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ABBREVIATIONS

The following abbreviations of the Dionysian works will be
used throughout the study:

D.N. : Divine Naomes
C.H. : Celestial Hierarchy

E.H. ; Ecclesiastical Hierarchy
M.T. : Mystical Theology
Ep. + Letters I-X

References to the Areopagitica will include chapter and section as

well as the column {rom the Migne edition.

PREFACE

Whatever is timely in this study of a sixth century philosophy of
beauty has come at the suggestion of others. Dr. Deferrari first
proposed research in the field of esthetics; the late Reverend
Francis Rozsaly focussed it on the mode of existence of beauty as
treated by early philosophers, while the Right Reverend Monsignor
John K. Ryan narrowed the subject to the Pseudo-Denis alone,
The Right Reverend John Joseph Rolbiecki and the Reverend
Bernardine Bonansea were kind enough to read the manuscript.
The work reached completion with Monsignor Ryan’s wise sup-
port, the open-minded direction and encouragement of the Rey-
erend Leo Foley, and the perennial help of the library staff of the
University. Miss Marcella Dorsey in particular seemed to delight
in hunting out odd references and forgotten periodicals.

The following publishers have kindly granted permission to
quote from copyrighted works: F. Aubier, Editions Montaigne, to
quote from L'Univers dionysien by René Roques, Oeuvres com-
plétes du Pseudo-Denys U Aréopagite translated by Maurice de
Gandillac, and Platonisme e théologie mystique by Jean Daniélou ;
Librairie Hachette, to quote from La sagesse de Plotin by Maurice
de Gandillac; Beauchesne et Ses Fils, to quote from Présence et
pensée: Essai sur la philosophie de Grégoire de Nysse by Hans
Urs von Balthasar, and to use the article by René Roques, “Denys
I'Aréopagite (le pseudo-)” from the Dictionnaire de spiritualité,
XVIII-XIX (1934) ; Desclée de Brouwer, to employ passages
from the Introduction and Conclusion, as well as the texts, of
Dionysiaca edited by Philippe Chevallier et al.; Marietti Editori,
to use the text of S. Thomae Aguinatis: In librum beati Dionysii
De divinis nominibus expositio edited by Cestas Pera; Oxford
University Press, to quote from Paidein: The Ideals of Greek
Culture by Werner Jaeger, translated by Gilbert Highet.

Newton College of the Sacred Heart
November 21, 1959
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INTRODUCTION

Standards of beauty sometimes melt away before an object whose
charm seems to come from its break with all rules, Yet, this is not
to say that beauty is beyond analysis or incapable of being pinned
down in some fashion; rather it points out that analyses must be
pushed further than the mere surface of things, into the sphere of
transcendental realities, to reach the nature of beauty itself. Then,
the so-called transgression of regulations turns out to be the safe-
guarding of an inner and more ultimate order, the law of a thing’s
being.

Awareness of the transcendental character of goodness, truth,
and beauty has made of mediaeval esthetics a steadying science;
for, whatever be its errors in the field of calculation and experi-
ment, it is on sure ground to begin with. Edgar de Bruyne, who
has made a full and rewarding study of the mediaeval contribution
from Isidore of Seville to Duns Scotus,® and likewise Dom Henri
Pouillon, who has made the transcendentals the special subject of
his research,? both attest to the desire among the major thinkers
of the Middle Ages to grasp the basic nature of beauty and to see
it, therefore, as something more than material proportion and
loveliness.

The sources of mediaeval doctrine in this area lie in St. Augus-
tine and Denis, the so-called “Pseudo-Areopagite.”® So it is that
the present study, which began through an interest in the teaching
of St. Thomas Aquinas, travelled backwards from his commentary
on the Divine Names, which gives his longest appraisal of beauty,
to Denis, the author of the Diwine Names, and finally to Plato.

v Etudes d’esthétique médidvale (3 vols.; Bruges: “De Tempel,” 1946).

2 “La beauté, propriété transcendantale chez les scolastiques,” Archives
d’histoire doctrinale et littéraive du moyen-dge, XXI (1946), pp. 263-341.

8 This writer, whose style and mature theology place him much later
than the Apostolic Age, nowhere identifies himself with St. Paul's Athenian
convert. Only once (in the letter to Polycarp) does he give himself the
name of Denis. Since the expressions “Pseudo-Denis” and “Pseudo-
Areopagite” bring with them a certain unhappy stigma, it will be more
convenient and more courteous in the study which follows to call him
simply “Denis.”
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Then came the surprising discovery .»wwr .mm m..w:m of wrmﬁ MMM
respect which has come to Denis as a thinker in his own rig tand
ﬂrmwgm:w re-examinations of his philosophy and ﬁro.oﬁomuﬁ. ere
has been no attempt at any time to make a m._cﬂusm@w muﬂﬁmwmw lon

% Siebert,® Miiller,® Semm ,
of his theory of beauty. Creuzer, i emmelroth,
few pages to it in wor .
era® have each devoted a . . /
mMMmMH nature, They have also indicated its roots in Mu_mmomwo MMMM
x octri has gone beyond the fo
latonic doctrine., But no one / ourt
H/Mmow@.w of the Divine Names to see how beauty is treated FM, MH
Mﬁmwn writings, nor made the needed link between beauty an
s .
En%m%www“no such a tie-up which might be of mmwﬁﬁw ﬁ.u mmwamm.;m MM
1 f Denis as well, is the aim
iaeval esthetics and to students o .
MMMM Mﬂw Certain aspects of it have been easy to carry osw .oﬁrmmm
have been rather lamely done. The reading oﬂﬁwﬂm QMQMME. H”Mw -
i is has left only
is not a difficult task, for Denis left .
mnﬂmmm Hmﬁsm Celestial Hierarchy, The Mm&mﬁaﬁn& m.gmﬁpwﬂ@\ MMM
Mwﬁ.am Names, and the Mystical Theology) which, s:ww HMH ow% hul
of letters, fit into one volume of Migne's Patrology. .

.. e L1 6).
4 Friedrich Crenzer (ed.), In Plotini kbrum a_m. wahnwznm%wxm {Enn., )
i : i , 1814}, Annotationes, p. 3 .
AMa%wwwonﬁ_ume TWM:WKNMMMMMWW wnd Ethik des Pseudo-Dionysius Areo-
0 ]
7 : H, Pohle, 1894), pp. 39-42. o ]
wmm;m Mawmmmwn ..WWQM%&OM Proklos, Plotinoes, ein Emﬁmﬂmnwwnmwwwwww MM..
toni : ie” Beitrd icht ¥ los
neoplatonischen Huwmowm%?oh Rmmmﬂﬁnm aur Geschichte de
3 X (1918), pp. 49-51. ) o
E“:MHMNNWMEMETM”W S.J., “Gottes itberwesentliche MEWWGT Mww wa.wﬁmmmm:wm
ionysius Arcopagita,” Scholastik, XXV (1950), pp. 227-23L.
anw Wﬂmwwowm\nﬂw : %Wowﬂw Y, Tn Iibrum beati Dionysi De divinis nominibus
. e - - A -v E N N-
. if1 in: Marietti, 1950), pp. 115-116, n. .
.m»..%aaww WMWMM Aaaw Patrologiae Cursus Completus: Patres Qwamhw H_MM
. m..;. .Hmm% Save for some spurious letters, the present Own%:m anwﬁ.
...mmvw_.wm .Q as mﬁwﬁrannn. Denis mentions seven o.ﬁwﬁ. works Sw:w mMom»mmﬁw
los: or fictitious. Including them, Roques gives the ».o:oé:mw M tarive
. H_.,Mﬁ %nmo of the Arcopagitica: 1} Theological Mwm?wmﬁ w.wv %ﬁs-
SEAOEN wawmw:.ww On the Just Judgment of God; 2) ﬁw.bﬁema ﬁwwxﬂw D
s bolic mem?,qe. 4y Maystical Theology; 3) bwe:rm_n mexﬁmuh D Celestial
. L ’ - . . —u- .
S Hi ; Of Intelligibles and OSmnﬁ:m Sense; esiastica
S Mﬂwmwmwwh .wuumuu.m PAréopagite (le pseudo-),” Dictionnaire de spiritualité,
LU fage, XVITIXTX (1954), cols. 262-63.

Introduction xi
portant and more troublesome is the duty of placing Denis in the

proper philosophical miliey and tracing the shades of meaning in
his own teaching.

L’ Univers dionysien, the analysis made by René Roques,® hag
been a stimulating guide in this matter, and, although the critical
edition which all look for is still in the offin

texts to be had. Dionysiaca provides two Greek texts: the defective

Guillaume Morel done at Paris in 1562.12 While the latter editi

ion
cannot be called critical, it i drawn from seven manuscripts and

furnishes the foundation for most translations, Pera makes im-
provements upon the text of the Divige Names in his careful edition
of St. Thomas’s commentary,™ while Maurice de Gandillac notes
discrepancies hetween manuscript 437 and the edition of Balthasar
Cordier (Antwerp, 1634) reproduced in Migne’s Patres Groecit
De Gandillac’s French translation of the entire Corpus, if it tends
to make Denis more elegant and more philosophic than he is in
reality, at the same time brings out new aspects of his thought.
Rolt’s English version, aside from some Inaccuracies, shows re-
markable sympathy with the Dionysian idiom,15

10 Paris: F, Aubier, Editiong Montaigne, 1954,

11 In 1930, Joseph Pinard announced that he was preparing such an
edition. However, the only eritical text which has appeared to date s
the recent editjon by de Gandillac in Sources Chrétiennes: Denys P Aréo-
pagite, La Hiérarchie Céleste, with an analysis by Ginter Heil (Paris:
Editions du Cerf, 1958). I was not able to make use of it in the present
work,

12 Phifippe Chevallier, 0.5.B, et al
de Brouwer, T, 1937; 11, 1950).

13 Pera’s changes are hased on the suggestions of G, Turturro, “Ij
Trattate meol Beiey dvopdrov dello ps. Areopagita nei Mss, Laurenziani—.
Contributo a una futura edizione critica,”  Ressarione (1%07-08), DN,
expositio, Preface, Pp. vill; xxvii-xdii.

1% Cf Ocupres complétes du Nuamxma-bmsea PAréopagite, trans. M. de
Gandillac (Paris: F. Aubier, Editions Montaigne, 1943).

15 C. E. Rok, Dionysiug the Areopagite On the Divine Names and the

Mystical Theology (3rd ed. ; London: Society for the Propagation of
Christian Knowledge, 1951),

(ed.), Dionysiaca (Paris: Desclée
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xii
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By relegating the problem of Denis’s identity to M.srm@@mnmihs .r,
i der of analysis which grows o

it has been possible to follow an or ) graws ot

he general nature o .

texts themselves and out of t :

M_M ﬂmmrﬁax%rﬁm Chapter One deals with the Qm‘smnmﬂw.nwﬂ;m_m wﬂw

0 3 i . o

iti ng them; Chapter Two takes
the position of beauty among , : ter T oyl e
i doctrine of participation a ;
relation of beauty to the : B .
he forms of causality whic g
Chapter Three develops t it DEE
treats of the special char
beauty, and Chapter Four ractersties
i h has been done, the

ich flow from it. When that muc : .

MM“M Somy.mow thinkers and the debt of mediaeval Scholastics to

him should be obvious.

kwﬁ_vﬂ:awun I contains ﬁ#w@. 1mpor tant passages from _“Tm Diwine 2@ nes
m mﬂmm—h and T\H—mmwm: EW:HO >.~u@ru:&~un II QNWHw s_;m.— the ﬁﬁmmgnv: of
’

identification.

CHAPTER 1

TRANSCENDENT BEAUTY

Since Denis directs all his thought Godwards, it is natural that
his doctrine of beauty should be sublimely objective. He cannot
talk about anything save the divine perfections, the spread of the
divine goodness through creation, and the return of all creatures
to that same divine goodness. These are his only concern. Earthly
deeds and qualities mean nothing unless they mirror the workings
of God.

Beauty belongs in this theological setting. It finds a place among
the divine attributes shared in a certain fashion by creatures. In
fact, it is a “transcendental” in the scholastic sense of an aspect of
being which runs through all being,' for while Denis has no word
with exactly this meaning, he certainly argues that the noblest
names of God are those shared by all creatures.2 The chief of them
are unity, goodness, and being. With other perfections of the God-
head, including beauty, they form the subject matter of his longest
work, On the Divine Names.

