s another order, not the maximum in the same line.
With transcendence thus safeguarded, it is clear that
the ciroumference is suggefged. as the goal of every
polygon inscribed therein.
In the relational structure of infinity, limit and the
finite, Cusamus thus discerns a pecullarly fitting analogy
for the paradox of theophany and transcendence. As Gandillac

has commented conserning the variety of Cusanus' formulations

12¢f, Cusanus, Complementum theologicum, Schriften III,
p. 666 (V).

13Mart{nez Gémez, "From the Names of God to the Name of
God: Nicholas of Cusa", pp. 88-89.
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and examples,
What one will discovar, at the center of all these
speculations, will always be the paradox of an Infinlte
D soomdont and oo THytatly s menent,qu 28 TATeL!
In light of this integrative power, the idea of infinity
assumes a fundamental importance for the learned ignorance.
Rather than recapltulate each of Cusanus' conjectures in
terms of infinity, we shall confine our discussion to the
central paradox of theophany and transcendence. As we expli-
ocate this paradox in relation to the limlt-situation, we
shall also recollect the logic of the divine names in its
principal modes of negation, affirmation and colncidence.
The metaphysiocal interpretation of infinity will thus follow
the main lines of our argument, Further, to appreciate the
full import of the limit-situation for the learned ignorance,
we must examine 1ts anthropologlcal significance. For 1t 1is
within the concrete act of man's thinking and its "progres-
sing regrgssions" that this struoture 1s elaborated and
finds 1ts ontologloal setting. The mathematlcal and meta-
physlcal analysis of infinity therefore leads into the
anthropology of the limlt-situation, which will be dilscussed
1“"Ga.ndillao, La philosophie de Nicolas de Cues, p. 292,
Simllarly, Francis N. caminitg Speaks of Wan infinity which
is utterly and ineffably beyond, yet none the less most in-
timately present to even the lowest and most humble reality.

We might call it the paradox of an embodled infinity, the
mystery of an ineffable presence®, Nicholas of Cusat Docta

Ignorantia, a Philosophy of Infinit npublishel o Do 8~
sertation, Fordham University, 1933;, pe 78,
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in the following section.

Now, to elaborate the struotural correlation between
the limit-situation and the paradox of theophanv and tran-
scendence, we shall first turn to the analogy between the
ldea of infinity and divine transcendence. Just as the circle
18 of another order than the polygon's multiplying sides, the
precision of divine infinity cannot be attained within the
finlte sphere of creation. As a primordial totality prior to
all gradation and alterity, absolute infinity remains inef-
fable and unknowable, because 1t cannot itself be cirocum=-
soribed by any finlte being or term. Knowledge and language
requlre the definition or determination of limits and
alterity, so that one property may be distingulshed from
another. For thls very reason infinity signifies the tran-

scendence of knowledge and imposed terms (vocabula). As

Cusanus remarks,

No name can thoroughly coincide with this absolute
infinity.... For every imposition of a word is per—
formed in such a way that the word signifies some-
thing. But that which is something, namely this and
not that, is finite and limited. And erefore 1t
can never coincide with the infinite.

The relation between the finite and infinite thus provides e

15cusanus, Complementum theologioum, Schriften III, p.
696 (XII): "ipsum absolute infinitum penltus nullum nomen
competere potest.... Nam omnis impositio vocabuli facta est
ut vocabulum significat aliquid. Id autem, quod est allquid,
gollicet hoo et non 111ad, est finitum et terminatum. Et ita
nequaquam infinito competere potest.®
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rule for thinking about divine transcendences "Finiti ad
infinltum nulla est p:nogurt::lo."l6 Within this radical dispro-
portion, infinity negates alterity and finitude, and thereby
turns from the determinate sphere of the 'aliquid' towards
the transcendental negativity of the 'nihil'. For, as John
the Scot insists, 1f God "1s not-something on account of
excellence and not privation, it follows that He 1s nothing
on account of infinity,"17

Since this transcendental negativity finds its most
adequate artioculation in the apophatic way, infinity becomes
the principle for transcendence and its coordinate logic of
negation., Hence, Cusanus states that the Absolute Maximum
alone is "negative infinitum®,1® and that according to the
via negativa "one word alone may be used of Him / God_7
Infinite.... Yet infinity 1s a negative,"19 not-finite. The
thoroughgoing correlation between infinity, negation and

transcendence becomes evident in the logloal function of the

160ygams, De vislone Del, Sohriften III, p. 200 (XXIII).

17Er1ugena, sltiones super Ierarchiam caelesten, ::i.
ed. Dondalne, p. 2§2 %IV,B): Wgl aliquid non est per excel-
lentiam, non priuationem, conficitur nichil esse per infini-
tatem.* Cf. also De divisione naturae 589C~ 590B, 592C- 593C,
634B; and supra, pp. 13%-35.

18maamus, De doocta ignorantia, Schriften I, p. 320. In
contrast to the absolute, negative infinity of God, the uni-
verse is "privative infinitum®, a ‘contracted' infinity which
"non... potest esse maius quam est; hoc quidem ex defectu
evenlt; possibilitas sive materia ultra se non extendit." cf,
Tyrone Lal, "Niocholas of Cuse and the Finlte Universe®

Journal of the History of Philosophy, XI (1973), pp. 161-67.
19¢cusanus, Of Learned Ignorance, tr. Heron, p. 603
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term 'infinite' in Cusanus’ usage. ILike Dionysius' and
Eriugena's use of ‘hyper' and 'plus guam'’, the placing of
*infinite® before a predicate specifies the mode of negation
proper to transcendental loglc. For "all the names that
attribute infinity to God seek to manifest Hls incomprehen-
8ibility through supereminence. #20 pother than placing limits
upon divine transcendence, predications such as 'infinite
belng' and *infinite wlsdom' signify the integration of
finite perfections into infinite unity and totallty.

Just as naught can be added to the infinite, even so

the infinite cannot be limited unto anything so as to

become aught other than infinlte. Infinite goodness is

not goodness, but infinity; infinite quantityzis not

quantity, but infinity, and so with the rest.
For Cusanus, therefore, infinity constitutes the nerve of the
Via negativa and signifies absolute transcendence.

Yet infinity's unconditional transcendence does mot

constltute an isolated stasis apart from the finite. For

although there may be no proportion between the finite and

échrlt‘t:en I, pp. 292-94% (I,xxvi). Cf. also Apologla dootae
ignorantiae, Schriften I, p. 584,

20cyganms, De possest, Sohriften II, p. 336: “omnia
nomina, quae infinitatem Deo attribuunt, eilus incomprehen-
sibilitatem nituntur ostendere per supereminentiam"; of,
also pp. 314-16, & 346-48,

2lcugsanus, The Vision of God, tr. Salter, pp. 64-65;
ohriften III, ps 1 XIII), Cf, Cusanus, Complementum theo=-
Togioum, Schriften III, pp. 696 (XII}, & 66% ZEV): Waquando
infinitas additur termino, ut, cum dicitur infinita scientia
non aliud eius additio aglt ad terminum quam removere ter-
minum, ut 1d, quod significatur terminatam per dictionem seu
terminum intueatur mentaliter infinitum seu interminatum,*
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infinite, there 18 nevertheless a constitutive relation
between them. While infinlty is certainly the negation of the
finite, 1t does not overwhelm and obliterate the finite, nor
does the finite render lmpossible the being of the infinite.
Rather, as the mathematical symbols reveal, the finite can
only be thought in relation to the infinite as its limit.
Without the axes as limits, the progressing ocurves of the
hyperbola are inconcelvable, since thelr very curvature 1ls
directed towards the limits; and the limits are infinity. In
this way the triadic structure of mathematical infinlty,
limlt and the finite represents the dynamic interrelation
between transcendence and theophany, between absolute infin-
ity and the finitude of creation. Hence, as Cusanus states,
Sinoe we admit the exlstence of an end of the finite
(finls finitl), we needs must admit the infinite, or
the ultimate end, or the end without an end (finis
Bine fine). Now we cannot but admit the exlstence of
i‘:.‘?::ftg?agss. wherefore we cannot but admit the
From the apparent tautology that the finite requires an end —
1.e., that the limited 18 limited — Cusanus proceeds to
question the nature of this end or limitation, and finds a

resolution only in infinity, the finis sine fine. For while

God remains transcendent in absolute infinity, he also comes

to be concelved as the infinitely approachable limit and

22cusamus, The Vision of God, tr. Salter, p. 61;
Schriften III, p.l II). Cf. also Cusanus, "Letter to the
Dot and Monks of Tegernsee (September 1%, 1453)", ed. Van=
steenberghe, Autour de la docte ignorance, p. 116.
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constitutive principle for all finlte belng. Both Eriugena
and Cusanus therefore speak of divine infinity as “the Limit
(terminus) of all things beyond which nothing proceeds."23
In commenting on the limit (terminus) as a fleld for the hunt
of wlsdom, Cusanus recollects both infinity and the prinociple

of maximality: this limit

1s very great and unlimlted, sinoce there i1s no end to
its magnitude. For it has nelther beginning nor end,
but rather possesses within itself the beginnings,
middles and ends of all limitable things.... The un-
limited 1imit (interminus terminus) is the end of all
things capable of ending, the precision and 1imit of
all precisions. The limit, which 1s all that 1t can be,
18 prior to those limits which oan become. It deter-
mines the whole, therefore, and defines singular things.
For 1t 18 the perfeot unlimited limit of the posse-
fierl 1tself, possessing within 1tself all things which
can become prior to / thelr / determination. It is
therefore the 1imlt of all things and of all knowledge.2¥

When infinlty 1s thus seen as the 1limlt of the finlte, the
entire relational structure of the limit-situation comes into

play. The very belng of the oreated, finite sphere 1s consti-

23Er:!.ustann. De divisione naturae, tr. Sheldon-Williams,
pP. 204 (516A). Cf. Eriugena's remarks about the 'ambitus' at
De divisione naturae 517B, & 622A.