This treatise deals with the nature of God and the mind’s aware-
ness of Him; with God as the source of all created perfections and
sharings of His being. The first three chapters are preliminary.
The fourth and fundamental chapter presents the good as the
foremost name of God. Chapters Five through Eight consider the
participations given to creatures apart from any relations which
might bring them together. These giits are: being, life, wisdom,
virtue, and justice. The ninth, tenth, and eleventh chapters discuss
the relations connected with substance, quantity, quality, time,
place, and peace. The last two chapters view God's government of
creatures as providence, and as the one drawing all things to Him-

1 Sed unum quod convertitur cum ente circuit omnia entia. Unde non
significat aliguam nataram determinatam ad aliquod genus. St. Thomas
Aquinas, Tn duodecim libros Metaphysicorum expositio, X, 3; ed. M.-R.
Cathala (Turin: Marietti, 1935), p. 567.

2 DN, V, 3/817A, B.
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self# In this analysis of the divine attributes, Acnmcaw %MMBWMMMM
" i ially goodness. In the
i and peace, but most especia . H
Mﬁwmmw éwmnwmﬁmfww up a third of the work, Umﬁm%o.m@mnm SOMMMBM
1 0
. lso light, beauty, and desire as n
the good as such, but a . y. and desire a3 1
i d evil as a privation o g
bound up with the good, an ! ;
. In his mind, beauty is ever linked with goodness. mznrmmmwwmw
mw not surprising in a thinker who has absorbed Emnm 0 H Bﬁwm
either directly from Platonic dialogues or through HMMMMQ i
i tlook is not a mere
els. On the other hand, his ou : . f
MHMM Jmﬂo:._o and Gnostic teaching, as certain scholars have ME?WM
but Mw rather the orientation of a Christian @oﬂ and Bﬂm@ﬂﬂm%ﬁr,m
a man steeped in the Scriptures and conscious mOm Wm ?Eﬁ s
. ; from Plato’s Symposiu
i . ¥ he borrows a passage wud
mewnonnm@ﬁm from the Parmenides® or perhaps :ﬁmrmm ?M.Em WMM&
i i i,7 and from the Gnostic
lus much of his treatise on evil, an and
Mm”w:nr;m their threefold patterns,® it is not, as he says, to

i . Th S

3 This synopsis of the Divine Names 1s hased on Mvmﬁ made by St. Thoma

261-65.

. itio, C. IV, 1.1; Pera, p. 87, # 3 ) o .
5;@.2. m.‘%wﬁno FEtienne Vacherot, Histotre de hw.q&m &x&ﬁ&ﬁinu HH:

(P ﬂo_. MMMWV: w.m 23, and II F. Miiler, “Dionysios, Proklos, Plotinos,

aris: . PP ,

- ; 0 - 0l . M

cmwmwﬂum-m:w Creuzer first notes the almost .qnncmmss._ nMWMﬁoh:uwaﬁMi: h
il ) iEdy 223. The passage from
lotini librum de pulchritudine, p. 223 pas
Mmm M.n discussed with Denis’s description of a,_mﬁnn.mwmw%@mmiim —
“ fhau der Schri e >
8 Cf. Endre von Ivanka, “Der Au : o
des nmm.iiwmonwwmom.: Scholastik, XXV Awwwmwhxww.wwamwwmwm.ﬂﬂ wmnrm
dence of D.N., IX on Parm. - ; 14 : : .
mwo%. maMwan_Mwmm mn@wmmwm:nm of the triad of Proclus: being, life, wisdom
als

: ) m- - a - - .
@wm.nHMn Mmemmo De Malorum Subsistentin, exists only in the H..wmz Mm_mm%ﬁ
{ William of ?momnrmnw@ There are obvious mm:.mm.mm_m wmﬁémg&m M“_G.m ﬁ.wm.m
m< H_m-mm However, it is still possible to hold with Hunmm and o rs that

B D . is is _Hqs.wou, to Proclus, or that both writers draw their doctrine

o common earlier source. Cf Appendix IT.

8 With St. Paul, Irenaeus, Clement of Alexandria, m.E.u .Olmmnw Mﬁ M.MMM.
- forms nmlmﬁ elements of Gnosticism: the threefold division om.. :mm mET,
ﬁww ascent to God, and interest in the other world. Ci. Hugo Ball, By

o -1 5 tet,
S imische Christentum: Drei Heiligenleben (Munich: J. Kosel und F. Puste

©0071931), po. 2011,
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in sacrilegious fashion the goods of the Greeks against the Greeks,”
but instead to wield their “divine weapons” in defence of “divine
realities.” For, “the knowledge of the world of existence . _ . ought
to enable true philosophers to rise to Him who is the auathor, not
only of all existence, but of the very knowledge of existence.”®

A just appraisal of the Dionysian teaching on beauty requires,
therefore, an awareness both of its transcendental setting and of
its genesis in Greek thought. To this end, it will he necessary to
consider being, the one, and the good before turning to beauty
itself,10

Being is the least significant of the trilogy, to Platonists and
Neoplatonists alike. Although William David Ross points to Plato
as the source of all the scholastic transcendentals (the good of the
Republic and the Philebus, the being of the Sophist, the truth of
the Philebus, and the one of the Idea-number theory)," he cannot
claim that they receive equal emphasis. Goodness dominates most
of Plato’s teaching as oneness does the writings of Plotinus, Yet
Plato certainly attributes a form of existence to God whom he calls
“the intangible essence, without color or form—the very being

with which true knowledge is concerned, ™12 And, of course,

% TH vao v Svrov yvios, . ., mode TOV aimiov ol alTihv 1idv Svroy
wol tiic yvdosoe oty Exofv dvdyeobar totg dhndeig ploodpovs.  Ep.
VII/1080A, B,

10 Anyone who dares to compare one thinker with another owes an
apology to his readers. Every comparison is a risk, while the brief sum-
mary is especially dangerous since it tends to harden thought which is
really growing and to color what was written in the past by what im-
pinges on the present. The short studies which follow will cause consterna-
tion to those scholars who seck shades of meaning unavoidably lost in any
survey. However, the references given here to Greek thinkers are meant
to serve ouly as a general framework in which to set the work of Denis.

L Plato’s Theory of Ideas (Oxford: Clarendon Press, 1951), p. 245,
Ross might have added the beauty of the & ymposiun, the Phoedrus, and the
Philebus. Of course, these Platonic transcendentals could scarcely have
had any direct influence at the time of High Scholasticism, since the
Phaedo, the Meno, and part of the Timaeus with the commentary of
Chalcidius were the only dialogues possessed.

12 4 wag AXODULTOC TE %ol Goynudtiotoe ol avagns ovoia

dvrog
ofico. . ., megt

v b wig dhndotg gmotipng yévoc. Phaedrus, 257C ; trans,
adapted from that of Harold North Fowler {(Loeb Classical Library;
Cambridge, Massachusetts : Harvard University Press, 1953), pp. 473-77.
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0 Bv dvioc, whether it be applied to the demiurge or to the im-
mutable Tdeas, is beyond the world of human experience.’® Sen-
sible objects share in existence and are midway between the dark
realm of non-being and the bright region of being.'* However, no
one has shown conclusively that the supreme Idea of the good is
identical with God, or that existence belongs to it. Werner Jaeger
notes in this connection two contradictory passages in the Ke-
public: 509 B, where the good, as the source of being and essence,
is beyond being and essence; and 532 C, where the good signifies
what is best in the realm of being.® The problem is never settled
by Plato himself.

Plotinus answers the question in the negative. Being is incom-
patible with the perfection of the One. If the One (which is
synonymous with the good) were a being, its unity would derive
from something else.!® Instead, it must transcend all that proceeds
from it, even being;!" while those who identify themselves with
the One may be said to “outgrow being.””*® The fullness of being
and all its specified forms are the possession of the second hy-
postasis, the “SnoaProclus also denies existence of the supreme One

18 Phaedrus, 249C; Fowler, p. 480.

14 Republic, V, 479C, D; ed. Paul Shorey (Loeb Classical Library;
Cambridge, Massachusetts: Harvard University Press, 1946), I, pp. 530-32.

15 Paideia: The Ideals of Greek Culture, translated by Gilbert Highet,
IT (New York: Oxford University Press, 1943), p. 414, n.37. Jaeger adds:
“the ambiguity in Plato’s conception of the relation of Good to Being . . .
is mot a contradiction for him: either one alternative is true, or else both are
true together.” Cf. also Ross, Plato’s Theory of Ideas, p. 43.

16 To yao énéuewva Gviog ob tode héyer—ob yoo Tiimow —oldé Svopa
adod Méve, GAAe @éoer pévov To ob TolTo. x.1.h. Ennead V, 5, 6; ed. E.
Bréhier (Paris: Les Belles Lettres, 1924-38), p. 98.

17 ., . obd’ &v Toic ywvoudvolg v’ adTiig oloav, 8t wol med Tovtwv. Enn.,
V1, 9, 5; Bréhier, II, p. 178.

18 Eum., VI, 9, 11. Yet even here, as A. H. Armstrong points out: “it
is perfectly clear from all that Plotinus says about Him, in the very
passages where His existence is denied that He is existent in some sense,
and the supreme Existent. What Plotinus is saying is that the unity of
the Good is so absolute, He is so completely One, Single, Simple, that no
predicates at all can be applied to Him, not even that of existence; and
that as the Source of being to all things He is not a thing Himself.”
Plotinus (London: Allen and Unwin Ltd, 1953), Introduction, p. 31.
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and moves it even lower in the hierarchy so that it is likewi
man%.a from the henads or gods. If they have being, th il
lack unity; therefore, they must be “beyond all mxmm#m:ﬁw@. :Emu\ "
Does Denis subscribe to this metaphysics? Many Tm..w.o thought
S0, even some of those who look on him as a sincere Or:.mam
ﬁ:m”oé. for instance, in Le Thomisme, maintains that in the Uwa.
nysian scheme being does not pertain to God but to His nmmoﬁmumm
As ﬁrm.Onm‘ God is able to bestow existence solely because He d .
not exist.*! A brief reading of the works of Denis by one e
mmﬂna.mn:. his hyperbolic language might lead to such m::msmﬂm-
pretation. In the Mystical Theology for example, being Mw?
being, goodness, truth, and “all things” are denied m_; Qo% v MM-
M_mmnmnmz&mdw cause.? In the Divine Names, the :mswm?mmwnmzm%
mrmmwn_d\ is spoken of as “beyond substance and the good.”’23
owever, further study shows that these expressions merel
mﬁom.m the “hyper” mode in which being, unity, and goodnes 4
Ew%nwﬁma of God; for He is described &mmamwmam as the w#mwm
being,”** “eternal being,”?> “‘transcendent being,”#¢ the :_umﬂm

19 Elements of Theology, Propositi
v, positions 115, 125; ed. E
MEMN” O._man:aa: Press, 1933), pp. 100-03; 110-13. oo T B Do e
ﬂ FMQMS:m Gilson, The Christian Philosophy of St. Thomas Aquinas,
m.mmmw:,__ .H.waoo_mmomwm.m. wnoE Le Thomisme, 5th ed., 1948 (New .uwolmh
se, , b 138. See also Being and Some Phil :
. . . osophers -
ﬁ%nm. mm. A,H,onowﬂcn Pontifical Institute of Mediaeval Studies Hmmwumwr MM
) M :EW Losski .ro_&m a similar view and stresses that, as _m qmmnmﬁu.ﬂom
awnw_mﬁ mn_m:UOEnnﬁ _Om .wmcsmnn_mm. Ci. “La théologie négative am_.um la
qu&:m e Nmmu/«wﬂw,brm.movmm;ﬁ: Revue des sciences philosophiques et
giques, 1939), p. 206. On the oth
. ), D s er hand, René

mMmW ﬁwmm. mono:&::m to Denis, Ged is the object of mém_.mnmmm@”w memmm
m> mEé m.mmw. Cf. “Note sur la notion de ‘Theologia’ chez le Tmmnao D e
réopagite,” Revue d'ascétique et de mystigue, XXV (1949), pp mmommwwm

ques tre. COIY: mtiateur 1
ats of .._meﬁ comme O._“ et, Hu_.m Tme t )
HNO u
) ur, €l comme

21 Gilson, Chr. Phil St. Thos., p. 139.
22 M.T., V/1048A.
23 £ Tie
M Tig uneguyatdrnrog imeolnookic. DN
2 EH, IV, 3, 7/481A. o b ARG
26 DN, 1X, 4/912C.
26 C.H., XIII, 4/305D.