240y sanus, De venatione sapientiame, Schriften I, e 126
(XXVII): ",.. maximus et inteminus est, quia magnltudinis
elus non est finis, Non enim habet principium nec finem, sed
principla media et fines omnium terminabilium in se habet....
Interminus temminus omnium finibilium finils est et omnium
praecisionum praecisio et terminus. Terminus, qui est omne
quod esse potest, est ante omnem terminum corum qui fieri
possunt. Detemminat iglitur cuncta definitque singula. Est
enim terminus ipsius posse flerl utique intermminrus, omnia in
se determinate quae fleri possunt ante habens; terminus igi-
tur omnium rerum et omnium soientiarum.®
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tuted only in relation to absolute infinity as its beginuing,
middle and end — that 1s, 1ts originating principle, sustain-
ing power, and t_sILo_s.25

In the De prinoipio, Cusanus gpecifies further both
the nature and the 1limiting funotion of infinity. Disoussing

Proclus' commentary on the Parmenides, Cusanus critiolzes the

Platonic and Aristotelian interpretation of infinity, and pro=-
ceeds to distinguish: between modes of infinity. He notes
that Plato “takes infinity for the indeterminate and confused,
whioh is capable of recelving limits and ends, but / takes_/
the finlte for the form which gives ends and limits to the
1n1‘1n1te."26 For Plato the finite 1s explioltly asssolated
with unity and perfection, while the reglon of infinity con-
slsts in tha opposltions and progressive gradations of the
more-and-less, as in the dialectiocal relation between quali-
ties like warmth and cold; alternately phrased, the limit and
finlte belong to being, while Anfinity characterizes becoming.
Plato therefore accords a pre-eminent value to the finite on
account of its bond to unity and being. For similar reasons
Aristotle denles the existence of an actual infinite, and

25¢cf, Briysens, De divisione naturaa 451D - 4524, 514a
(citing Maximus' Ambigua), 6224, 653B- C, 67543 Dionysius,
On_the Divine Nemes, pp. 142-43 (V,10); and Belerwaltes,
Proklos, pp. 82-83.

260y 5anus, De prinoiplo, Schriften IT, p. 2481 "Capit
autem infinitatem pro 1nterminato et confuso apto tamen ter-
minarl et finiri, finitum vero pro foma finlente et temi-
nante infinitatem."
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posits the impossibility of infinite regress.27 Hence, we
cannot but acknowledge a fundamental shift in the understand-
ing of infinity from Plato and Aristotle to Eriugena and
Cusanus, Indeed, a complete ontological and axiologlcal
inversion would seem to have occurred, as infinity came to
be linked with absolute unity, transcendence and the actual
plenitude of beins.za Cusanus recognizes this shift, and
seeks to lntegrate both conceptions of infinity into a single
coherent structure:
The position of Melissus 1s not so absurd as Aristotle's
refutation claims. For to every reflective consideration,
nothing 1s seen other than infinity, namely 1limiting
infinity (infinitas finl ens) and limitable infinity (in-
finites finlbllls). Limiting infinity is the end which
ag no end. It 1s the principle whioch subsists by it-
self, and which contalns every end. It is God prior to
every belng. And limltable infinity 1s the privation of

all limit and definition, / and 1s_/ 1limitable by the
infinite end. It is after every belng.29

27pristotle, Physics III, 4-8 (202b - 208a); Metaphys-
108 s Physics ’ H _EE_L

II, 2 {944a~Db), Cf. Cusanus, De principio, Schriften II
D. 225-24; De non-aliud, Schriften TTo po BEF (X)- -

28Among the central figures in bringing about this in-
version are Philo Judagus, Plotinus and Gregory of Nyssa. Cf.
Henri Guyot, L*%infinité divine depuis Philon le Julf gusgu'a
Plotin (Paris: Libraries Fallx Alcan et Guillaumin R nies,
1906); A. H. Amstrong, "Plotinus' Dootrine of the Infinite
and 1ts Significance for Christian Thought®, Downside Review,
LXXIII (1954~°55), pp. 47-58; Ekkehard Mihlenberg, Die Unend-
lichkelt Gottes bel Gregor von Nyssa (GGttingens Vandenhoeck
& Ruprecht, 1 s Do Fo Daclow, "Gregory of Nyssa and
Nioholas of Cusat Infinity, Anthropology and the Via Nega-

tiva", to be published in the Downside Review, April, 197%,

29cusanus, De prinoi o, Schriften II, pp. 248-50%
"Non est Melissi positio 1ts absurda siout Aristoteles eam
redarguit. Nihil enim in omnl consideratione videtur quam
infinitas; ;s scilicet infinitas finlengcet infinitas finibilis
Infinitas finlens est finls culus non est finis. Et est prin-
cipium per se subslstens omnem finem complicans. Et est Deus
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The dynamiocs of the limit-situation thus emerge from the
oreatitve power of the infinlitas finiens, which determines the
constitutive limits of finite, oreated belng, Cusanus there-
fore establishes a dislectic of limltatlon between the two
modes of infinity, and discerns the genesis of finitwe belng
within the transcendent actuallity of the infinitas finiens.
For,
when the first infinite / infinitas rlnienss7 limits
the second / infinitas finibills /, finlte belng arises
from the infinite principle — at is, from the first
f infinity_/ that_i1s more than being since it precedes
t /[ 1.e., belng_/, and not from the second since it is
after being. In e first infinity all definable things
are in aot; all definable things are in EBe second with
respect to the omnipotence of the first.
Cusanus thus insists upon both the transcendence and the
oreative power of the infinitas finiens. Indeed, in virtue
of 1ts ontologloal priority to the finite, absolute infinity
constitutes the complicatlve unity and ocreative principle

for finite being.

ante omne ens. Et infinlitas finibllis est carentia omnis ter-
minl et definitionis finibilis fine infinito. Et est post
omne ens." Regarding Mellssus' doctrine of infinity, of.
Dlels-Kranz, fragments 2 -6, For Aristotle's critique, of.
Metaphysics I, 5 (986b). Eriugena distingulshes between the
Infinity of God and the infinity of matter at De divisione
naturae 499D - 500A; Cusanus' marginal gloss on 8 passage
rgaaa, "quomodo deus et materia habent infinitatem® (Institut
fur Cusanusforschung, "Kritlisches Verzeichnis", p. 95).

3°msanus, De principio, Schriften II, p. 250: "Quando
igitur infinitum primum finlt seoundum oritur ens finmltum ab
infinito principio scllicet a primo quod est plusquam ens,
cum ipsum praecedat, non a secundo, cum sit post ens. In
primo infinito sunt omnia definibilla actu, in secundo sunt
omnia definibilia in respectu omnipotentiae primi." Cf.
Rudolf Haubst, "Dle Thomas- und Proklos-Exzerpte des 'Nicolaus
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Therefore, as infinitas finiens and terminus intermminug,

abgolute infinity 1s both the originating principle and telos
of finlte, created being. Infinity is the ineradicable condi-
tion for the intelligibility and very being of the finite, as
the clrcle 1s for the multiplying sides of the inscribed
polygon. In its complicative power and maximality, infinity
contains all being in unity.
Did infinity not include in itself all being, 1t were
not infinity. If it were not infinity, then nelther
would the finlte exist, nor aught alien or different,
since these canmnot exist without the otherness (alteri-
;::;h%freeggfn:gg %imita. If the infinite be taken away,
As in the theophanic dlalectic which governs the transcendent
Good, the division of nature, the non-aliud and Possest, this
radical lnherence of all finlte being provides the precondi-
tion for theophanic manifestation. Hence, recollecting the
expressionlist paradigm and the complicatio-explicatio
polarity, we may say that finite belng manifests or expli-
cates absolute infinity. Cusanus therefore states that "since
the infinite form 1s recelved only in a finite way, every
creature 1s, as 1t were, finite infinity or a created God. 32

Treverensis' in Codicillus Strassburg 84", Mitteilungen und
Foraohur_xgsbeit:rge der msanus-Gesellschaft, (1951;, PD.
27-33.

ey sanus, The Vision of God, tr. Salter, p. 62;
Schriften III, E B « Dlonysius, On the Divine
Names, pp. 142-43 (V.9 10), & 155-56 (VIII 2=3).

320usanus, De doota i rantla, Schriften I, p. 328
(I1,11)s “Quoniam ipsa forma Infinita non est nisl finite
recepta, ut omnis creatura sit quasi infinitas finlta aut
Deus creatus."
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For the lmmanence of the limit within limited belng reflects
the immanence of infinity as both limiting (finiens) power
and terminus interminus. In its twofold 1limiting function,
absolute infinlty thus becomes constitutively present through-
out the rich diversity of finite being.33 The triadic rela-
tion of infinlty, 1imit and the finite thus provides a
structural principle for the interpretation of theophany.

The entire polarity of theophany and transcendence
attaing a new clarity in terms of the limit-situation. For
"the infinlte 18 the most adequate measure of finite things,
even though the finlte 1s completely without proportion to
the infinite,"3% The radical incommensurability between the
finlte end infinite guarantees the ultimats inaccessibility
of divine transcendence, since no created being or intellect
can measure or olrcumsoribe the unlimited. Yet the limit-
situation 18 a properly relational structure, wlthin which
infinity constitutes the 1limit and measure for the finite.
Conversely, the finite is given conly as the manifestation of
infinlty under the conditions of limltation and alterity.
was (o, 5+ S ISt fo septantie, sohsifoen 11D, b
tione melius explicatur. Magna enim diversitas immultipli-
cabllitatem melius exprimit.®

Hcusanus, Apolosia doctae ignorentiae, Schriften I,
pe 582t "infinitum est adaequatissima mensura finitorum,
licet finltum sit ad ipsum infinitum penitus improportion-

" cf, ?150 Complementum theologioum, Schriften III, s)p.
H H

ale.
686-88 (XI); De visione Del, So ten III, p. 152 (XIII
Idiota de sapientla, Sohriften I1I, p. 476 (Bk. II).
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The infinite measure or limit thus becomes manifest in the
measured or limited, so that "every creature is, as 1t were,
finite infinity or a created God." Hence, the conception of
infinity signifies transcendence in such a way that 1t
becomes the measure and ineradicable condition for theophany.
While in 1ts precision divine infinity remeins unattainable
to all finite being and thought, i1t nevertheless becomes
infinitely approachable, open to unlimited depths of partioci-
pation, Therefore, by interpreting the relation between God
and creation through the limit-situation, theopnany and tran-
scendence cannot be seen as a mutually deatructive opposition,
as a merely insoluble contradiction before which speculative
thought must itself dissolve; rather, they come to be grasped
as a polarity, each positing and necessarily conditloning the
other.