6 Beauty in the Pseudo-Denis
who is really perfect in Himself,”27 the “being above all being.”?®
Acquaintance with Denis as a thinker in his own right apart from
the use of him made by St. Thomas, seems to have moved Gilson
to change his earlier stand somewhat. Tn his History of Christion
Philosophy in the Middle Ages, he admits that the Dionysian God
‘s existence for all else, which shares being by participation.®
There is no doubt that Denis devotes more space to the good
and to its workings than he does to being, yet he insists squarely
that being is the most fundamental of participations. In Chapter
One of the Divine Names, the first name he gives to God is “1 am
who am,”3 but it is above all in Chapter Five that he dwells upon
the “pure being” of God. This name, he says, is “drawn from the
essence and applies to the essential manner of existing of being as
being.”#" He affirms many times that the imparting of existence
by God is possible only because e is being itself.*®
He who is (6 ®v),is by power and superessentially the
substantial cause and the fashioner of being (8v), subsist-
ence (Tmoplig), substance (tmbotaog), essence {oBgia), na-
ture (pioig), - . . the being of all that is in any manner what-
ever . . .. From Him who is come eternity, essence, existence,
time, becoming and what becomes, things which inhere in

existent things, and those which subsist in any independent
¢ashion. For God is not being according to such and such a
mode, but in an absolute and undefinable way, because He em-

braces in Himself beforehand the fullness of being.?®
Later, in the eleventh chapter, he sums up and reinforces this
teaching,

It is no contradiction to call God power itself and life itself
and at the same time to call Him the substance (bmoctdTng)
of life itself, of power, and of peace. For in one case we speak
of Him from the point of view of beings . . . as the cause of
all beings, and in the other case, we indicate His super-

27 C.H, X, 3/273C; D.N, 1X, 4/952C.
28 43 wmegovowov. DN, I, 5/593B. Cf. also C.H., VIi, 2/208C.
29 History of Christion Philosophy in the Middle Ages (New York:

Random House, 19553, p. 84,

30 D.N., 1, 6/596A.

3l imi thy Bviog oficay tob Sviog Hvtog Deohoyixiv ovsovepiov. DN,
v, 1/816B.

32 D.N., V, 5/820B.

83 DN, V, 4/817C.

Tronscendent Beauty 7

existence, transcending every i
: other existence
Fxisten , even the most

m.mn? a notion of God as transcendent, undivided existence is dis-
tinctly foreign to Neoplatonic philosophy.

If, Wnnoawnm to Denis, all things are contained beforehand in
the being of God “by a superabundance of simplicity which ex-
cludes E.H division,”®® at the same time, the divine unity is not lost
.Hﬁm&ﬁ.w.. it is the more perfect for being shared. Denis nznﬁoswﬁn%w
E?wdwm many of his expressions about this same divine oneness
and his reverence for it as a name of God from Plotinus and from
Emﬁo himself. Ivanka has found a definite parallel between the
swaw chapter of the Diwine Names and the Pormenides3® In his
dialogue, Plato speaks of the one which is at the same time the
wm-ngwamnmsm whole and the undivided,®® while Denis terms Ged

great” in the sense of all-embracing, and “small” in the sense of
all-penetrating.®® He continues with other Platonic antinomies:
selfhood and otherness, likeness and unlikeness, rest and Eomom
—all resolving themselves in the Parmenidean “Omne-which-is-

Perhaps, as Klibansky suggests, Denis has only an indirect
knowledge om. the dialogue®® In any case, the conclusion of the
first hypothesis (that the one cannot be known or described in any

84 G tmdo mavre xol Td modtwg dvea Umeedv tmegovsimg. DN, XT
m.\wwmﬂ. .muomm. clarifies this passage, D.N. exposifio, pp. maml@w nd. T
<..m w\uMwa, .Ebs. dmhétytoc Dreofoliv, ndooy dumhinv dmovauvopévy, DN,

38 See note 6, p. 2.

.wq Parm., wmuo.h D; 145A; ed. Harold North Fowler (Loeb Classical
Wm?mm.m .Nmﬂc.ma_umamm. Massachusetts: Harvard University Press, 1953),

38 DN, IX, 2-3/909C-912B.

39 Wmﬁnoma Klibansky, “Plato’s Parmenides in the Middle Ages and the
Renaissance,” Mediaeval and Renafssance Studies, I, No. 2 (1943), pp. 285-
86. He also mentions that Nicholas of Cusa and Bessarion were “méwﬁ of
noannumm from the Parmenides in the works of Denis. Klibansky quotes
Bessarion as saying: Haec, per immortalens Dewmn, nonne a Platone- per
ma&mﬁ Mmﬁm verba Dionvsius swmpsit? p. 316, Cf, too, Klibansky, The
ﬂawwzxae of the Platonic Tradition (London: Warburg Institute w@mov
P. 4. . .
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way)4 is the conclusion of the text considered by Proclus M.rm
looks on it as final, while it also happens to be Em passage éw_n:
Denis incorporates into his explanation of the wa Mwmn_:@.@\ 9”.
in the Divine Names and in the Mystical Theology.* Here again
is no malicious distortion of pagan wrzo,momru\ _uﬁ.ﬁ .H,m.msmﬂ the ap-
plication of the “goods of the Greeks” to m.:wmm divine. .
At the outset and at the close of the Divine Names, wn. praises
the oneness of God. God is the :s:?@.mm__q Qmsm.nmzam.a &w:ﬂﬁ%“
the one beyond the principle of oneness. 42 He 1s unique ,E mgn
sense that He is “all things in one mdd:.mr the Qmﬁmnm.aﬂo:rn mm\w
single unity,” and in the sense Ewﬁ He ?..ommmmm, all F:ﬁm s:s#
out departing in the least from His own unity. He is not ﬂsmm
in the multiplicity of things, nor yet z.:.w total of such units. ‘
does not share in oneness or possess it. W:mﬁ.waﬁ He ﬁaomwwmm
“shove all oneness which is in i._m. world.”#® He precedes ﬁrmw
very distinction of unity and @Eam:u\ and . . . &mm:Mm Emm ©
both unity and plurality.”*® Yet, noa.a_%an.m as a causa wdm.% Mm
the divine oneness is not a mmsﬁrnmmxw reality, forced to Mosm i mem
out upon the universe. Denis is at pains to make clear qu‘ﬁuw o e
one in a manner different from the unity of creatures. ere

40 08’ dvono, ¥Forv adT@ o0dE Royog o0dé Tig m:rwgm\:wﬂmmw osozwwm
: B6Ea, 08’ dvoud . 00dE héyetor o0de HoEoleton ov
2ot 86Ed, . . . o0d’ dvomdleTon . . Q.w :

“”M,_M_meda.w o08¢ 1L Tty Fvrov odtol alotdvetal. Parm., 142A ; Fowler,
% Muwu.._ N. 1, 5/593A, B; D.N., XIII, 3/981A; M.T., V/1048A. Cf. Losski,
“I a théologie négative,” pp. 206, 217-218.

42 § fnto $vapylov Evémng. D.N., 11, 4/641A.

43 D.N., XIII, 2/977C.

44 DN, 11, 11/649C.

oo Ban. VI, 9, 1, in

46 D.N., XI1II, 2/977C. Pera notes the closeness here to Enn. .9, ,‘Uﬁ
which all _w&smm are said to proceed from the One. There mn% N“wm:ua MM:.Q
parallels between Ennm. VI, 9 and D.N. II and XIIL. Cf. D.N. exp .

inales, pp. 361, 365. . . o
@qum_m%%ﬂ:wm_ﬂwpwwu%ﬂ. D.N., 1, 1/588B. Tlarion Kanakis Q.wnm. in n.rwﬁ.:%m
T ‘ ; L dental monism,” Dionysius der

he Dionysian system to be a Hﬁmumnmu: v o4 d
MWSM.:“E.MN nach seinem Charakter als Philosoph &QQERS Aﬁnﬁ.ﬁm. .Wom..m.
berg, 1881), p. 14. He also considers the One of UmEm. to be Ewmnmo._. ﬁw
the _Oam om Plotinus, because the former mm.:?m summit of the spiritua
world” while the latter is “pure negation,” ibid., p. 34.
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no element of necessity in the gift of creation, while the creatures

who come from the God who is one and three are distinct from
Him who made them.*8

Their oneness is the elementary principle in each of them#® It
limits and defines.”® If unity be taken away, existence leaves also;
for without unity there can be neither whole nor part. When Denis
thus brings together the notions of being and oneness, he pre-
sumes the priority of being.

Nothing in the world, he says, has completely fallen away
from all unity; for that which is utterly unstable, boundless,
baseless, and indefinite has neither being nor any inherence
in the things that have being 5!

As far as beauty is concerned, neither being nor oneness has the

primary place, but rather the divine goodness,’ and here again it
is to Plato that Denis turns.

48 Cf. Gabriel Horn, “Note sur I'unité, 'union dans les Noms Divins du
pseudo-Aréopagite,” Archives de philosophie, T1, cahier 3 (1924), p. 75.

49 D.N., XIII, 3/980B.

50 Ibid., 980C.,

51 o0dév Eom Tdv Sviaw § mbdone mavreddc Evidoswg dmoménTone 1O oo
vt dotatov %ol dmewgov kol dvidoutov xal ddolotov ofits Bv oy olite
év toig obow. D.N., XI, 5/952D-953A.,

52 Transcendent truth has less bearing on the Dionysian doctrine of
beauty. However, since truth plays a large part in the Thomistic interpreta-
tion, it cannot be overlooked altogether. In the Phaedrus (248C, D), Plato
speaks of the divine intelligence which is truth. Aristotle calls God the
“self-thinking thought” (vénoic vovoemc vonoig) (Met., X1I, 1074b, 35).
Elsewhere, as Jaeger points out (Paideia, IT, p. 414, n.37) he speaks of the
Divinity as “either mind, or even beyond mind” (Dial. frg. ed. Walzer 100;
frg. 49 Rose).

Denis equates truth with the divine wisdom and intelligence. Knowledge
“unites the known and the knower” (D.N., VII, 3/872C).
itself . . . the divine wisdom knows all things ; material things immaterially,
divisible things indivisibly, multiple things as one, because through a
unique act it knows and produces all” (D.N., VII, 2/869B). God does
not have two forms of knowledge: a proper form by which He knows
Himself, and another by which He knows all other beings. “In knowing
Himself, the universal cause . . . cannot ignore what proceeds from Him
and what He causes (D.N,, VII, 2/869C). The divine Advyog s, therefore,
the “pure and infallible knowledge of all things,” and the “simple and
really essential truth” (D.N., VII, 3/872C).