Yet the implications of the limit-situation extend
beyond this integration of theophany and transcendence, and
into the loglc of the divine names. Since we have already
noted the internal connection between infinity and tie via
negativa, here we may focus upon the cataphatic way and the
loglc of colncidence. Discussing the many gods honored in the
pasgan pantheon, Cusanus comments on the altar to the

“Terminus infinitus, cuilus non est finis", and goes on to

say thattall the diverse names of the gods

explicate the gompliocatio of the one ineffable name;
and since the proper name is infinite, it contains-in-
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unity the infinltely many names of particular perfec-
tlons. For this reason, the explications can be many,
and yet never so many and so great that there could
not be more; for each one of them is to the proper and
ineffable / name_/, as the finite is to the infinlte.35

Here the fundamental contrast between the various imposed

names (vocabula) and the one precise name (verbum) of God is

interpreted within the context of the limit-situation. Given
the absolute disproportion between the finite and infinity,
no finite name can attaln the precision of the one infinite
neme. Yet within the relational structure of the limit-
situation, the way of affirmation is not reduced to silence,
but rather becomes a process of unending conjecture. In terms
of the asymptotic relation between the finlte and infinite,
“there 15 no end to speculative metaphors (aenigmae), because
no one of them is so near / 1ts truth_/ that it oould not
always be nearer."36 For not only ls absolute infinity the
determinate negation of the finite, but it also constitutes
the infinitely approachable 1limit for an ever deeper partici-
pation in truth. Hence, the 1dea of infinlty transforms
3Scusanus, De doota ignorantia, Sohriften I, pp. 288-
90 (I,xxv): "... unlus ineffabilis nominis complicationem
sunt explicantia; et secundum quod nomen proprium est infin-
itum, ita infinita nomina particularium perfectionum compli-
cat., Quare et expliocantia possent esse multa et numquam tot
et tanta, quin possent esse plura; quorum quodlibet se habet
ad proprium et ineffabile, ut finitum ad infinitum."
36cusanus, De possest, Sohriften II, p. 338: “Asnigua-
tum mullus est finls, cum nullum sit adeo propinguum, quin

semper possit esse proplnquius.® Cf, also Compendium, Schrif-
ten II, p. 694 (V).
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the way of symbolic affirmation into an unceasing creation
of conjeotures and divine names. Conceived within the 1limit-
sltuation, the ineffability of transcendence becomes the
ocondition for symbolic affirmations "Because in all speech
it [Ti.e., infinite wisdom 7 is ineffable there can be no -
1imit to the means of expressing 1t."37

Therefore, the learned ignorance and 1ts conjectural
loglc do not entall the abdication of man's reflective and
symbollzing powers. Rather, in recollecting the limits of
these powers before infinite transcendence, the learned
ignorance impels them towards ever new ventures of conjecture
and symbolic creation. Here, then, 1s the reason for Cusanus'
irenic approach to the history of philosophy and religlon, 38
as well as for his repeated attempts to formulate the name of

God -~ the absolute Maximum, Possest, Posse ipsum, non-aliud,

and infinlty itself. Sinoce there nelther 1s nor can be a
human conception which is definitive and fully adequate to
absolute infinity, we must both practice tolerance as the

3?Cusanus, Idiota de sapientia, tr. Dolan, Unlty and
Reform, p. 106; Sohriften I1I, p. %30 (Bke I)s In a related
context, Henri Bergson writest "Dieu est amour, et 11 est
objet d'amours tout 1'apport du mysticisme est 1ld. De ce
double amour le mystique n'aura jamals fini de parler. Sa
description est Lnterminable parce que la chose a déorire
est inexprimable." Les deux sources de la morale et de la
religion, QOsuvres, ed. A. Roblnet (Parlss Presses Univer~
sitalres de France, 1963), p. 1188.

3861‘. Rudolf Haubst's discussion of the role of ‘con-
cordantia’ in Cusanus' thought, "Die leltenden’. Gedanken und

Moﬁ.vg der Cusanischen Theologle®, mtt?;luﬁen und Fo rschungs-
beltrage der Cusanus-Gesellschaft, I 19 » Dp. 2064ff,
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condition for apprehending truth, and .seek contimually fresh
approximations to the infinite precision of truth., Indeed,
conjecture consists precisely in the recollection of limita-
tion and the process of symbolic and speculative approxima-
tlon. As Gandillac formulates this dialectic of limltation
and approximation,
Conjecture defines itself starting from a double cer-
titudes first, that every finlte approach remalns
wlthout proportion to the infinite which it-seeks; and
next, that it measures 1ts object only by means of the
immanence within 1t of an infinite Rule. It is a ques-
tlon of considering an ensemble of progressive adequa=
tlons, which are so many partial vioctorles of Truth,

and whose maximum 1g Bnly a superlative which is
inaccesslble to man,3

Yet this interpretation of symbolic creation does not
entall a cabalistic proliferation of symbols. Rather, the
ldea of infinity provides a unifying foous for symbolic af-
firmation, a foous which becomes manifest in the loglc of
colncidences For the goinclidentia oppositorum 1s the prin-

ciple of integration for the cataphatic way, because 1t is

the 'wall of paradise' within which finite contradictory
predications are directed towards the unity and negativity
of infinity. By thus artioulating the reflective turn towards
infinity, coincldence expresses the limits of the conjectural
pProcess. And these limits come to light only in terms of the
complicative power of infinity itself, which is the root of

3Gandillac, La philosophie de Nicolas de Cues, p. 169;

cfe. also p. 166.
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coincldence:

Just as otherness (alteritas) in unity i1s without
otherness because 1t 1s unity, even so, in infinity,
contradiction is without contradiction, because it is
infinity. Infinity is simplicity itself, contradiction
exigteth not without becoming other. Yet in simplicity
otherness existeth without becoming other because it
1s simpliocity 1tself, seelng that all that is sald of
absolute simplicity colncildeth therewlth, because
therein having 1s belng. Thereln the opposition of
opposites 1s an opposition wlthout opposition, Just as
the end of things finite is an end without an end.
Thou, then, 0 God, art the Opposition of opposites
(oppositio oppositorum), because Thou art infinite,
and because Thou art Infinite Thou art infinity 1tself.
And 1n infinity the 8pposition of opposites existeth
wl thout opposition.""

The very notion of infinity as the limit of the finite, as
the temminus interminus or finis infinitus, constitutes a

coinclidence of opposiees.“l Coincldence is therefore impli-
cated within the very structure of the limit-situation.

Hence, John the Scot maintains that God is the "ambitus" of
of all things and the "similium similitudo.et dissimilitudo

dissimilium, oppositorum oppositio, contrariarum contrari e~
tag. "2 For in the infinite ‘ambitus', all likeness and

opposition coinclde, since here they are reduced to unity in

40cusanus, The Viston of God, tr. Salter, pp. 61-62;
Schriften III, pp. 1 XIII).

41Claiming the emthority of Dlonysius, Cusanus speaks
of infinity as the "contradictorlorum coincidentiam, scilicet
finem sine fine". Cusanus, "Letter to the Abbot and Monks of
Tegernsee (September 14, 1453)", ed. Vansteenberghe, Autour de
la docte ignorance, p. 116.

“’ZErlugena, De_divisione naturae, 517B-C. Cusanus'
marginal gloss emphasizes, "deus contrarlorum contrarietas"
(Institut fir Cusanusforschung, "Kritlsches Verzeiohnis", p.
98). Cf. Belerwaltes, "Deus Oppositic Oppositorum®, pp. 179-
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thelr originating, complicative i.vrlnoiple.

Therefore, both the integrative and the transcending
power of the idea of 1nfinity emerges with greater clarity
in the loglc of coincldence, For within the mathematical
limit-situation, the infinite line, triangle, circle and
sphere cease to be distinct geometric construocts, because
they coincide with infinity 1tself. Similarly, since "all
that existeth in infinite belng is Ltself infinite belng
pure and simple,"3 infinite power (posse) coincides with
infinite actuality (915_9); for within absolute infinity,
nelther power nor actuality 1s other than infinity, The idea
of infinlty thus provides the ultimate ground for the divine
names Possest and Posse ipsum. In more general terms, deslg-
nations such as infinite goodness or infinite wisdom slgnl fy
not these particular qualities in an eminent degree, but
rather the absolute infinity within which these qualities
cotnoide.* In this way infimity transcends mot only the
quantitative gradations of the more-and-less, but also the
qualitative distinctions among finite predioations.

In virtue of its integrative power, the loglc of coin-

43cusamus, e Vision of God, tr. Salter, p. 71;
Schriften III, p. 158 (XV). Regarding coincidence in the

mathematiocal 1limit-situation, of. De doota ignorantia
Sohriften I, pp. 232-40 (I,xii-~xv),
Mkor. cusanus, De vislone Det, Schriften III, p. 152

(XIII); cited supra, p. 213, n. 21.
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cldence thus directs refleotion towards the transcendence
and negativity of absolute infinity. Coincidence artioulates
the 1imit where the mind posits a "transsumptio® or specula-
tive leap from the finite to the inrinite;“’s that 1s, 1t
articulates the intellectual unity's mediation between the
finitude of reason and the infinity of the mind's divine
unity. Nevertheless, between the finite as such and absolute
infinlty there remains no possible proportion, to say nothing
of coinecldence., For if infinity is the complicative prinociple
within which conjectural names coinoide, it 1s also the
determinate negation of all finite designations. Infinity 1s

therefore the origin and telos of the conjectural process and

coinoldence, and yet in 1ts precision remains beyond the

reach of every conjecture and coincidence. Hence, Gandillaoc

writes that
We have not found a single text of Cusanus which unites
the finite to the infinite in a true 'union'. The syn-
thetlc operation / of colncldence_/ always brings it-
gelf to bear upon terms which are poslted in advance as
infinite (the maximum and the minimum), or upon symmet-
rical finlte terms which are Rgnaidered hypothetically
at the 1imit of thelr growth.