“In knowing
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Although his treatment of the good is mwmsmmsﬁ, Plato can :mmﬁ
draw a real definition of goodness out of W.Ewmnm or ozew.nm. M
reveres it, nevertheless, as the center of wnm m,:ﬁ %m. object o
man’s striving. In the Cratylus, the word Q.E@.g is said to mean
the admirable (dyaotéy) in all nature®® It %mmwm %35 mﬁw.uﬁ
thing else.” Besides being the source of knowledge, it is the mwﬂ.ﬂnwm
of knowledge, it is the source of being and mmmmﬂnmwmw& %m_w M -
of being and essence, and yet “it is not essence ?ﬂﬂ@r 1 :
exceeds essence in dignity and power.”® It is the “brig .EMH mm
best of being,”™ something which the soul must jearn gra mM WM
to encounter. While it is the last of .Eo Tdeas to mEummM Mn i
seen only with an effort, mo_ﬁ?ﬂm Qw.@ mw the way of knowledge

ssion is of any worth without it.? .
mcmMMMmWMﬁmcm_ gw good is supreme, first, nﬁnwwsmam‘ the mosHMM
and the power of being, and things are good in 5@. BmmmWMMm n
which they are and because 5&.\ are.®® m:.onusm rW.nSMm EM& ne
that all things proceed from a m#:mﬁ cause Mwﬁw is t rm mow.mﬁ y
that the good keeps all things in existence. It is .w e o _mnm?o
desire for all things that are. As the mEEmH good, it cart ¢ e
no addition, for that would diminish n.m mOcazamm. Yet .:w is et
self-sufficient, for then “it would be a principle fulfifled with go
ness ; he primal good.”®
Smw.mhmﬁﬁwa“ %Em .Emmsmao of .hmoo%” above m.E Owrﬂ.. mwaam.mmu
saying so, he is very much a wwwﬁo:_mﬁ. He is also m nmﬂm ?M
with that other Christian Platonist, Gregory of Nyssa, fo

¢ruth is allied with being. “The denial of ihe true self is a falling

Finalty a departure from truth is a

away from iruth; .UE_“. mmmbnw/\ c.ﬂwwmm MWMWMMMMm,
%mwﬂmmﬂﬂﬁw%ﬂﬂw H .Z.;m.oimmn (Loeb Classical C?MSE Cambridge,
.. arvard Uni i 130.
sefts: d University Press, 1953), pp. mm.. . .
gmﬂﬂnﬁﬂ”ﬂ.%ﬂ@ﬁ@ . N. Fowler (Loeb Classical Library; Cam-
bridge H&mmmﬂhnrmmmﬂm“ Harvard University .u.up.mmm_ 1952), p. 374.
85 Rep., VI, 509B; Shorey, p. 106, Cf. his mox.u b L
5 Literally: “Being and what is meost clear in UQMW
Fvtoc T povétatov). Rep., VIL 518C; Shorey, p. 134
57 Rep., V1, 505B; Shorey, p. 86.
58 Enn., V, 5, 3-1L
59 Flem. Theol., Prop. 13; Dodds, pp. 14-17.
60 Jhid., Props. 7, 12; Dodds, pp. 8-9; 14-15.
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Cappadocian saint adopts the words and notions of Plato to de-
scribe the absolute and causal goodness of God.5!

The fact that the causal good runs through Dionysian teaching
shows that it is foremost in hig thought.%2 If Denis is the doctor
of mystic darkness, he is at the same time the herald of the divine
goodness. The good from whom all things come is the very sub-
stance of the Godhead.®® It defines and reveals the entire divine
nature (Unapkic).% In the order of causality, it stands first; that
is, from the standpoint of creatures, it is the most inclusive per-
fection of God, because being is imparted to them through His
goodness. The good reaches even to the things which are not but
which may be, while being extends only to the things which are 5
Yet, although God is the good as far as creation is concerned,
creation is not a necessary act. Tt is free—an act that was “de-
cided upon” by the Trinity, a spontaneous “shining-forth.””®¢ This,
of course, points again to the fundamental opposition between Neo-
platonic and Dionysian doctrine. For both Plotinust? and Proclus,®8
the world emanates of necessity from the one. Denis teaches 1o
such necessity.®® He does insist, however, that the good is the

81 “God is . . . called by Gregory, like Plato’s idea of the Good,
dndnewva v Bviov (or tdv Gyediv) : of. Plat Rep. VI, 509B; this is
the more remarkable because the idea of the good is Plato’s divine principle.”
Werner Jaeger, Two Rediscovered Works of Ancient Christion Literature:
Gregory of Nyssa and Macarius (Leiden: E. J. Brill, 1954), p. 77, n4.

62 Ci, for instance, D.V.,, I, 5/593C; I, 4/641A; 1/693B-696C; E.H.,
I3, 3, 3/428D; V, 3, 7/513C.

8 DN, IV, 1/693B.

8¢ DN, 11, 1/636C.

85 D.N., V, 1/816B.

8 £, 1, 3/373C; D.N., IX, 4/912C.

87 Enn., 111, 2, 2.

88 Elem. Theol., Props. 31, 33, 37-39,

88 Cf. on this point Ivanka, “Zum Problem des christlichen Neuplatonis-
mus: II, in wieweit ist Pseudo-Dionysius  Areopagita Neuplatoniker,”
Scholastik, XXXT (1956), pp. 384-403; especially pp. 387-92. Tn several
places (DN, IV, 1/693B; IV, 4/697D: V, 8/824C), Dionysius compares
the act of creation to the passage of the sun’s rays from the sunt; but he
makes clear elsewhere that creation is a conscious, free act. St. Thomas
also uses the image of the sun (5.7, 1, 19, 4). For classic uses of this
comparison, beginning with Repubiic VI, 5088, cf. Pera, D.N. expositio,
pp. 92-94, n.3; p. 105, n.2.
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object of an innate longing, whether conscious or uUnconscious, on

_the part of all creatures. Desire, in whatever being it is found,
“divine or angelic or intellectual or animate {(Yuoymbs), must be
thought of as a unifying and commingling power which moves
higher things to care for those below them, equal things to 2
mutual communion, and lower things to turn to the better things
placed ahove them.”™

Denis considers such a yearning to be implanted in every being,
even inanimate “natures.” Tt is finally at rest only in the absolute
good “whereunto the universal longing of all creatures presses
upwards according to the nature of each.”™ This attractive aspect
of the good has led Horn to describe it as a “moral reality.”?® Al-
though the expression is used here in an extended sense, if it is
applied to all beings, it serves nevertheless to bring out the “sought-
after” character of the good, and the fact that Denis has the
spiritual order foremost in mind.

Tt is also with a spiritual emphasis that the good is tied up with
beauty. They are linked together in what is noble, the xahordyuite
of the Greeks. “Are not good things also beautiful ?” Socrates asks
in the Symposium,’™ while he answers in the Republic that the
good is “the cause for all things of everything heautiful and right,”™
and in the Timaeus that they are one and the same.”™ For Plato,
the beautiful seems to be a manifestation of the good, and the most
easily grasped manifestation of it. “If we are not able to hunt the
good with one idea only, with three we may catch our prey : beauty,
symmetry, truth.”’™ Since measure and harmony belong both to

7w DN, IV, 15/713A, B. The dialectic of desire will be further de-

veloped in Chapter Two.
1 PN, IV, 16/713C.
72 “Une Réalité ‘morale’ . . . qui dépasse et enveloppe en elle la per-

fection de U'Intelligence et la satisfaction du Désir universel” “Note sur
I'unité,” p. 78.

73 201C; adapted from ed. W. R. M. Lamb {Loeb Classical Library;
Cambridge, Massachusetts ; Harvard University Press, 1953), p. 172.

14 §17C: Shorey, II, p. 130.

15 87C. Cf. also Protagores, 328B; Rep., VI, S07B.

16 Phil., 65A; Fowler, p. 390, For Aristotle also, the good is in the
measure and fhe mean; it is that which ali men seek. For both Plato and
Avristotle, beauty dwells in the inner order of things and is bound up with

Transcendent Beauty 13

beauty and to virtue, the beautiful and good will be found to-
mmﬁwmw.ﬁ They are to be weighed by the same standard,” for the
Beautiful, too, is in accord with the divine.™

In the metaphysics of Plotinus, the beautiful and the good are
also to be looked for together, for beauty is being in the same
manner that goodness is being. As the first principle (10 mpdtov)
is the good {tdyaddv), so likewise is it beauty itself {nohhovy).5¢
The m.o:_ is beautiful through the volig (10 #aldv) and all else is
beautiful through the soul.’® But the Plotinian beauty is not mere
order or symmetry, since this would imply that “‘an assemblage of
parts noEm create ex nihilo the quality which, by definition, was
missing in the isolated element.”®® If Plotinus makes mawu dis-

their goodness. In the Metaphysics, Aristotle refers to the beautiful and
the good as if they were one supreme principle (Met., V, 1013a, 22; XIV
H.ooum, 30-37; 1093b, 13). In Book Thirteen, however, rm Emem a mmmmnn.‘
:.o:. between them which gives wider scope to the beautiful: “goodness is
@_mﬁ:nw.?oa beauty, for it is always in actions (#v mpdEsl) wherea,
beauty is also in immovable things (&v toic daviitog) Cou.mm mw-muvm
The passages which equate the two are taken from boocks rmawﬁo he mm
an earlier date and therefore more Platonic than the distinction quoted
W.N.Eﬁ %mow Hrm._.\nmnn. Whether we assent to such a development in
A meMa.MwmmHnwwwmwwmmwwmwor we may surely say that his notion of beauty

T Phil., 64E; Fowler, p. 388.

T8 Rep., V, 452E; Shorey, I,-436.

% Symp., 206D ; Lamb, p. 190.

80 m.xx. I, 6, 6. Cf. Thomas Whittaker, The Neo-Platonisis (2nd ed.:
Cambridge : Cambridge University Press, 1928), Ch. V, especiall 89
for a discussion of megl Tol xahod. q P e 5755,

81 Enn., 1, 6, 6; Plotini Opere, ed. Paul
Schwyzer (Museum Lessianum series ow:omourmoww.HmMW NwmemHMwwmmMmmmw.

: “de Brouwer, 1951), pp. 112-113.

52 . .
mwgm”.%.dnm de Gandiliac, %n sagesse de Plotin (Paris: Hachette, 1952)
p. 5L Fiametta Bourbon di Petrella classifies three types of _umwma.. H.m

the ﬁz::w.mm. o.m Plotinus: 1) sensihle beauty; 2) intelligible beauty (beaut
. .w.w monwuhN artistic wUnmc#%, spiritual beauty}, and 3) the beauty of the MMW
: .mommud ema dell'arte ¢ .&mxn bellezza in Plotino (Florence: Le Eo:s_.a_,.
), pp. 90-164, passim. She indicates that not even sensible _ummﬁah

consists solely in symmetry and magnitude, if these make up only an ex-

i terior unity. Ibid., p. 93. The reference is to Enn., 111, 2, 3.
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tinction between the beautiful and the good, it is by giving to the
latter a priority of necessity and a greater degree of reality 8
Proclus, in much the same manner, joins the beautiful with the
good. In spite of the fact that in the Elements of Theology he
seems to place the primal beauty among the henads, rather .ﬁrms
to link it with the one and the good,®* in other works he associates
beauty with both of them. In the Commentary on Alcibiades I, he
makes a triad of goodness, beauty, and justice, with beauty more
limited than goodness but wider in scope than justice.® In the
Commentary on the Timaens, beauty and goodness work Emﬁrma
in the ordering of the heavens, while they are also linked in the
soul’s knowledge.®® The beautiful itself is eternal, immaterial, and
one, something heyond the changing heauty of phenomena.®? .
In such a transcendent framework, Denis sets his own teaching
about beauty. He speaks of it, especially of the divine .cwmﬁ%,
many times, although he deals with it at length only once—in the
fourth chapter of the Divine Names.%® There, beauty {vd @pv&omu
and the beautiful {td nahédv) are inextricably bound up with H&n
divine good. They are one. Beauty is goodness itself.5? In saying
s0, Denis is, as we have seen, thoroughly Greek. naloxdyadia
is the ideal to which the soul of man is formed, while all other

83 Enn., V, 5, 12. The whole of Ch. V deals with the good mmm m:ﬁm_ﬁmnwﬁmm
beauty. Emile Bréhier asserts that Plotinus is “séduit par Aristote” when
it comes to sensible things (ie, information of matter by mom.av, but that
he follows Plato when it comes to spiritual realities, passing ?oa.ﬁrm
doctrine of the Hippias Major to that of the Phaedrus and the Symposium.
Ennéades (Paris: Les Belles Lettres, 1924), pp. 93-94.

84 Elem. Theol., Props. 22 and 63; Dodds, pp. 26-27; 60-61. . .

85 [w Platonis Alcibiadem priovem commentarit ed. Victor Cousin (Paris:
Eberhart, 1820}, pp. 575-578. ) o

86 fu Plgtonis Timaewm commentaria, ed. Ernst Diehl (3 vols, Leipzig:
Teubner, 1903-1906), I, pp. 42, 215.

87 Ibid., pp. 129, 238.

&8 Hrmmauwaﬁonm:n passages (D.N., IV, 7, 701C-704D; 10, 705B-708B)
are reproduced in full in Appendix I. o

88 DN, TV, 7/704A. The two attributes are referred to in combination
in other sections of Chapter Four {(12/709D; 13/712B; 23/725C). Else-
where, beauty is given as a separate name to the whole Godhead, e.g., :Hrm
names which bespeak the first cause are: the good, the beautiful, being,
the source of life, wisdom.” D.N., I, 3/640B,

G indestructible, not waxing or
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attributes come to him and to the rest of creatures through the
beautiful-and-good. This is the case because the good, as “beauty”
and “the beautiful,” is universal source and universal goal., In
fact, the transcendent beauty of God is exemplar as well as efficient
and final cause of all things. It is likewise shared in somehow by
every being according to the nature of each one, so that “there is
nothing in the world that has not a share in the beautiful-and-
good. 90

The concepts of causality and participation in their relation to
the beautiful will be considered in later chapters. So, too, will the
special characteristics of beatity. Here, we must look at the nature
of beauty and at its types. This nature appears to be: ¢ state of
perfection in which relationships, if there be any, are so unified
and well-ordered that a certain radiance results® To be beautiful,
a thing must “possess itself,” so to speak, in harmony and splendor.

The two important forms that beauty takes are divine and
created loveliness, with the divine beauty far outweighing created
beauty, both in dignity and in the.amount of space which Denis
gives to it. In a paragraph which echoes the Symposivm, he
describes the beauty of God as eternal, unwavering, and unique.
He uses the abstract, impersonal v xakév and follows Plato almost
literally. We need only compare the two passages.
He who . . . has learned to see
the beautiful in due order, wilt
now suddenly perceive a beau-
ty of most wondrous nature
for the sake of which were all

those former toils; a nature
everlasting, unproduced, and

If one calls Him “beautiful,”
it is in the sense that all to-
gether He contains all beauty
and surpasses all beauty, that
He remains eternally beautiful
with a beauty identical with
Himself and constant, which is
neither born mnor perishes,

9% DN, TV, 7/704B.
9% Denis nowhere gives a definition, but this summation drawn from

-D.N., 1V, 7/701C, corresponds to what he says about beauty throughout
+ his writings.
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neither waxes nor wanes;*
for He is never beautiful in
this and ugly in that; not at
one time beautiful and at an-
other ugly; not beautiful ac-
cording to the aspects, places
and ways of considering Him,
but rather of a uniform beauty
which remains the same in it-
self and for itself, holding in
itself heforehand and in a sur-
passing way, the original
source of all beauty.®

waning; not at one time o
place or relation beautiful, at
another time or place or in an-
other relation ugly; . . . but
forever existing in itsell and
for itself, which without dimi-
nution or increase or any
change is imparted to the ever
growing and perishing beau-
ties of all other things?2

Here, at the center of Dionysian thought are the words and
images of Plato; yet there is a vast difference in meaning. Al-
though the descriptions given to absclute beauty run parallel, for
Plato that absolute is not a personal being but an abstraction, while
for Denis, that beauty is God Himself.

In the third chapter of the Celestial Hierarchy, the God-befit-
ting beauty (10 Heompents wdhhog) is set before us as simple, good,
perfect and causing perfection, free from anything at odds with
itself, radiant, harmonious, and of unchanging form. These are the
qualities which it will grant to creatures, especially those intel-
lectual beings (men and angels) whom it can clothe most perfectly
in its own divine form.*

92 gomtov uiv Gel Gv nel ofite yiyvéuevov olive dmoiiduevov, otte abe-
vépevoy ofite giivoy, Exeta ol TH pdv xohév, i & cioygdy, oddE totd pév,
<ott & off, o083 modc pdv TO waddv, modg 8¢ 1o cloyodv, ovd’ Evlo pév uo-
Abv, Bvlia B2 aloyedv, dg Tiol uiv Ov xolév, Tiol 82 oloyedv, . + . dhhd odTd
ol oicd ped’ abtol povosbic Gel By, wd & M movTe wohd Exeivoy PETE-
wovTo TEOTEOY TLVE, TowTToV, ofov yuyvopdvary te T Eilov nol Ssrodlvpévor
undév éxsivo pHTE T nidov ufite Ehatzov yiyveobo undt mboysv. undév.
Svymp., 210E-211A, B; Lamb, p. 204. Some of the same expressions are used
by Plotimus (Ean., L, 6,9; V, 8, 8) and by Proclus (cf. passages of note
87), but not in a way that could have given rise to Denis’s description.

98 Denis repeats these ideas when he treats the sameness {(radrodTng)
of God. D.N., IX, 4/912B.

st DN, TV, 7/704A.

95 To B2 deompentc xdhhog, Gg dmhoiv, Gg dyoddv, Gg TEdeTOoNeY,

2t

I vz , . 5 , | \ )
Sulvig uev fon xadolov wooNg OVOROWTNTOL, peredotov §8 xat’ afiav
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Huwm.rmmm it is to symholize the fullness of this divine beauty that
Denis has chosen to call it doatétng.®® He uses the word only
three times, but in each case he speaks of God and in each case
he has something important to say. It appears at the outset of the
passage on beauty in the Divine Names as the term which sums
up, in a sense, the whole loveliness of God; for the other names
given to Him as beauty (v0 wdhhog) and the beautiful (vd wakdv)are
~bestowed only because they suit His “fair-fashioning and gracious
mmmm@\: (.. . etmoemels eiol Tijs nodhomowod xal xeyagizonévng
wgobtntog Yewvepion).®”  Later in Chapter Four, the word
recurs; this time to represent the divine beauty when it is mir-
woﬁom by the angels, They who are so pure, so limpid and so perfect
m a creaturely way, “reflect, if one may put it thus, the whole
beauty of the divine form which bears the imprint of the good.”?
H”mmﬂ? Denis takes mpardtng to stand for the beauty of God as the
aim of all hierarchic ordering.®® In each instance, he is thinking
of the summation, the totality of God’s beauty, and so by one of
his bold transfers’™ he has bhorrowed a word from the realm of

.y oo
EndoTe Tob olxelov goTdg Rat tehsioTindv év Tehetd terotdry word v modg

a - rd k] "
govtd TEV TEAOUMEVOY Evoouoviog dragdilonTov UbopLoV C.H., III
. ity 7]

Y 1/164D.

96 £ .
% Gowbrne  is a later Greek word which usually means “bloom of

....Moa?: or “beauty.” Tt appears in Theophrastus, Gregory of Nyssa, and
~in several Psalms of the Septuagint. deooiog, the term from which it

15 derived, at first signified the ripeness and seasonableness of fruits and

”..mﬂwmmm. It %m:. came to refer to anything in its prime, and to carry the
i mw_.mo._m_ oo:mo.ﬁm.nom.& beauty and grace. Hesiod and Plato use it in both its
o original and its derived sense. Cf. G. H. Liddell and R. Scott, Greek-English

Hoxwoo:. (New revised ed.; Oxford: Clarendon Press, 1940), 11, p. 2036, and
Demetrios Demetrakos, uéye AeBwdv tig ‘Elinuxiiz yhdoonc m>ﬁmmuw“

" Demetrakos, 1933-33), IX, cols. 8040-41.

91 DN, TV, 7/701C.
8 DN, IV, 22/724B. T am indebted to de Gandillac for the translation:

o, T : -
. ”.....um.wm_u_ﬂ.mu I'on ose m:”mw de refléter dans son entiére fraichetir cette forme
i .Eﬁsn qui porte 'empreinte du Bien.” Oeuwres complites, p. 117.

09 ot , .
leeay tva xaBdhov Swmdounow dnkol elxdve Tiig Beappixiic dombtn-

R Tog, C.H., 111, 2/165B.

S .
= .ec ,H.n .a the same sort of approach which makes him use #owg  along
with dydmm to stand for the divine desire. Both terms are needed, he
3 'y
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matter, a word which stands for the wmmmmowm of .moﬁm. at wwqwmm*m
or for the fresh loveliness of youth, and given to it a rich spiritua
meaning. .

The WQEQ which belongs to creatures and which comes to m‘wﬂnﬁ
from this divine plenitude, is of several types. It may ?.w noE,% ete
or partial, for “there are things ﬁ.&o:w .unm:mﬁma and L%E%mr eatl-
tiful only in part.”’**1 Things which are evil or @mmwagm ave a
lesser share in beauty than those which keep their nature zn,.
sullied. Likewise, beauty varies according to ﬁ.rn essence, poWers,
and merits of the beings to which it cornes, while perfect Uomﬁw Mcw
creatures depends on the closeness of their nawmawmmnn..w to Oo.. .

Participated beauty may also be mvwa.gmm or .Emﬁm:m.r HM. mewm
material, it remains ever subordinate to “immaterial and :Mm_ igibl M
beauty,”1% and a passing reflection of .?m m.E.naaoam of the spirit.
However, matter is not to be scorned, since itisa dmn.mmmm:.um Bommm
by which men rise to what is muwogwmw‘ mwm... As Denis Gm.mam W m
“this very matter, because it holds nw.mﬁmﬁmsﬁ.w from lim w °
alone is true beauty, keeps ﬁwaozmwO.m.ﬁ its H.mm.,n.mﬂm; ordering moﬂ
traces of spiritual beauty.”*** Visible vmmﬁ.am are &Smwm M
“images of invisible fairness,”*% so %mm material mawmmmmamm 5 m”.
outer, tangible “coverings” (naponéraono) which make up
the “beautiful exterior order.”%

says, to express the overwhelming love of the Godhead. Ci. DN, 1V,
11/708B-18/713D.

100 3N, X1, 6/956B.

102 DN, XII, 2/969C, 972A; Ep. IX, 5/1113A.

103 gehog xol venTh simgémews. C.H., VII, 2/208D.

104 ¢ H, II, 4/144B.

iavoic sdnosmeing dnewovionata. C.H., I, 3/121D.

105 tiic Agavolg eOMDENELNS OTELROVIOUETA L

106 Wsw Qam/w 3, 2/476B. It is clear that Denis Hoo#m. on sﬁﬁmwrmm
manﬁEmm wsmol.on but necessary, He does not teach that it is mHM: Mmmmw
relatively or absolutely as Plotinus seems to have done Amxﬂb ) s hwzaﬁm
presents evil as negation or absence, while Enn., I, 8, 3 an U@nnm s
matter as evil, completely untouched by »ro, mwcom. Matter may e mm «d
the first evil only as a sequence of the un ov. Cf. St >zm=mﬂﬁ.5mmﬁ_w
terpretation, Confessions, VIL.}, nor does ww <Qmm%o ommvmmw MMMQ _rM

i . r poSsTE 185, n.3; p. , n.3). y

Tamblichus (cf. Pera, D.N. exposiiio, p. 185, n.3; p. 209 t
mww:snm that matter is needed for those beings in éEn.r it is an .nmmnmﬁ.ﬁwﬂ HV.EA.
and that since it is thus necessary, it canmot be evil; for evil, which is a

s -beautiful exterior order () éxvdc edmodneg) (EZ.H.,
‘. once to the seemlitess of the stars (D.N., IV, 4/697B).
_are to God, to angels, and to the hierarchic ordering. Cf. DN, 1, 4/503A ;
“CH., 1, 3/121D; 11, 4/144A, B; TIL, 2/165A; VI, 1/205C; VII, 2/208D;
“VIIE, 2/241C; E.H, 1V, 3, 1/4738B, C.
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Spiritual beauty, on the other hand, even as the source of the
beauty of sense, is ever hidden and pure.l% To reach after it or
after the beauty of God, men must detach themselves from material
affections.**® They must become pure and inward like the beauty
which they seek. This inner loveliness can come to them as in-
dividuals, or it may be given to a group, or to the entire hierarchy,
When it is bestowed upon an ordered assembly, Denis describes
it as edmeéneia. Again, he has taken over a word which usually
stands for a surface attractiveness or comeliness, and given it a
spiritual significance. That he expects the term to bear the mean-
ing of an interior order and fitness is apparent from the fact that
he uses it solely to depict the divine beauty in its relations to the
inner workings of the angelic and human hierarchies,19® and noet
to designate the beauty of matter,

lack, is never necessary to anything (DN, IV, 28/729A, B). The fact that
Christ took or a material hody (D.V., 11, 9/648A; Ep. IV/1072B) and that
the Church makes full use of material signs (C.H., I, 2/137D; E.H., IV,
-3, 4/477C) is sufficient to make Denis give to matter a certain reality and
worth. However, it can never rank with the spiritnal, and for those who are
spiritual to be drawn to it is a degrading thing (D.N,, IV, 1/693C; VIII,
8/896C; E.H., III, 3, 7/433D; VIL, 1, 2/553C). Pera gives full notes on

- the relation of Denis’s doctrine on evil to that of Proclus, C{ DN, ex-
- positio, pp. 156-226, The recent comments of Walther Tritsch give new
- light on the general guestion of kinship between the two thinkers. Cf.