Only when conceived as actualizing thelr 1limits — that is,

as infinite — do finite terms and properties coilncide. For

the 1limit-situation cannot be thought without the following

paradoxs in its limiting function infinity 1s all things

¥5cf, Gandillas, La philosophie de Nicolas de Cues,

p. 206,
uéIbid. PP. 221-22; of. also p. 150,
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complicative, in such a way that within infinity all things
are nothing other than infinity itself; yet precisely within
this reductlo, infinity 1s nothing of all things because no

finite manifestation or deslgnation adequately explicates

the precision of infinity. The fundamental paradox of theoph-
any and transcendence must therefore be re-affirmed, since
"infinity 1s allke all things and no one of them all. "7
Infinity 18 at once the constitutive principle and the deter-
mining negation of the finltes constitutive principle as the
finlte's complicative origin and infinitely approachable limit;
and determining negation in the radical disproportion between
finite and infinlte, which preocludss the possibility of thelr
colnoldence., In tracing the loglc of coincildence within the
1limit-situation, we are therefore led back to the 1ssue of
transcendence and the yia negativa.

In conclusion, the analysls of the limit-situation thus
proves to be extreordinarily fruitful for the learned igno-
rance. For 1t both demonstrates the internal coherence of the
polarlty between theophany and transcendence, and provides a
comprehensive framework for the entire logic of the divine
names, The via negativa, symbolic affimmation end the coin-
cldentlia oppositorum find thelr integration within the
relational structure of infinity, limit and the finite. To

Cusanus, The Vision of God, tr. Salter, p. 62;
§ohr1rten III, pe 1 .
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complete our argument, we need only trace the implications

of the limit-sltuation for anthropology.

2. The Anthropology of the Limit-Situation

The question of anthropology 1a scarcely new to the
course of our inquiry. Indeed, 1n developing a doctrine of
man we shall recollect some of the central themes of our dis-
cussion. The cultural setting of hermeneutios, the analogies
of the mind and word, Cusanus' doctrine concerning the
unities of the mind, the paradigm of symbolic expression —
all are anthropological structures. So that these structures
do not function as unreflected presuppositions, they must be
brought into foous within a coherent anthropology. Moreover,
a distinguishing feature of hermeneutiocs and the learned
i1gnorance 1s thelr insistence upon the mediating and creative
role of the human subject. After all, the learned ignorance
characterizes the noetic and eplstemological condition of
man, and 1t 1s man who =1in light of thls condition —
undertakes the project of the divine names. Since the locus
for the articulation of meaning and truth can be nothing
other than the symbolizing and reflective power of man, com-
pletion of the hermeneutlcal project requires an explicit
anthropology. In 1light of the previous section, this anthro-
pology takes the form of an interpretation of man as dwelling
within the limlt-situation, as the dynamic center of mediation
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between the created and the uncreated, between the finite

and the infinite. As fundamentally the oreature of the limits,
man himself constitutes the final ground for the project of
the divine names.

The limlt-situation of humanity involves a fundamental
paradox. Man 18 created and hence bound within specifioc
limits; hls bodily 1life, limited teochnical capacity, and
ignorance clearly mark him as a finite being. Yet within this
very finitude man i1s constitutively related to infinity and
totallty. Indeed, since the finite can only be thought in
relation to the limit and infinity, we may even say that in
the reflective apprehension of his created, finite nature,
man discovers his opanness to totality and the infinite. In
1ts classiocal Aristotelian formulation, this relatedness to

totallity has become a philosophical commonplace: "anima est

quodamodo omnia, a8 that 18, the soul 18 in some way all that
is. In terms of mathematioal struotures, this dimension of
totallity discloses itself in the 1dea of infinity as a totum
which i1s not the sum of its parts, but rather atransfinite
whole, a unity prior to the conception of a multiplicity of
parts and their summing up into a total, Within the dynamic
clroularity of the mind, the mathematical infinite manifests
the mind's first unity, the 1dea of God, which constitutes

“BAristoble, De anima III, 8 (431b). Cf. Tosef Pieper,

elsure the Basls of Culture, tr. A. Dru (New York: New
American Library, 1963), De éB.
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the beginning and end for the "progressing regressions"
through the unities of intellect, reason and ::ensnﬁ.llt;y.l"9
Hence, considering the entire structure of the mind, we may
discern an on-going dialectic between the infinity of the
mind's divine unity and the finitude of the particular lower
unities. The paradox of the 1limit-situation therefore emerges
within the dynamlic circularity of the mind itself.

The full anthropologlioal significance of the idea of
infinlty as a symbolio struocture 1s disclosed only in its
transoendental interpretation. For here the idea of infinlty
suggests man's relatedness to the whole of creation, and to
the uncreated ‘divine nature, conceived as infinite unity and
perfection. Within this context man comes to be understood as
a person — that 1s, as a reality the whole of whose being is
constituted in relation to totality. More preclsely, man's
belng consists in total relatedness, in both a radical open-
ness to the lnfinity of God, and an unlimited power of
assimllation to the world. Thus understood, man's personhood
can be grasped within a twofold symbolisms that of the
limlt-situation, and that of the imago Del.

Followlng the exegetical traditions whioh go back to
Philo, John the Scot and Cusanus speak of the mind as the

¥9cuganus, De contecturis, Sohriften II, pp. 16 (I,vi),
38 (I,x), & 118 (II,vi1)s W"Principium enim ipsius fluxus et
finls refluxus coincidunt in unitate absoluta, quae est in-
finitas." Cf. supra, pp. 55-56
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proper locus for discourse concerning man as lmago D_ai.5°
Yet 1t 1s the imago Del seen from the perspective of the
limi t-sltuation. Hence, Eriugena writes that "just as Divine
Essence 1s infinite, so human substance made in Its image is
bounded by no definite 1limit."51 Likewise, in Cusanus® Idiota
de mente the Layman states that "the mind subsisting in
itself 18 infinite or the image of infinity. #52 The divine
mind alone is "maximum and absolute" infinity, while created
mind 1s made in its image and, in the case of man, functions
as the animating power of a finite body. Cusanus further
speclfies this imaging of infinity by distinguishing between
explicatio and imago, and by stating that the mind is not the
explication of the divine unity, but its image.

The mind 1s the first image of the divine complicatio,

uniting ("complioating") all images of the compllcatio
within its simpliclty and power. For just as God is the

compliocatio of enfoldings (complicationum), the mind —
which 1s the image of God — lgalikemu the image of

the complicatio of enfoldings.

50cf. Philo Judaeus, On the Creation of the World,
XXIII,,69; On Abraham, VIII,1; on_the Misrﬂﬁon of ﬂfmham,
XXIII; Origen, De principiis I,1,7; Eriugena, De divisione
naturae 786D, 7905 - D; Cusanus, Idiota de mente, Sohriften

ITI, p. 508 (1v).

51griugena, De divisione naturae, tr. Uhlfelder, 7724
"Itaque sicut divina essentia, ad oujus imaginem facta est,
infinita est, 1ta 1lla humana substantia nullo certo fine
terminatur® (reading substantia for Floss' sibstitutio).

520usanus, Idlota de mente, Schriften III, p. 486 (I)s
"Mens in se subsistens aut Infinita est aut infiniti imago";
cf. also p. 604 (XV).

53Ibid. p. 506 (IV)s “Et ita mens est imago complica-
tionis divinae prima omnes imagines complicationis sua sim-
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As the 1living image of absolute infinity and totality, the
mind participates in its complicative power. Therefore,
If all things are in the divine mind as in their pre-
cise and proper truth, all things are in our mind as
in the image or likeness of proper truth — that is,
conceptually. For knowledge ocours through likeness.
All things are in God, but are there as the exemplars

of things; all things are in our mind, but are there
as the likenesses of things. Just a3 God 1s absolute

being, which i1s the complicatio of all beings, our
mind is the image ogEﬂTEE_ﬁmite belng, and thus
enfolds all images.

The totallty of the created, explicated universe thus sub-
sists within the mind's complicative power, but in the way
of concept and likeness. For instance, in the conception of
the point, the mind "discovers in itself the capacity for
assimllating itself to all magnitude"; and in the conception
of unity, the mind "can assimilate itself to all multiplic-
ity." Hence, in general terms, "through the image of the

absolute complicatio which is the divine mind, / our mind_/

plicitate et virtute complicantis. Sicut Deus est complica-
tionum complicatio, sic mens, quae est Del imago, est imago
compliocationis complicationum.™ Cf. also pp. 540-42 (VII);
and Dangelmayr, Gotteserkenntnis und Gottesbegriff, pp. 96-
102,

5"’Cusanua, Idiota de mente, Schriften III, p. 504 (III):
"S1 omnia sunt in mente divina ut in sua praecisa et propria
veritate, omnia sunt in mente nostra ut in imagine seu simil-
itudine propriae veritatis, hoc est notionaliter; similitudine
enim fit cognitio. Omnia in Deo sunt, sed ibl rerum exemplaria;
omnia in nostra mente, sed ibi rerum similitudines. Sicut Deus
est entitas absoluta, quae est omnium entium complicatio, sic
mens nostra est 111lius entltatis infinitae imago, quae est
omnlum imagimua complicatio." Cf. also p. 534% (VII); De vena-
tione sapientiae, Schriften I, pp. 76-78 (XVII); De ludo globi,
Schriften III, p. 320 (Bk. II); Eriugena, De divisione naturae,
7178852-779D; and Isaac of Stella, Epistola de anima, PL 19%,

Ae
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has the power whereby it can assimllate itself to all expli-
cations."55 As the image of absolute infinity, the mind at
once recollects its archetype and genesis in God, and pos-
sesses the power for an unlimited assimilation to created,
finite being.

However, the infinity of the mind must not be taken
slmply as an achleved fact, as a stasis within which humanity
may congratulate itself for belng and knowing all things. On
the contrary, the dynamics of the imaging procesa and the
limit-situation undercut any temptation to "the insolence of
satlety"55 concerning man's status, and indicate the indis-
pensable function whioch distinction and progress play within
the imago Dei theme. For the general prinoiples which govern
the relation between image and exemplar also structure the
anthropology of the limit-situation, where hermeneutios

encounters man as "the most symbolic symbol".57 This conver-

55Cusanus, Idiota de mente, Schriftem III, pe 506 (IV):
"e.. in se reperit potentiam, qua se omnl magnitudinl assimi-
lat"; ",,., se potest omnl multitudini assimilare"; "Et per
imaginem absolutae complicationls, quae est mens infinita,
vim habet, qua se potest assimilare omni explicationi.” Cf.
De ludo globi, Schriften III, pp. 326-22 {Bk, II).