Tritsch’s translation and commentary, Muystische Theologie wnd andere

Schriften mit einer Probe aus der Theologie des Proklus (Munich-Planegg :

0. 'W. Barth, 1956). A pertinent work which I have not consulted is the
- translation and commentary by Salvatore Scimé, Dionysius Areopagita, Il
- bene e il male (Messina: Ed. Collegio di S. Ignacio, 1955). Professor
- Lubomir Gleiman of Newton College of the Sacred Heart has made help-
i ful suggestions with regard to the doctrine of Plotinus and to the text as a
~whole. May 1 thank him here,

107 EH., IV, 3, 2/476B.
108 DN, VIII, 8/896C.

0% The word slnpérere is used thirteen times. Once it refers to the

IV, 3, 2/476B), and
All other references
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That spiritual beauty is prior to any Bm:mmwﬁm:ow :Mg BNMMMM
may be gathered from the image .Umm_m employs in t e m@w e
Theology. In the process of denial and removal H.mwﬁam 0 2
knowledge of God, we are “like men who, s.&ms t nﬁ carve
natural likeness in a statue, take away all that Eﬁmwam ac m.mﬂ ﬁmw_q
of the latent image, and by the mere removal, Uﬁ.mm to lig W he
hidden beauty.”1*® This example seems also to point ﬁw ME ﬁmm
totelian rather than a Platonic m@?omn.w to Q.S. notion of form, ﬂmp
as something separate but as mo_smﬁam elicited mHoH.z Hﬂmﬁwﬂ N
At m:.oﬁsnw, heauty resides primarily in the H.o.HE.. in M e Bﬁnm
ligible element in things. It is present secondarily in the matte
which is beautiful only insofar as it reveals the form. . N

Yet, Denis insists that beauty belongs ,ﬂo m:‘ beings. m;m ‘m
transcendent quality, he ferms it xom;o.m. 10 %nodov, oM .xgﬂ_%MM
When he leaves the sphere of abstraction E.a turns directly !
God and to creatures, he uses o”ﬂwmn expressions .éE.nr ommiﬁm ao
bring out the character of the w@ﬁ.mm he has in EEHQ 3 S_mgm,m MM
to indicate the richness of the divine beauty, anc m.cﬁmmﬁmM o
show its fitness and the appropriateness of the angelic mm::% X
well. He describes the beauty of Qo&. gomﬁ.ms:? but he #M m@M-
that the aspects we admire in it—simplicity, m.o.ombmmm, Mwwma
mental perfection, purity, form, harmony, and stability—are 8
by creatures according to the measure of each.

110 M.7T., 11/1025B. } )
111 Cf. Aristotle, Mefaphysics, V11, 1033b, 5-8; ed. Hugh Tredennick

(2 vols,, Loeb Classical Library; Omavlmmﬁ gmwmmornmmwwo..uﬂwaﬂw%
University Press, 1947, I, p. mﬁ“.:moa m:m. fthe form, € _um:mﬁ:.m o
comes to be (yiyveran) in manﬂ_a\Em nﬁwﬁ m&wmn by mu.w.ﬁ Mﬁ mMm atare or
by potency (# wd Téxvne 7 imd ghosg s.mcennmsng. wmno ol
made for the Aristotelianism of Denis (as ».ﬁ. no:ﬁ: ».91: any mmm%ég Y-
Not only such terms as “essence,” :w.cﬁmmow, msm, wnu_“ M% Py

parent correctness, but the entire doctrine of causes is adepted ¢ .

CHAPTER 11

Beauty anD ParTicreaTion

If beauty belongs to all beings, God alone has the whole of it,
for He alone is the fulness of being. However, creatures are
beautiful in a real manner, although they can claim to be so
only through participation. By the very fact that they spring
from God who is absolute beauty, they must have some partial
share in it. Yet, since they are limited and different beings, they
cannot all be fair in the same way. Instead, they must be
beautiful by analogy, in a fashion which leaves room for their
likenesses and differences. Hence it is important to see how
Denis handles participation and analogy, not merely because his

" writings are woven around these ideas, but because he places

beauty with them in the framework of creation.
Partaking and creaturehood tmply each other, The creature

2 itself is a narrowed effect of God's causality, while its participa-

‘tion is the narrowing of a divine perfection, “All things to which

- we apply the term ‘many’ participate,” says Plato,' and they

participate in something above themselves, something beyond the
world of matter; for the material realm is “derived, at least in its

“.. formal nature, from the spiritual world.” Denis casts his stepwise
~“scheme of things in the Platonic mold, so that the things of sense
‘have no worth save as reflections of what is intelligible. He
- appears even to take over the Platonic Ideas, or at least he grants
to the adropstoyal, whether or not they are separate entities, much
0 the same character that Plato furnishes for his £ld1. Nevertheless,
- Dionystus insists that all participation stems from God and not

1 Parm., 129B; Fowler, p. 206. Socrates is here speaking of the share

o which things have in opposites. IHe uses the verb neteraubdve which has a

receptive connotation.
2 Arthur Little, S.J., The Platonic Heritage of Thomismm (Dublin:

-Golden Eagle Books, 1949), p. 38, The important work of I.. B. Geiger,
“La participation dans la Philosophic de S. Thomas &’ Agin (Paris: Librairie

philesophique, J. Vrin, 1953), although it deals with the relationship of Plato

oto St Thomas, contains no significant references to the notion of beaunty as
“concetved by either philosopher.

21
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partly from a demiurge who needs to look at models o.mﬁmMMm
himself in order to shape his creatures. There must be ﬁw e
Dionysian universe a real Eﬂm_..nomwmm of created mmwﬁm ém.ﬁw
dynamic, personal being who brings them M.H.E of .uoﬁgsm:wmwmm_ :
existence. “The whole God-head noBBEmeﬁmm ;mom munam% o
each of those who participate in it,”’® .mm;.E a wmﬁﬁﬁmﬁn émuarm”
if each creature were a fragment of divinity, but in E.o sense M H
creatures owe their whole being to OO@. Through their oéw ﬂws.ﬂ
they may hamper His largesse, for in .mrm. free sway mo mMM
natural powers, they can foster or stifie their own development.

Denis braces his thought with a few images.

is, he states, a common, unifying (fvepévov). and unique

cnww%w\ of the whole Godhead ﬁm Uw %mmmmm MMM MMM mm_w%mm
§ macav atthy Shnv . . . uetéyeatal), by . .

Mﬁaoﬁmﬂw_ mxgqaoﬁ .&uw pereyévrov) and by none owq in WmMM
(i oddevog oldevi uépet); as the center point of a m..:,n e s
shared by all the rays which make up the circle, mnH
as the many imprints of a single seal partake of the OMHW:MM.
{(uetéxeL tic doyerimov opgayidoeg) which is E.mamm_ﬁw nomm-
pletely and in the very same fashion in each of the impr

sions.*

Here and in Chapter Five of the Divine Nawmes, ...i:ﬁ.n wM mcmmmmmm
the example of a single sound heard by many listeners, Swmﬁ. e
wishes to underscore is the fact that the Oomwnm.wa H.mEE.nM
transcendent and one despite the MEB_ummmmm. beings Er%
participate in it. God Himself mm. unshared and EnoEScmMnMJ e
(éuédexrog), and he does things in an :smr.mnm.za manmer. ._.cﬂ
all that He is the cause of everything, His EnoEEﬁEﬁg Mw.
(GuedeEia) separates Him from what He has made, nor 1s He
affected by the flaws in His creatures.’”

i i i Him who is
All things which have being are surpassed by
beyond %oma all, and all who partake (peteydvrov) and the

8 DN, 11, 5/644B.

4 Nm&c aﬁ:&.\ For free will, ¢f. C.H., IX, 3/260C.
5 DN, V, 9/825A.

¢ DN, XI, 6/956A, B.

v D.N., 11, 6/644B, C.
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very participations (petoyiv) are surpassed by the unpar-
ticipated cause.

As Durantel puts it :

When it calls beings to share in it, the Godhead becomes a
separable, multiple thing, numerous in its works, without
dividing itself, losing its stmplicity, leaving its oneness;
throughout the multiplicity, the production, the distinction
of all things, it remains the same, unchangeable, indivisible.?

However, there is no such sameness and lack of change on the
part of creatures. In fact, there is a marked gradation among
them. The harmony which is an essential element of the Dionysian
plan, does not exclude but rather welcomes differences, Order
is not pinned down as a “systematic reduction to identity 10
“How could it be that all sharing . . . should be one and the
same,” he asks, “if all beings have not the same fitness to partake

. of its wholeness?"11 There must be a scale in the commonwealth
" of finite beings which corresponds with the powers imbedded in

them. To answer this need, Denis builds up his universe and
borrows from pagan philosophy whatever may help him in his task.
Although Plato masses his ideas ahout the sunlike good and,

. according to Theophrastus, places ideal numbers ahove them,'2 he
. ~does not father the Dionysian hierarchy directly, nor does Plotinus,
- -The outer frame which Denis bends to his thought is the product

8 DN, XII, 4/972B.

9 “En appelant les &fres 3 sa participation, la divinité devient chose

. séparable, multiple, nombredse en ses ocuvres, sans qu'elle-méme se divise,
- perde sa simplicité, sorte de son unité; 3 travers la multiplicité, fa produc-
.ton, la distinction de toutes choses, elle reste identigue, inaltérable, indivisi-

ble” Jean Durantel, Saint Thomas et le Fseudo-Denis (Paris: F. Alcan,

1919}, p. 20.

10 René Roques, “La notion de hiérarchie selon le Pseudo-Denys,”

...mwnﬁdma&_\:ﬁ&.wm&e&iﬁ&m& littéraire du moyen-age, XVII (19493,
ip. 198,

DN, IV, 20/720A.

n 12 Metaphysics, 6C, 11-14 ed. Ross-Forbes, cited by C. J. de Vogel, “On
i the Neoplatonic Character of Platonism and the Platonic Character of
~ Neoplatonism,” Mind, LXII (1953), p. 53.
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of the fate Neoplatonists ngwmowc.m and Proclus.1® ﬁw Q,MQ“EM mwﬁm
Denis never mentions either wr_HOmo@.rmn. but wit . M m., .,.wnm ic
structure and wording encloses a mo.oﬁznm at odds wit mwwO..E