566regory of Nyssa, On the Soul and the Resurrection,
in Zelect Writings and Letters of Gregory of Nyssa, ed. & tr.
by We Moore & H. A. Wilson ("The Nicene and Post-Nicene
Fathers", Second Series, Vol. V; Grand Rapldst wWilliam B.
EBerdmans, reprint of 1892 ed.), p. 450, Cited hereafter as

"Select Writings".

57This apt desoription was colned by Wilhelm Dupré; of.

Religion in Primitive Cultures: A Study in Ethnophilo soph

(The Hagnes Mouton, 197%), chapter III. This phrase could
fittingly serve as the emblem for the anthropology of the

imago Del and 1imit-situation.
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gence between hermeneutics and anthropology is emphasized
with pecullar clarity by Gregory of Nyssa, whose De opificio
hominis 1s among Eriugena's principal sourceson the imago

Del theme. 8ince the process of imaging requires both resem-
blance and differentiation, Gregory indicates the need for a
distinctlon between image and archetype within the structure
of the imago Del theme:
Now as the lmage bears in all points the semblance of
the archetypal excellence, if it had not a difference
in some respect, being absolutely wlthout divergence
1t would no longer be a likeness, but will in thg&
case be manifestly identliocal with its prototype.
Gregory and John the Scot proceed to establish the distance
between image and archetype as that between the created and
the unoreated59 — a distance whioh 1s 1tself infinite. Hence,
in terms of the symbolism of the limit-situation, the rela-
tion between the mind as imago Del and God as exemplar
becomes asymptotic: the infinity of the mind consists in
1ts unlimited capacity to progress in likeness towards the
absolute infinlty of God. Eriugena therefore oltes Gregory's
assertlon that "every rational and intellectual creature
will desire and seek to see 1ts God eternally and without
586ragory of Nyssa, De opificio hominisg, XVI,12; Select
Erlup_gs, p. 405. Eriugena habitually oltes the De opiflolo
ominis as the "De imegine"; cf. De divisione naturae 5024 -
B, 78BA-B, 917A, Conoerning Eriugena'’s use of Gregory and

his tmnslat:.og of the De opificio hominis, cf. Cappuyns,
Jean Scot Erigene, pp. 172-;8.

59Gregory of Nyssa, De opificio hominisg, XVI,12; Select
Writings, p. 405. Eriugena, De divisione naturae, 778A- B. GF.

Cusanus, Apologia doctae ignorantiae, Sohriften I, pp. 540-42,
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end., Since what 1t seeks 1s infinite, it 18 necessary that
its quest also be infinite. %60 1n terms virtually identical
to those of Gregory and John the Scot, Cusanus writes of the
soul's mystical ascent that "1t 18 always moved to attaln
more, and since the Good is infinite, the spirit never ceases
to be moved. w61 The dynamlcs of the limit-situation thus
transform the mind's approach to its divine exemplar into an
unlimlted process of assimllation. For as divine infinity is
open to unlimited depths of participation, the soul is char-
acterized by a progressive, ever deepening capacity for
partleipatiomsz

In the Idiota de mente, Cusanus' Layman provides a
vivid analogy to illustrate this convergence between the
themes of the imago Dei and the limlt-situation. Speaking of
the mind as a power (vis) and as an image of divine creativ-
lty, the Layman comments that

60griugena, Jrmositiones sper Ierarchian saelestan,
eds Dondalne, p. 2 I,2)s ess Omnem rationalem et intel-
lectualem creaturam eternaliter ac sine fine Deum suum

uidere desideratursm et quesituram. Quoniam infinitum est
quod querlt, necesse est ut infinite querat." Cf., Gregory of

Nyssa, De opificio hominis, XXI,2; Select Writings, pp. 410~
11.

61msanus, "Letter to Gaspard Alndorffer (September 22,
1452)", ed. Vansteenberghe, Autour de la docte ignorance, pe.
1123 "Movetur igltur semper Ut plus attingat, a% qula est
borum infinitum, nunquam deficit moverl spiritus." Cf. Idiota
de sapientia, Schriften IIX, pp. 430-40 (Bk. I).

62cf, Gregory of Nyssa, On the Sul and the Resurreotion,

Select Writings, p. 453; also vie de Molse, ed. Denidlou,
pp. 210-16 (PG 44, 376C- 380A).%rt 1s at 1ssue here is

Gregory's distinctive doctrine of the "epectasis", the infi~
nite progress or "st:retchinf forth® of %e soul to the things

that are before (Phil. 33113
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the mind 18 created by the creative art as if that art
wanted to create_ itself; and since the infintte art
cannot / 1tself / be multiplied, there then arises an
image of 1t. It 18 as though an artist wished to por-
tray himself, and — since he himself cannot be multi-
plied — he palnts his own image. No matter how perfect
it may be, an image which cannot be more perfect and
more llke its exemplar is never as perfect as any im-
perfect image whioch possessea the power to conform
itself, without 1imit, ever more closely to 1ts inac=
cesslble exemplar. For this latter image imitates
infinity in the only way an image can. It is as though
the artist painted two plotures (imegines) of himself:
one actually appears to be a better likeness of hinm,
but 18 dead; whereas the other, although a less precise
llkeness, 18 alive in such a way that — stimulated to
motion by 1ts objest — it can make itself ever more
1like 1ts exemplar. No one would doubt that the second
ploture 1s more perfect, slgce it imitates the
painter's art more closely.®3

It 15 only as a moving image of infinity that man can be in-
finl ty humanly contracted, or infinite in a human wa.y.él*

Dwelling within the boundary of the infinite and the finite,
man is the most symbolic symbol in the sense that he consti-

63cusenus, Idtota de mente, Schriften III, p. 592
(XIII)s "“Unde mens est oreata ab arte creatrice, quasl ars
illa se lpsam creare vellet, et quia immultiplicabilis est
infinita ars, quod tunc eius surgat imago, sicut si pioctor
gse lpsum depingere vellet et, quia ilpse non est multiplica-
bills, tunc se depingendo oriretur elus imago. Et qulia imago
numquam quantumcumque perfecta, si perfectior et conformior
esse neqult exemplarl, adeo perfecta est, sicut quaecumque
imperfecta imago, quae potentiam habet se semper plus et plus
sine limitatione inaccessibilil exemplari conformandi; in hoc
enim infinltatem imaginis modo, quo potest, imitatur, quasi
sl plctor duas imagines faceret, quarum ung mortua videretur
aotu sibl similior, alla autem minus similis viva, scilicet
talls, quae se ipsam ex oblecto elus ad motum incitata con-
formlorem semper-facere posset, nemo haesitat secundum per-
feczior(em <)1uasi artem plotoris magis imitantem." Cf. also
Pe 490 (II).

64cr, cusanus, De contecturis, Sonriften IT, p. 160 (II,
xiv)s "Nam humanitas unitas est, quae est inflnitas humani-

ter contracta."
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tutes a living plasticity,65 a power for unlimited conforma-
tion to his infinite exemplar. Here the relation between
image and exemplar constitutes a dynamic order, whose struc-
tural principle lies in the relation between the Possest and

the posse-fieri of humanity, Cusanus therefore discerns the

ground for men's perpetual desire for more profound knowledge
in his character as an image of divine infinity:

And notice that, since God is infinite energy in act,

the likeness of God's infinity is found in the intel-

leot inasmuch as the likeness of infinity is capable
of this / divine / energy.... And learn from this how
that 18 a 1iving 1ma§g wfilch conforms itself to the
oreator without end.
While the plenitude of actuality, or the coincidence of posse
and esse, ocharacterizes divine infinity, the posse-fieri of
humanity turne towards its divine exemplar as its infinitely
approachable 1limit, preoision and truth,

In this way the analysis of the limit-situation artiou-
lates the internal, relational dynamics of the imago Del
theme. For, concelved within the 1limi t-situation, the infi-
nite distance between archetype and image entalls the arche-

type's infinite approachability. In virtue of his absolute

(vin) 65cf, cusanus, Idiote de mente, Schriften III, p. 540
VII). -

“C\xsanus, sermon, Qui me inveniet, Basel ed., p. 679:
"Et attente quod similitudo infinltatis Del, scilicet quum
Deus sit actu infinitus uigor, reperitur in intellectu, modo
quo similitudo infinitatis east capax ipsius uigoris.... Et
ex hoo elice quomodo est uiua imago, quae se conformat orea-
torl sine fine." Cf. Caminiti, Nicholas of Cusa, p. 154,
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infinity, God transcends the capacity of every created intel-
leot; yet he also constitutes the precise measure and limit,

the terminus interminus, towards which every finlte intellect

continually tends, as a 1living image turning towards its
transcendent exemplar and truth. Given the created mind's
unlimited power of assimilation, "only the uncreated mind
measures 1t, limits 1t, and acts as 1ts final end, Just as
truth does for its living image whioch 18 created by 1t, in it,
and through 1t.%67 Conversely, as the most symbollo symbol,
man imitates his exemplar in the only way a symbol can: by
unceasing conformation to his archetype. The general herme-
neutical principle that “every image... can be more perfect
and more preciae"68 thus governs the approach of the humen
mind to its limit and truth,

Perhaps this convergence between the themes of the
imago Del and the 1imit-situation can be conceived with still
greater clarity 1f we recall the noetlc conditions for this
convergence. Among the four unities of the mind, the idea of
totallity and infinity constitutes a recollectlon of man's
genesis in absolute totality and infinity. Yet this genesis

67(.‘usanus. Idlote de mente, Schriften III, p. 606 (XV)s
"sola mens inoreata mensurat, terminat s.fque finlt, sicut
veritas suam et ex se, in se et per se creatam vitam imaginem.”
Cf. Complementum theologioum, Schriften III, pp. 686-88 (XI).