The modedog of the Areopagite .Emnam at its very source o
the Neoplatonic effusion. Underlying the Eoﬁm_,mb Mwmmﬁwx_moém
universal, progressive outpouring. Just as H.m.ﬁnzwmnznm Macm o
from the One, and the World-Soul (yuyd) mEQ.Wmm: H.EH.HUMET:
so from 1y stream all beings down to matter or “non “ Wm
(uty 8v). the first evil and the end .om the generating pow of
being. Denis holds that such a m@wwmaﬁm forth of the Mg MMMM i
weakening eddies amounts to cutting God om.mwoﬂ e u &Enm
On the other hand, his teaching that participation is mw rect
dependence of each creature upon God stresses the %oﬁ HwaEﬂm
all things return to the transcendent Godhead and tha

stays in being without His all-loving care.?®

12 Both Rogques and Durantel show the tie-up between wm.im ﬂw& MMMMWMM
i ini holars as to their relationship.
and each reviews the opinions of s¢ : fonship. Rodue
indi i i i hilosophers especially Tam y
Iso indicates other links with previcus p oy
M:mn with the Church Fathers. Ci. Durantel, S§t. Thomas, pp. 12-26; Roques,
L’Uniwers, passim. . )
14 While Durante!, Roques, Arnou, and mnw.gmwavwmum memﬂ:mm MMWMW.
i i i £ the Dionysian debt to Pr X
pred, if not always kindly, view o ¢ fo Proclus, Eadre
. i the extreme of disclaiming any
Ivanka has sometimes gone to ; ; : ] ; -
memcM between the two. Ci “La signification historique da ‘Corpus mwmamw
pageticum’,” Recherches de science religicuse, WMMWAQ aﬁmhowmmwwu.ﬂwmnb
i “ i dified outlook, He admits
His more recent siudies show a mo . s e terna)
i i he internal divergence. . .
resembiance while he underlines t T : aeen
i i¢' bei Ps.-Dionysios und bei Proklos,
‘Hervorgang’ und ‘Hierarchie' bei .
ceedings of the XI International Congress of mu&io,m.%.x? M.HH w@mmv.
pp. 153-58; Von den Noamen sum Unnennbaren (Einsiedeln: Johannes
. - 3
i “22.
fag, 1957), Introduction, pp. 112 o o
<MM NWZ <H~M 2/869B. Roques cites von Ivanka (“La signification”) : w&.
m:nnmmwmos; mwmmﬁ:m de la communication du divin, congue %E., le Mamm
ivi égradant et se diminuan
i t que le divin va se dégra
platenisme- de telle sor o e
& une multiplicité des
ré en degré, est devenue chez enys . ] .
MMW&Q.@R&S immédiate aw diven, participation qui mﬂdmﬁ.m mi&ﬁm.mw smsﬂuﬁ,m
& chagque degré, quoique suivant la nature de nwmnnnm. .. Myv. 18; :M“Mmmnmou_..
; tations from the same :
ues), and adds, after several more Q,EW £ ir : :
W%memmanmmnﬁmﬁ par sa doctrine des médiations Em.amnmrﬁnm__w. M mozﬁ.ﬁﬁ
¢ é i intrépi éfendue contre des objections d'ordre serip-
¢affirmée et si intrépidement dé :
M:n&wn (renvoyons encore 4 C.H., ch. XIII), que Denys nous semble trés
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The ternary division of the €osmos, common to Denis and the
Neoplatonists, is also only outwardly alike. Plotinus provides a
world-wide trinity. Proclus clusters triads, not in the flanthoyant
fashion of famblichus who seems to think that numerous inter-
mediaries solve the problem of how the many come {rom the One,
but with careful symmetry. Mind emanates from the One by
means of henads or mediate unities. Thus evolved, the wvospd
breaks into spheres each with a threefold subdivision. The soul
i like manner turns into a psychic trinity of Aéyoc, tos, and
¢mdunlo, based on Plato’s grouping of the faculties!® But the
world does not flow out from the Soul as in the plan of Plotings.
Instead, it escapes from a dInpuovpyds who is both exemplar and
efficient cause and identical with voiis, the third member of the
intellectual trio.t” This creator-god is always at work. Yet, while
‘Proclus seems to allow it a certain freedom, he stifl agrees with

.. Plotinus that necessary action is a more perfect sort of activity,

and that all other processes are subordinate to the enforced action

“of the One!® The One remains ahove all, apart even from

being, so that although all multitude shares somehow in its one-

<~ ness,? this share must pass through intermediaries. Likewise, for

._. dépendant de Proclus, Dans cette dépendance méme, il subsiste une

‘différence essentielle, justement soulignée par Ivanka: ‘Pour Denys, il nest

~-Pas guestion d'une génération graduelle (. 18), mais d'une coactivité et
‘i d'une coopération des divers ordres avee Diew. . . . Mais il reste
-Tes médiations hié¢rarchigues se veulent nécessaires et contraignantes, chez
“le penseur chrétien comme chez le philosophe néoplatonicien.” L Univers,

7 Dp. 324-25, nd. The mediation here is one of knowledge and perfection, not
o rexistence,

- .. que

....ua Ci. Republic, 4368, Shorey, p. 380; Proclus Diadochus, Commentary

: on the Republic, ed, Victor Cousin, p. 415f, referred to by TJules Simon,
Histoire de Iécole &’ Alexandrie, Vol, 2 (Paris: Joubert, 1845), p. 442,

17 Fig véo foutd Bhémn moisi, M ydo voiic foud %0d, xol & airde

vnkow modc 16 Bv T vontév. Kot ob év T megudsiynoTing o dnpovoyxdy,
oo Commentary on the Timaeus, p. 98, cited by Simon, Histoire, p. 484,

“18 Fi 8¢ Eonv aidiog 6 xdouos, of véo 8N ToUro vuvi ToxeiTon Emreiv,

S BTH T elven stonel 1o ®OWTV.  Cotmmentary on the Parmenides, Vol. 57
i-cited by Simon, Histoire, p. 495,

A9 Bl Theol., Prop. 1. Dodds, commenting on Prop. 59: IMgv 1
GhoTY %ot by 1| xoeittév o Th ovvbétav § gsigov, gives the fol-
Jdowing table of participations, based on the Platonic Theology, VI, 127-9.
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the soul to return to the One, there must be not only the om.oﬁm
of the intellect set down by Plotinus, but also the use of various
i heurgy of lamblichus.

H.;M‘M%Mmm“ a mmmw echo of the system of Proclus in the world plan
which Denis unfolds. He adopts the ﬁrnon.moE pattern. .Em
gathers the “intelligible betngs™ of ﬁv.m Q&wbms& Hierarchy :MG
three groups of three: the classic nine nrc:,.m of mzmﬁm.. Sm
shapes the Ecclesiastical Hierarchy om. two triads: the pries um
order of bishops, priests, and lesser ministers, and the order o

initiates : monks, holy persons, and those who wmuﬁ been cleansed.
Each hierarchic level is a rigorously defined reality, separate mmoar
all the others, yet closely bound to them at the same time. .Wmn

finds its purification, enlightenment, and union through H?w. _::ﬂm%
and through the mediation of the s@mmn.aom%om.h of being. M
fact, the angels, the topmost order of creation, .Ss:m they are no
channels of existence itself, are the _unmnmm.m of light and @mwmmnﬁon
to all other creatures.? Everything is linked Hommﬁr@. .mnno_.&sm
to the universal law that a higher order of mmﬁ.cwm in its mwoémmﬁ
members joins a lower grade in its highest manifestations? But

w &v, which is uncaused, has w._wxmﬂmm unity. _—
0 §v, which is caused by o Ev, rmm wEJq and maxima EMW. N
twt, which is caused by w0 £v, mwndo bv. has E:wua being an vﬂmx ral m:n.m
vobig, which is caused by ¢ £v, & bv, and Lo, has unity, being,
imal intelligence. ) )
Yoy, Swmomgmmn annmmn by mao Ev, 10 ma..“ T m:@ volg, has unity, being,
life, intelligence and discursive reasoning.

tde, which are caused by td v, o 8v, Lof and voiig, have unity, being, life
’ . -

and minimal intefligence. ) . .

gutd, which are cansed by ©d &v, & §v and Gwf, have unity, being and
£

minimal life. y . -

vengd oduate, which are caused by 6 &v and td v, have unity and mini
L '3

mal being. o )
{An, which is caused by t6 £v, has minimal unity. o .
Dodds adds: “It is worth noticing that . . . the spiritual principles, being

aidurdotara, add each a quality of its own to those bestowed upon it by

its causes.” pp. 232-233.

' 20 Cf. D.N., X1, 1/649A; C.H., VIII, 2/240C. et
21 DN, VII, 3/872B. This famous axiom has been used extensively

by the mediaeval Scholastics.

8], “Gottes iiberwesentliche Eicheit—zur Guotteslehre des Ps,

-look and concern for the things o
with the monastic state,

-preciatively than he does the sacerdotal orders. Cf., E.H., IIT and Ep. VIII
710 the monk Demophilus.

7/596C; 1T, 5/644A; 11/649C;
©01/856B; 3/857B; VII, 2/868C, 869B.

i SRS
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the hierarchic strands are not so tightly knit as to leave no scope
for interplay among them or no room for the blunders implied in
human freedom.?2

Thus it appears that rites and triads do not make a pagan any
more than they make a monk, and that Denis (undoubtedly a
monk by conviction and consecration),* cannot be classed as a
Pagan philosopher. If he is termed g Neoplatonist, it is only be-
cause of the color which Neoplatonic works have given to his
mind, and because of the framework he has borrowed from them.
He accepts the scaffolding, not to coax believers into error, but
by wise adaptation to house in it a truly Christian commonwealth.

His concern to make the proper distinctions is apparent. Crea-
tures are at bottom wholly different from thejr creator., Their
creaturehood links them closely to each other, so that although
they differ from God in their very nature they depart from one
another chiefly in degree. Their being comes entirely from God,
while He abides aloof and unchanged.®* The intelligible triads
of the angelic host stand apart from the divine attributes of
being, life, and wisdom. The heavenly spirits, and all creatures
as far as they are able, partake of these qualities, not as belonging
to them by right, but as given freely by God. In the supernatural
sphere, they have the gift of grace to cross the gulf between the
creature and God, a gulf which no purely natural philosophy can
bridge. Roques sums up these aspects of participation as follows:

To the divine Transcendence, [the hierarchy] restores the
positive attributes which Neoplatonism had stolen from it, to

leave only a unity beyond understanding. The notion of crea-
tion narrows in great measure the breach between the dif-

22 Ci D.N., VII, 4/873A: Ep. VIII/1097A. Cf. also Otto Semmelroth,
-Dionysius
Areopagita,” Scholastik, XXV (1950}, pp. 230-31.

28 This seems to be his calling, not only. because of his contemplative out-

f God, but also because of his familiarity
He explains it at greater length and more ap-

24 The following texts bring out this important point: DN, 1, 5/593C;
IV, 1/693B; V, 4/817C; 9/B25A; VI,
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rders of reality and gives them at the same time a
MM.M%MQO awareness of M&m only transcendence worthy Nm wwm
name. Finally, the idea of grace enables us to mnﬂﬁmmgom.. in
fresh ways and with fresh effectiveness, the mutua Mmﬁm i0
of the Transcendent and the hierarchies, which Neop % QMEMH
seemed to have reduced to the necessary expansion and retu
of a purely logical dialectic.®

The doctrines of creation and grace shicld the >Ro@mm5nmm
from the Neoplatonic extremes of complete .ﬁam:mnm:mmsow m.Eg 0m
pantheism. They also furnish some gpecial n:mwmﬁnﬂmmzw.o
Dionysian participation; for no matter ﬁ&mﬁ the Hmw& of being
at hand, its share is always objective, interior, and m:wnﬁw ﬁmﬂ?
able to God.?® The dependence on wrn. creator m.oa existence wM
already been pointed out. How participation is objective an
interi ires an explanation. .
Eﬁmﬂmnowwmwﬂ?w@ of Uwuﬁ%mmmm participation is its reality. HM.Hm ﬁom
a mere imitation or outer conformity, _u.sm an mmEmH sharing o_
existence and perfection. That Denis Eﬂm:,.mm it to be mm 2”.
partaking rather than a copying is mrnés by Ew. wnmﬁmﬂ.mnna or the
term petéym and its related words in comparison ﬁ:w.r ﬁcmotﬁ
and its derivatives.?” Hven among the terms s&ﬁr signify %Eﬂ
ticipation there are shades of meaning which Denis seems to have

25 “A la Transcendance divine, elle N.mmmgum. Mmm,. mﬁi?.:m woﬂ.ﬂ,mmr QMWW
I'avait dépossédée le néo-platonisme, vo_.:w ne hii _mp.wm.ﬁ. gu'une mﬂwmmnm% i
intelligible. I.a notion de création atténue oomw&mﬂm_umwgmﬂﬁ é 2t mMzm
sépare les divers ordres de la réalité et .EE., n._omno en Emamm“ Mw@mu.mamm "
plus aigu de la seule transcendance qui mérite ce titre. nfin, iace 2
grice permetira de concevoir, selon des modalités et m<mnw .F\Eo M. o
nouvelles, les rapports réciproques du mnﬁmumnnumwnﬁ et des iérarchie i ma:.n
ie néo-platonisme avait semblé réduire 4 H_mwvwﬁﬂom. \mﬁ au .Hmmc&w%mgm
d’une dialectique purement logique.” “La bo.ﬁ:.uw de hiérarchie,” p. X ¢ treat

26 Roques suggests these aspects of ﬁ._m hierarchy, but he does not trea
them in the sense given here. Cf. ﬁhqu\s@mﬁﬁ,mm. 81-88. 55 times