6*?'(m\sa.\'ms, De venatione sapientiae, Schriften I, p. 172
(XXXVIIII')I “omnls... imago perfectior et pragulsiorque esse
possit, Cf. De possest, Schriften II, p. 338; Compendium
Sohriften IT, p. 9w (7). ’ ’
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canmot be recollected apart from the conorete, thinking
subjeot, and consequently only becomes manifest under the
conditions of human understanding and alterity. Hence, in
the first unity of the mind, man- contemplates the infinite,

actual unity of God

not as it 1s, but as 1t is humanly understood. Through
this /Tinfinite unity 7 which 1t thus understands in
alterity, /[ the intellect_/ 1ifts 1tself so that it m
proceed towards that unity as it 1s— / 1.e.,, proceed
from the true towards truth, eternity and infinity. And
thls 13 the final perfection of the intellegt, since
through the theophany descending into it, / the intel-
lect, continually ascends and approaches the assimila-
tion of divine and infinite unity, which is the infi-
nite life, truth and rest of the i.ntelleot:.69

In this way the idea of God is not simply a fundamental datum
of consclousness, but also the summons to its own transcen-
dence in a process of unlimited assimilation. Moreover, as

the prinociple and telos of the mind's "progressing regres-

slons", the 1dea of totality is ilmplicated within the dynamioc
ciroularity of the mind as a whole. Each unity =-1intellectual,
rational and bodily —provides essential mediation for the

reflection of the divine, infinite unity. Hence, while the

690asanus, De coniecturis, Schriften II, p. 190 (11,
xiii)s "... non utl est, sed uti humaniter intelligltur; et
per ipsam, quam sio intelligit in alteritate, se elevat, ut
absolutius in eam, uti est, pergat de vero ad veritatenm,
aeternitatem et infinitatem. Et haec est ultima perfectic
intellectus, quoniam per theophaniam in ipsum descendentem
continmie ascendit ad approximationem assimilationis divinae
atqus Anfinitae unitatis, quae est vita infinita atque veri~
tas et qules intelleotus." Cf. also p. 60 (I&nll); and

Idiota de saplentla, gohriften III, pp. 430-40 (B, I).
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primary locus for the gnalogia mentis lies in the first unity
of the mind, man's entire being participates in the on=-going
dialectic of theophany and continual ascent, It 1s therefore
the whole of man that 1s made in the image and likeness of
God. 70

Conceived as imago Del, man exists in a constitutive
relation to his infinite exemplar. We have previously remarked
on the relational structure of ontology for Dlonysius, John
the Scot and Cusanus; here the anthropology proper to the
learned lgnorance discloses 1ts thoroughly relational charace
ter as well. Indeed, the indlssoluble polarity between image
and archetype 18 so fundamental that we may speak of an
absolute relation between God and man within the twofold
symbolism of the imago Dei and the limit-situation. For if
the absolute infinity of the divine archetype transcends its
humen image, Lt nevertheless becomes manifest to man only
through his own character as lmage and as the creature of the
limits., Sinoce the mind is the locus for the reflection and
assimilation of truth, the meaning of God is given only in
the way man turns and looks towards God as his infinite

measure and exemplar. Hence, in the De vislone Del Cusanus

writes,

He, then who looketh on Thee with loving face will find
Thy face looking on himself with love.... He who looketh

70¢r, Eriugena, De dlvisione naturae, 759A-C, 786D~
7894, 790B- D,
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on Thee in wrath shall in like manner find Thy face
wrathful. He who looketh on Thee with joy shall find
gg {ggﬁe%gy:\:llih:ib,yf the same sort as is his own
To desoribe this thoroughgoing reciproolty of vision, John
the Scot follows Maximus the Confessor in stating that
"between themselves, God and man are paradigns of each other,72
Paradoxically, within this mutually paradigmatic rela-
tion, even man's self-ignorance possesses symbolic value,
since 1t reflects the transcendent unknowability of God.
Recollecting the expressionist paradigm, we may say that the
infinity of man's nature transcends its symbolic expresslions,
Just as the infinlte divine nature subsists in itself beyond
1ts theophanic manifestations.?3 This analogy of transcen-
dence entalls an essential apophaticism with regard to both
God and man. For, as John the Scot states in a passage of

remarkable speculative power,

7lcusanus, The Vision of God, tr. Salter, pps 24=25;
Schriften III, pp. 112-1 I). A simliar insight occurs in
Spinoza (Tractatus theologlco- oliticusg, che II) and Feuer-
bach (The Essence of Christlianity), only wlthout a transcen-

dental orientation, and hence 1n a reductive fashion.

72Eriugena, Versio emblguorum S, Maximi, PL 122, 12204
(VIII): "inter se invicem esse paradigmata Deum et hominem, "
Cf. De divisione naturae, 778A-B: ".,. omnia quae de Deo
praedicantur, de imagine ejus praedicarl posse, sed de Deo
essentiale, de imago vero participatione." Cf, also Polycarp
Sherwood, The Earlier Ambigua of St. Maximus the Confessor
("Studia Anselmiana®; Romes Herder, 1958), PPe 143-Lh; Thomas
Tomasic, "Negative Theology and Subjectivitys an Approach to
the Tradition of the Pseudo~Dlonysius®, Internstional Philo-

sophioal Quarterly, IX (1969), pp. 409-12,

73cf. Erlugens, De divisione naturae, 633B=C, 678C- D;
agsanus, De principio, Sohriften II, pp. 256-58; supra, pp.
10171, -
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the human mind both knows itself end does not know
ltself. It knows that it is, but it does not know what
1t 1s...s The human mind is praised more for its igno-
rance than for its knowledge. It 1s more pralseworthy
for the mind not to know what it is than to know that
1t is; just as negation 1s more closely and fittingly
related than affimmation to the pralse of Divine Nature,
and 1t 1s wiser to be ignorant of It than to know IS,
for ignorance of It s true wisdom since 1t is better
known by not knowlng (nesciendo socitur). Very evidently,
then, the divine likeness 15 discerned in the human
mind by the mere knowledge that it is, but the igno-
rance about what 1t 1s. "Whatness" (quid esse), if I
may use the term, 1s spoken of negatively in reference
to 1t, and only belng (esse) 18 attributed to it affir-
matively. Nor is this without reason. If it were known
to be a certaln thing, 1t would surely be olroumsoribed
in something, and hence would not altogether express in
1tself the image of its Creator, who is wholly fncir-
cumsoribed and understood in nothing, because He is
infinite, superessen;hal, above everything which is
sald and understood.

The transcendental dialectic of infinity and apophatiol sm
thus recurs within man as imago Del. Within the I'mit-
situation, John the Scot discerns the condition for the
Dionysian convergence between the unknowing (agnosia)of the
contemplative soul and the unknowability (agnosia) of God.
For as a 1living image of divine infini ty, man participates
in 1ts very transcendence and unknowability. By reflecting
on the conditions for our ignorance, the learned ignorance
itself becomes a symbol for the essential unknow=bility of
God.

Thus far, we have been principally concerned with the
relation between man and God. Yet there is a third dimension

74griugena, Do divisione naturas, tr. Uhlfelder, 771B -
D; of. also 598A=- Bj Philo, De mutatione nominum II, 9 - 12;

supra, pp. 134-35.
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to the symbolism of the imago Det and the limlt-situation,
since man in his personiocod 18 related to the whole of ore-
atlon. As image of the complicative simplicity of God, man
becomes “the bond of the universe and microcosm."?”5 A three-
fold relation is thereby established between God, man and
the world, and the dynamics of the mind provide the locus
for thls entire relational structure., Hence, in the De vena-
tione saplentias Cusanus emphasizes the totality and assiml-
lative power of humanity:
The intellective soul, when it looks wilthin itself,
sees God and all things.... Everything 1s in everything
according to 1bs mode of belng., Therefore, in our
intellect all things exist according to its mode of
being.... Hence,_since knowledge is asgsimilation, 1t
[ the intellect_/ finds all things within 1tself by
means of intellectual 1life, as in a living mirror.
Looking within itself, it sees all things together
assimllated in itself. And this assimilation 176the
1iving image of the creator and of all things.

The prinoiple that "omnia in omnibus soilicet suo esse modo"?7

elucldates the correlation between the themes of imago Dei

and microcosm. For God and the universe of things are con-

75Cusenus, De venatione sapientiae, Schriften I, p. 148
(XXXII)$ "copulam universi et mlcrocosmum®, Concerning
Cusanus' role in the history of the miorocosm theme, of,.
Ridolf Allers, "Miorocosmus from Anaximandros to Paracelsus®,
Traditio, II (1944), pp. 379-83.

76msﬂnus, De venatione sapientiase, Schriften I, pp.
76=78 (XVII): %7, Intellectivam animem, oum intra se con-
spicit, Deum et omnia speculari.... Omnia in omnibus scllicet
suc esse modo. In intellectu igltur nostro secundum ipsius
esgendl modum sunt omnige.... Undey. cum cognitio sit assimlla-
tione, reperit omnia in sge ipsum respiciens cuncta in seipso
assimilata videt. Bt haec assimilatio est imago viva creator-
is et omnium." At this point Cusanus is commenting on Proclus'

Platonic Theology; ¢f. Haubst, "Die Thomas- und Proklo s-
Exzerpte®, p. 3%. Cf. also Cusanus, Idiota de mente, Schrlften
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tailned within the mind's complicative power according to its
own mode of being — that is, in the way of concept, likeness,
and assimilation.”8 Cusanus therefore states that
Man is god, but not absolutely, since he 18 man; he is8
therefore a human god. Man is also the world, but not
all things in contraction, since he 18 man. Man is
therefore a miorocosm or a certain human world. Hence,
the reglon of humanity encircles God and the entire
world in 1ts power. Man can thus be a human god, or
god in a human way; he can be a human angel, a human
beast, a human lion or bear, or anything whatever. For
wlth%g the power of humanity all things exist in its
way.
Through his manifold ways of knowing, man possesses the power
to assimilats himself to all things - through the senses, to
sensible things; through reason, to rational things; through
the intellect, to the intelligible universe; through the

divine unity, to God.Bo Moreover, in these varied assimila-

III, p. 538 (VII).

770!‘. Cusanus' discussion of Anaxagoras' maxim "quod-
libet in quolibet", De docta ignorantia, Schriften I, pp.
344er (II,v).

78¢r, Cusanus, Idiota de mente, Schriften III, pp. 502-
Ok (III); De prinocipilo, gohriften 1L, pp. 232-34.

79cusanus, De coniecturis, Schriften II, p. 158 (IX,
xiv)s "Homo enim deus est, sed non absolute, quoniem homoj
humenus est igiltur deus. Homo etlam mundus est, sed non con-
tracte omnia, quoniam homo. Est 1gitur homo microcosmos aut
humanus quidam mundus., Reglo igltur ipsa humanitatis Deum
atque universum mundum humanall sua potentia ambit. Potest
igitur homo esse humanus deus atque deus humaniter; potest
esse humanus angelus, humana : bestia, humanus leo aut ursus
aut aliud quodcumque. Intra enim humanitatis potentiam omnia
suo existunt modo."

80¢f, Cusanus, Idiota de mente, Schriften III, ppe 534-
42 (VII); De beryllo, Sohriften III, p. XXXVII); Erlugena,
De divisione naturae, 733B - 73%B, 755B - C.
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tions man expliocates his complicative uni ty, and actualizes
his power as the totality of concepts and likenesses, Hence,
that the power of humanity “goes forth searching through all
things means nothing other than that it contalns (complicare)
the universe within 1tself in a human way. "8l

John the Scot vigorously inslsts upon.the misrocosmic
dimension of the imago Del theme. Iike Cusanus, Eriugena em-
phasizes the fundamental importance of the idea of totallty,
since man ".s understood to be man especially threugh the
fact that he has been allowed to have an idea (notio) of
everything, whether it was oreated equal with him or he was
ordered to have dominion over 1t,"82 The universe of created
nature thus subsists within the reglon and power of humani ty,

which is the "oreaturarum omnium officina®.83 vet Eriugena

extends this conception to its utmost limit, transforming it
into an apotheosis of the idea of humanity. For he speaks of
human nature as the created wisdom which is the "second
essence" of all creation, and subordinate only to the eternal,

oreative wisdom of the divine Verbum:

81cy ganus, De contecturis, Sohriften IT, p. 160 (IT,
xiv): "Neo est aliud ipsam admirabilem virtutem ad cuncta
lustranda pergere quam universa in ipse humaniter complicara."

Cf, Idiota de mente, Schriften III, p. 562 (IX).
82prugena, De divisione naturae, tr. Uhlfelder, 768C-D.

831b1d. 763D, 773D- 774B. e image of the officina or
workshop for man as miocrocosm can be traced back to Maximus
the Confessor; cf. Thunberg, Miorocosm and Mediator, p. 148,
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Just as the Intellect of all things which the Father
made in His only~-begotten Word constitutes their
Essence and the foundation of everything naturally
understood about that Essence, so the knowledge of
everything which the Father's Word created in the
human soul is thelr essence and the foundation of
everything naturally discerned about it. And just as
Divine Intellect precedes everything and is everything,
s0 the knowledge of the intellectual soul precedes
everything which 1t knows end is everything of which
1t has foreknowledge. Thus everything subsists causal%x
in Divine Intellect and in effect in human knowledge.
If the divine Verbum is the essence of all things, its image
congtlitutes their "second essence"., The full scope of the
liml t~situation thus becomes evident: as image of God, the
oreated wlisdom of the mind looks towards the Verbum as its
principle ard truth; and as the "second essence® of creation,
humanity contalns the totality of the oreated order within
its complicative unity and power.

Eriugena and Cusanus further specify the coordination
between the themes of microcosm and the limit-situation when
they speak of man as the mean or bond between the sensible
and intelligible orders of oreation. In the De divislone
naturae, the Student asks "why God created in the genus of
animals the man whom He intended to make in His own image."
The Master's response turns agaln to the totalizing and

mlorocosmic function of humani tys

auErlugena, De divisione naturae, tr. Uhlfelder, 779B-C:
"... Bt quemadmodum divinus intellecbus praecedit omnia, et
omnia est, 1ta cognitio intellectualls animae praecedit omnia,
quae cognoscit, et omnia, quae praecognoseit, est, ut in
divino intellectu omnia causaliter, in humana vero cogitatione
effectualiter subsistant."
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He wished to create him / man_/ that way in order that
there might be some animal in which He might show His
image represented.... He made all visible and invisible
creation in man, since the universe of oreated rature
18 understood as belng in man.... There 1s nothing
naturally present in celestial essences which does not
subsist essentlally in man. There 18 intellect and
reason.... This whole sensible world has been estab-
lished in man; for there is no part of it, whether cor-
poreal or incorporeal, which has not been created in
man end which falls to perceive, live, and be incor-
porated in him. Do not think of the corporeal mass of
men, but rather consider the power (virtus) of his
nature; especlally since you see in the human body
itself the pupll of the eye which, although the smallest
of all the members in size, 1s the greatest in potency
(potentia).... We can therefore reasonably say that God
wished to station man in the genus of _gnimals since in
him He wished to oreate all oreation,35

In contrast to the angelio natures which "perceive all bodily
natures spirltually in thelr spiritual oauses."“ men is con-
stltuted as a bodily, animal being — and is therefore
immediately related to both the corporeal and the incorporeal
spheres of oreation.

In this way humanity comes to be conceived as the
mediating Juncture for the whole of created being. Hence,
Cusanus remarks that

Man, as the bond of the universe and microcosm, has

been placed at the highest of the sensible nature and

at the lowest of the intelligible / nature_/, connect-
ing within himgelf — aB in a mean_=- the lower temporal
and the higher perpetual / orders_/. He has baen placed

in the horizon of time ggd the perpetual, as the order
of perfection demanded.

858riugena, Do divisione naturae, tr. Uhlfelder, 763c -
764B; of, also 531A=C.

86Er1usena, De divisione naturae, 733C: "omnem corpor-
alem creaturam in causls suls spiritualibus spirituallter
perspiciunt.”

87

Cusanus, De venatione sapientiae, Schriften I, p. 148
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To lend greater precision to man's mediation between temporal,
sensible creation and perpetual, intelligible being, John the
Scot speaks of three worlds: that of "the invisible and
immaterial substance of pure spirits", that of "visible and
bodily natures", and finally that of humanity.

The third world is that which, as a middle term (ratio

medietatis), unites in itself the superior world of

spiritual reallities and the inferior world of bodily
realities, and which out of these two worlds makes one.

Thig third world is realized only in maga in whom the

whole of oreation is restored to unity.

As a third world which integrates the temporal and the per-
petual, the corporeal and the spiritual, man comes to be seen
as pre-eminently the oreature of the limits.

In thelr deliberate, datailed discussions of the themes
of microcosm and mediation, John the Scot and Cusanus show
themselves to be firmmly rooted in the speculative traditions
of Eastern Orthodoxy. Not only can we trace Eriugena's use

of the term "ratio medietatis" to his reading of Gregory of

(XXXII)s "Quam pulchre copulam universl et miorocosmum homi~-
nem in supremo sensibilis naturae et infimo intelligibilis
locavit connectens in ipso, ut in medio inferiora temporalia
et superiora perpetua! Ipsum in horizonte temporis et per-
petui collocavit uti ordo perfectionis deposcebat." This
passage involves Cusanus® cruclal distinction of three "re-
glons" for the hunt of wisdom: the temporal, the perpetual.
or aevum, and the eternal; of, ibid. pp. 14-16 (III), & 48
(IX). Cf. also De aegualitate, Sohriften III, p. 372, where
Cusanus speaks of the soul as "intemporale tempus".

88Er1usena, Homélie sur le prologue de Jean, pps 290=-
94 (294A-B): ®Terolus mundus est qul, ratione medietatis,
et superiorem spirltualium et inferlorem corporalium in se-
ipso copulat et de duobus umum facit, et in homine solo
intelligitur in quo omnis oreatura adunatur.® Cf. De divisi-
one naturae 893C.
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Nyssa,89 but the entire anthropology here echoes clearly
that of Maximus the Confessor, Commenting on Maximus' inter-
pretation of man as imago Del, lossky states that
It was the divinely appointed function of the first
mansss to unite in himself the whole of created being;
and at the same time to reach his perfect union with
God and thus grantqghe state of deification to the
whole of creation,”!
Sltuated within the limit of the oreated and the uncreated,
the human person 1s to act as the principle of their media-
tion. If all things exist within the power of humani ty
according to man's mode of being, it is in order that they
may be turned towards their origin and end in God through the
mediative function of humanity.9! As imago Dei and the
creature of the limits, man's task 1s to integrate the whole
of his belng —indeed, the whole of creation — into the
perfect fruition of image and likeness. Through man and his
assimilative power, the created divisions of nature are them-

selves talen up into deifloation.?? The mediative funotion of

89cf, Gregory of Nyssa, De opificio hominis XVI,9;
Select Writings, p, 405; The Great Catechism, ch, VI, Select
writings, pe. EB'O; David L. Balhs, Metousia Theou ("studla
Angelmiana®; Romet Herder, 19665, PDe 37-39, & 47-49; also,
Nemesius of Emesa, Of the Nature of Man, I,k4.

90106sky, The Mystioal Theology of the Eastern Church,
Pe 109; of. Thunberg, Microcosm and Medlator, ppe 140-52.
91cf, Erlugena, De divisione naturae 7744 -B, 893C;
5

Cusanus, De Venatione saplentiame, Schriften I, pp. 148050
(XXXIT). -

92yith these considerations, anthropology turns towards
Christology, since the insarnation of God entalls the deifica-
tion of man and, through man, that of the oreated world. How-
ever, a full and adequate dlscussion of this crucial issue
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humanity 18 therefore of pivotal importance for the entire
dialectlc of procession and return. Once again we must
emphasize that the imago Del or limit-situation does not
indicate the staslis of an achleved fact or mere theoretical
doctrine, but 18 rather a field of possibility, carrying
within itself the religious and moral imperative towards its
own actualization.

At this point the oultural dimension emerges as central
for the anthropology of the 11mtt-sltuatlon,93 since the

medlation of humanity occurs neither maglcally nor in vacuo.

Rather, in its imperative towards mediation, the limit-
situation or imago Del demands both practical and theoretical
articulatlion: work as the practiocal integration of man and
oreation in direotedness towards the divine, and reflection
as the on-going interpretation of this integration and its
impulsion towards adoration. Culture constitutes the concrete
locus for this twofold artioculation, since it is the human

world where man both exerclses dominion over sensible

would carry us beyond the boundaries of our argument. For a
thorough examination of Cusanus' Christology, cf. Haubst, Die

Christologle des Nikolaus von Kues.

931n ralsing the issue of culture, we shall rely pri-
marlly on Cusanus, since there are only suggestions —albelt
orucial ones -- of this issue in John the Scot, and Dionysius'
concern with cultural’ problems is limited to the sacramental
mediation of the ecolesiastical hierarchy. Indeed, our argu-
ment here 1s perhaps farthest from the actual texts of the
philosophers under consideration; this very distance may
indicate a return to the properly speoculative framework out-
lined in the opening chapter.
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oreation, and establishes the conditions for the achievement
of spiritual value. In oulture, John the Scot's metaphor of
man as an integrative "third world" takes on concrete, his-
torical form. For in his cultural. creations, man simultane-~
ously/assimilaten the created universe to himself and

explicates hig totallzing power as imago Dei. Commenting on
the Hemmetic deslgnation of man as "seoundus Deus", Cusanus

turns to an analogy between divine oreativity and cultura.
For just as God i1s the creator of real belngs and
natural’ forms, man is / the oreator_/ of belngs of
reason and artificlal forms. These are nothing else
than likenesses of his intellect, as the oreatures of
God are llkenesses of the divine intellect. Hence, man
has an intelleot which, B oreating, 1s the likeness
of the divine intelleoct.
Therefore, while oreation manifests the divine nature, ocul-
ture 1s the conocrete articulation and explication of human-
1ty’s complicative unity and power. Indeed, we may even say
that culture 1s the inoarnation of the idea of humanity, and
thereby provides the indispensable condition for man's media-
tion between the sensible and intelligible worlds, and
between the created and uncreated natures.

This incarnational and mediative role of culture

9%cusanus, De beryllo, Sohriften III, p. 8 (VI)s “Nam
slout Deus est oreator entlum realium et naturalium formarum,
ita homo rationalium entium et formarum artificialium; quae
non sunt nisl sul intellectus similitudines, sicut creaturae
Del divini intellectus similitudines. Ideo homo habet intel-
lectum, qui est similitudo divini intellectus in creando.®
Cf. De ooniecturis, Sohriften II, pp. 6-8 (I,111). Regarding
the designation "gecundus Deus" of, asclegius, 8; Corpus

Hermetioum, ed. Nock, Vol. IL, DD
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becomes manifest in the practiocal dimension, For praoctical
culture is related to the '‘ : theme of the imago Del in a
twofold mamner, in that humen oreativity is an analogue for
divine oreativity, and in that work actualizes the related-
ness of man to oreation. In Cusanus' Idiota de mente, the
Layman remarks that "all human arts are images of the infi-
nite divine art."95 After distinguishing between the finitude
of humen arts and the infinite oreativity of God, the Layman
proceeds to clalm that his own particular art of spoon-
carving provides a mors precise analogue for divine oreativ-
ity than do the imltative arts of sculpture and painting. In
an explanation astonishing only in its lucid simplicity, the
Layman discloses the unity among the spheres of work,
aesthetios and metaphysioss
The spoon has no exemplar ouﬁsi.de the 1dea of our mind,
Although the soulptor or painter takes models (exem-
plars) from existing things, which he then busles him-
self with shaping, I do not proceed in this way in
maklng spoons out of wood, and bowls and pots out of
clay. For in these activitles I do not imitate the
shape of any natural thing. Forms such as spoons, bowls
and pots are brought to completion through human art
alone. Hence, my art is more perfect than those that

imitate created fsgms, and in this respect more like
the infinite art.

95cusanus, Idiota de mente, Sohriften III, p. 490 (II):
“omnes humanas artes imagines quasdam esse infinitae ot
divinae artis."

961b1d. ps 492 (II): "Coclear extra mentis nostrae
ideam allud non habet exemplar. Nam etsi statuarius aut pio-
tor trahat exemplaria a rebus, quas figurare satagit, non
tamen ego, qul ex 1lignie coclearia et scuttelas et ollas ex
luto educo. Non enim in hoc imitor figuram cuiusoumnque rei
naturalis. Tales enim formae cocleares, scutellares et ollares
sola human arte perficiuntur. Unde ars mea est magis perfec-
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While in his work the craftsman thus mirrors forth divine
creativity, he is simultaneously integrating and assimilating
the order of sensible creation into the sphere of human
activity and culture. In this way practical culture mediates
between man and his environment, and -~ through man — between
the earth and the Lord of creation. Work is thus the prac-
tical articulation of man as imago Del and creature of the
limits.

Hence, practical culture ought to be conceived nelther
as the simple adaptation of man to the "external world", nor
as the dispersion of the mind's power into alterity. Rather,
through all his assimilations and constructs, man unfolds
his complicative unity and thereby "measures his intelleot
through the power of his works."97 Consequently,

The oreative aoctivity of humanity has no other end than

humanity 1tself. For when it creates it does not pro-

ceed outside of 1tself; rather, when it explicates its
power reaches out towards itself. Nor does it create
anything new; rather, in all that 1t oreates by expli-
cating, 1t learns what had been within itself. For we
have sald that the universe exists in man in a human
waYesso That this wonderful power / of humani.ty_] goes
forth searching through all things means nothing other

than that 1t contains (complicare) the universe within
1tself in a human way.

torla quam imitatoria figurarum creaturarum, et in hoc infi-
nitae arti similior."

97Cusanus, De beryllo, Schriften III, p. 8 (VD) “*men-
surat suum intellectum per potentiam operum suorum." Cf.
Idiota de mente, Schriften III, pp. 560-62 (IX).

98cusanus, De coniecturis, Schriftea II, p. 160 (II,
Xiv): "Non ergo activae creatlonis humanitatis alius extat
finis quam humanitas., Non enim pergit extra se, dum creat,
ged dum eius explicat virtutem, ad se pertingit; neque quic-
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In its complicative and mediative power, humanity itself
constitutes the beginning and end, the principium and telos
of oculture. We may therefore speak of a reflexive circularity
in culture, since culture manifests the idea of humani ty, and
in this manlfestation man comes to know and measure himself.
As we begln to turn towards the theoretical dimension
of culture, the question of language once agaln comes into
focus, For among the oultural arts within whioch the mind
becomes manifest, language is the first and most natural to
ma.n.99 Indeed, language i1s the coheslve power and form for
culture as a whole. Not only does speech communiocate knowl-
edge and theory, but 1t 1s also the sign and instrument of
men's practical dominlon over the things of the earth., While
discussing the ideaof totality, John the Scot foouses upon
language as the link between this idea and man's rule over
sensible creation. For,
How would man be given dominlon over things of which
he had no idea? His dominion would go astray if he did
not know what he was ruling., Dlvine Soripture indicates
this point to us very clearly in the words: "When all
the animals had been formed from the earth and all the

birds of heaven, the Lord God led them to Adem to see
what he would call them. Now, whatever Adam called .

quam novl effiecit, sed cuncte, quae explicando creat, in
ipsa fulsse comperit. Universa enim in ipsa humaniter exis-
tere diximus.... Nec est aliud ipsam admirabilem virtutem ad
cuncta lustranda pergere quam universa in ipsa humaniter
complicare."

99cusanus, Compendium, Schriften II, p. 688 (III); of.
supra, pp. 47ff.
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a 1iving oreature is 1ts neme® (Gen. 2:19). "To see,"

1t says, 1.e., to understand what he would call them.

For 1f he did not understand, how could he call them

correctly? "Now, whatever Adam called it 1s its name,"

leesy 1t / the name] 18 the very idea of the living

oreature, 100
Hence, 1t 1s in the power of language that the compllocative
unity of the mind becomes manifest as the precondltion for
man's dominion over sensible creation.

Yet in its transcendental function, language also pro-
vides a primary analogue for the absolute relation between
man and God. Here language articulates the properly reflex-
ive, theoretical dimenslon of culture, as we turn back
towards the analogy of the word and our argument comes full

circle. For speech 18 the ostensio of the mind, as creation

18 the theophanic manifestation of God; and the names (vocab-
ula) imposed by man are images of the one precise and infi-

nite name or word (verbum) of God. The power of language at

once constitutes the fouidation of culture, and marks humani ty
as made 1n the image of God. We have previously discussed the
analogy of the word in detall, and underlined the centrallty
of the expressionist paradigm for the learned ignorance as a
whole, 101 Therefore, to conclude our argument, we shall con-
fine ourselves to some brief methodological remarks concerning

language and anthropology.

6 100griugena, De divisione naturae, tr. Unlfelder, 768D -
769A.

101cr, supra, pp. 28-77, & 101-04,
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The reflexive clroularity of culture is nowhere more
evident than in language. Man speaks, and thereby unfolds
the complicative power of humanity; languasge thus becomes a
datum for reflective apprehension, a datum through which man
knows and measures himself. Hence, the act of speaking is
given in constitutive relation to 1ts theoretical epprehen-
slon, An on-going dialeotic 1s thus established, as the
symbols of language express the mind and simultaneously give
rise to thought. The learned ignorance — as a hermeneutioal
project — seeks to expliocate this oclroular dialeotic. Since
the transcendental orlentation of language becomes most
vividly manifest in myth, poetry, religlous symbolism and the
divine names, hermeneutics takes its lead from these modes of
discourse and undertakes the coordinate quest for the genesis
of language and the name of God. Specifiocally, beginning with
the divine names as oulturally given and detemmined, the
learned ignorance traces them back to thelr origin in the
symbolizing power of the mind and the analogla mentis. The

clrcle thus begins to close, as reflection moves from the

divine names as cultural data towards the mind's creativity
and assimilative power as the locus for the analogy of the
word, The oilroular dialectioc becomes complete when the
learned ignorance turns from the symbols that man oreates to
the symbol that man 1ss the imago Del and oreature of the
limits, Man 1s the most symbolic symbol, that is, the creator
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of culture and language whose unlimited symbolizing power
mirrors the creativity of God, snd mediates between the
sensible and the intelliglble, the oreated and the uncreated
natures. Hermeneutios and the learned ignorance thus find
thelr completion in the anthropology of the 1iml t-situation,
where man himself comes to be seen as the ultimate foundation

for the project of the divine names.
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