27 The compounds and derivatives of ugséyw are mBEowmm. 18: .Qam..
uetehopfidveo, which stresses the receptive owwﬁ.mnnm.n of wmaﬁwgﬁoz“q.m
used 9 times, while wpdonm and its related words, Muwmﬁ%mm R mowwﬁso«
and deouipmrog, occur only 46 times. Even .mmo_h_tsa_h.g and moEFMﬁ ww
which have an importance in the doctrine of mmeEmEﬂ: appear _QEM% ?
times, while #éwowg and feoedy are employed 141 times in that con

nection.
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exploited deliberately. For instance, pevovela, which implies an
existential share coupled with fruition and enjoyment, occurs most
frequently in the Celestial Hierarchy where it describes the angelic
form of participation.2® On the other hand, pédefig, which sug-
gests rather a share by possession and involves process and growth,
is the term chosen to depict the participative activity of the
Ecclesiastical Hierarchy.?® Thus, the VEry expressions convey the
distinction between the order of angels and the world of men:
the one sharing more fully and with a concomitant satisfaction,
the other, still in the course of development, sharing in a lesser
fashion. In the same manner, peToxy, an abstract noun without
any special connotations, and the verbal forms of HeTEXM appear
most often in the Divine Names3® This is to be expected in the
most philosophic of Dionysian works in which participation is
surveyed not so much from the position of the beings which share
as Irom the standpoint of the sharable atiributes.
The interiotity of participation stems from the natural as well
as the supernatural character of things. Grace by its very defini-
~tion is an intrinsic quality in spiritual beings, lifting them to union
~ with God.® From the natural aspect also, participation is from
- within, not only because Denis stresses the superiority of the
- spiritual, which is always interior and intangible, over the sensible,
but because everything essential and existentia] is bestowed on
~ beings by participation.
: While God Himself is incommunicable, each of the divine at-
“tributes is sharable. Denis indicates this specifically.?® He also

%8 uéekig is applied only once to the angels, C.H . XV, 1/328C.

- In this context, it has a dynamic implication, since they are described as
.- participating in order to communicate to inferiors.

Y2 uetdym, used as a verb and as a substantive, also occurs frequently.

" Again, it underscores the dynamic aspect of human participation. xoeviovid,

“'a“term used especially for participation in the sacraments, occurs 45 times

in this work, 11 times in C.H., 8 times in D.N.

D80 pevéyw as a verb and as a substantive appears 65 times and usually
:iindicates a participation applicable to ali creatures.

08 Grace (xdoig) figures only in the two Hierarchies, where it means

:-any divine gift. For its special sanctifying character, of. F.H., IV, 3/484B.

-7'82 CE, for instance, DNV, 11, 5/644A, and XI, 6/956A.
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makes clear the distinction between existence .m:m the other names
of God. “Existence {to elvar),” he affirms, “is the most primitive
of . . . fundamental participations.”’®?

icipati i 1 ; [beings possess]

The first of all participations is existence; [beir ses
existence in itself before life in mmn.mh é@@@E in itself, &::Mm
likeness in itself; and before participating in any other Hmo.m
of this type, they must have part first and before all in

existence 3¢

Without this primary participation F. Him :éro is the mm.mﬁw_wm
{otola) and principle (doyn) of all being, nothing .Somwm Gn._wﬁ..

Participation in the “perfectly demnﬁﬂmnﬁ unity,”®® with its
corollary of undividedness, follows upon extstence.

i i i ici in the One;

thing exists which does not participate in ;

%M: w%mm and all portions of being (rdvtwv négov) rw%ho
.u..@mi in the One, and all must be one to exist as being.

Such unity excludes all indivision, for :w.w is impossible to share
altogether in opposite realities, or for EE. who enters Em.om mmwm
communion whatever with the One to :<m. a divided Ilife.

From the social point of view, “it is mecmm_Ew to he mmﬁrmﬁm
together in relation to the One, or to share in the Hu:o.Monm ra
union of the One, if men are divided among ﬂrmﬁmarﬁm.. H.H e
power to depart from unity either mwemm% or wm%owﬂom_nmm y is
the prerogative of free and rational beings, as it is their weakness,

33 DN, V, 6/820C. ) . .

3 rod wméh EAov obtold netoxdv 1 elvor moofifinzo worl mqawe E_._“w
wed ottd 1 elvan moeofitegov 1ol avtobony eivon wo nﬁwaoeﬁe msnn_. umE.
ootoopodtnte Delav elvon xol 1d dlla Sowv Td dvea weTegoved, b ndy-
Tov adthy tob elval petéyen. DN, V,5/820A. The avtopstoyal: Qﬁoﬂ%ﬂ:
adrolo, adtosople, etc. to which reference has already been made, wil _ e
&mncmmnnm in Chapter TI1, The translation relies on that of de Gandillac,
Qeuvres complétes, p. 131.

38 C.H., IV, }/177C. , 3 ) . o $vi

36 yotd wébeBwv dvdhovov tolg petdyovot Tiig mAvTow UREQMOUEVNC
cewg. DN, 11, 4/641C.

81 DN., X111, 2/977C. ) ) L \

38 ALL ovx m..,_mqﬂ v Gxowe dvaveionv duo petéyety 0008 tov was_eshe.
vl mede 1o Bv Zoymedte peguotdcg Exewy meq..w. .m.m:nHW ,.w m\Ac, S

39 of vl Eveom meds 0 Ev ouwvdyeotou xai Thig Tol fvig :m,nmxw“ elom
vaiag Svidosog tolg meds fautovg dimenuéveve. EM, II3, 3, §/437A.
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Lesser creatures have not this ability to break away from oneness,
nor have they the ability to approach it as closely,

The same is true of the other divine attributes: life, wisdom,
power, peace, and perfection. While power, peace, and perfec-
tion extend to all creatures in varying degrees, for “there is
nothing in the world utterly bereft of all power,”* and “perfect
peace penetrates to all things,”*L while divine perfection gives
“definite form or limit to all that is indefinite,”*2 life and wisdom
are not shared by all. Life belongs only to animate beings, and
wisdom to those endowed with reason and intelligence®® This
leads Denis to formulate another law: those beings are closer to
the Godhead whose participation is according to several modes 4
If beings have knowledge and life as well as existence, they are
more perlect than those who do not know and do not live,

There remain two other basic participations—goodness and
beauty. Today, we should call them values because their presence
bestows an inner worth on things which partake of them. The
share in goodness and beauty is as wide as being. The good
may not always be a moral good, nor the beauty a spiritual one,

- yet there is nothing in existence without some share in the

beautiful-and-good, Cassirer concludes rightly that for Dionysius,

-.the two hierarchies of existence and of value are not opposed but
~.corresponding. “The degree of value depends on the degree of
© being.”#5 Every being possesses more or less existence in the

1 wob 00dév dom tév Bvrov § mavredds dofionton o Exew mve Sovapy,

" D.N., VIII, 3/892B,

4L Literally : “The totality of perfect peace.” Aufixel vip Tiig #avredolic

; lofivne ohétng Eni ndvea va Syt DN, X1, 2/952A.
ST %2yl ndooy phv drergioy boitov, DN, XTI, 1/9778.

48 For life and the commurnication of life, cf. D.N., VI. For wisdom,

-“intelligence, reason, truth, of. DN, VII; CH, X1, 2/292D; C.H., 1V,

1/177D.

oM DN, VY, 3/817R.

o 48 Ernst Cassirer, The Myth of the State (Garden City: Doubleday &

::Co.,, 1955}, p. 164. Roques speaks of the qualitative plurality of the
~hierarchy, “ordonnée selon Ia valeur des étres gui la composent.” “Significa-

tions et conditions de la contemplation dionysienne,” Bulletin de littérature
“ecclésiastique, 1IT (1951}, p. 50
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measure in which it shares in the good,*® while those who approach
it most closely “participate in it abundantly.”*?

Fverything must be good only in proportion as it draws
near to the good, since perfect goodness, penetrating all things
{818 dviwv qoitdon}, reaches not only the wholly good
beings (mavoyddmy ovoidv) around it, but extends even unto
the lowest things : entirely present (dhunédg nagoiicn) to some,
less strongly (Bpeypéviog) to others, and least of all (#oydrwg)
to others, according as each one is capable of sharing therein.

Some creatures participate wholly in the good, others lack
it more or less, others have a fainter (Gpuvdpotépav) share in
the good, while to others the good is present as but the
weakest echo (¥oyavov dnviynpa) .

This doctrine applies also to beauty. In fact, it is in the discus-
sion of divine beauty that Denis gives to participation its
widest span.*®

At the start, he makes the distinction between what is shared
(netoyn) and the actual sharing (pevéyov). What is shared
is a quality; the sharing is its reception and use by a creature.
In God, of course, there is no difference in the two. God is
beauty {what is shared) and the beautiful (the sharing) at the
same time. Creatures are neither. By their nature, they can
be neither beauty nor the beautiful, although they may have
part in beauty and by that partaking be beautiful. Beauty is
“what is shared by the cause {God) who makes the beauty of
all beautiful things.’®® He does so from the abundance of His
perfect actuality, so that the divine communications or im-
partings which Denis speaks of are beauty-bestowing acts
(ai worlomowol wetaddosic), while from the creature’s standpoint,
they constitute its participation and make it beautiful. The di-

6 DN, IV, 20/720D,

47T }N., V, 3/817B.

48 DN, TV, 20/717D-720A.

49 The passages in question, D.N., 1V, 7, 10, are given in Appendix I.
In the discussion which follows, i no source is given for a quotation, the
reference is to these sections.

50 The expression xoilomowde aitia, “beautifving cause,” is used by Pro-
clus to describe the action of the demiurge. Cf. In Tim.; Diehl, 1, pp. 269,
334, 409, 433.
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vine n.mmwm:.q reaches all things, for, in spite of the fact that
no finite being is perfect beauty or beauty in itself, “there is no
being that does not share (petéxei) in the beautiful and good,”

and %mno is none which is utterly bereft of the fruition
{uetougia) of beauty.'s1

. Lest anyone doubt his meaning, Denis profiers a cosmic
litany which not only tells us that beauty belongs to everythin

but .m;mo. yields up the contents of his universe, The ;mozog&:mH
outline, in his own words and order (with some general Qmmmm

fications added) will show the sco f
peation . pe of created beauty., It em-

I. A1 goﬁﬁm {(#lvnowg) of heavenly minds
a..m:: voeg) and souls {(yroyal)
a. circular (eodhiny))
b. spiral (&Lioedsg)
c. straight (eddeic)
2. Motion of material things
(30 oiodnrd)

motion, action

B. Permanence (povi}?
Position (ordog) of each thing

Steadiness, grounding { (&xdorov) — basic state of
((Bouaic) any wndividual,

rest, or the

II. A. Substance (odol .
Life ﬁei?gav of mind and soul®* — spiritual order

B. 1. Smallness

(owmpdrng)
mmmm&ma\ of all nature

{iobTng) (rdovg @loswg) — physical order
Magnitude

(peyalebrng)

51 O H., 11, 3/141C.

o ‘52 The ordinary translation of wov as “dwelling,” “abiding,” does
.moﬁ. convey Denis’s meaning. C. E. Rolt prefers the word :@manDmanm:
- which is justified by the context. Cf. Dionysius, p. 160.

L 58 “Grounding” is Rolt’s term. Dionysius, p. 100,

5¢ Strictly speaking, matter has no substantiality in the Dionysian scheme,




34 Beauty in the Pseudo-Denis

2. Measures
(nétou) .
wwo@o_.mcaww. relations
EMMMM%MMEV quantitative
(Gopovion) of z_uommmm aspects of
wmozmmsmm (t@v Gvtav) ) beings, taken
{xpdosig) separately
Totalities
(6haTtes)
Parts
(négn)

3. All that is one
{(mav m.i
LﬁM QMWM%MW% quantitative
Combinations of parts aspects of
(ovvdicei Thv peodiv) beings as
Unities of all multitude a whole
{mwavede mhndove Evibosig)
Perfections of wholes ﬁ
(teheldtnreg v dhothiTmy)

C. 1. Quality {mouiv) . N
msmﬁw@ {moodv) . generic partici-
Amount, “discrete quantity” pations of the

(menhundy ) waterial order

The infinite (v &meigov)

2. Comparisons (ovywpiceig)® qualitative
Distinctions (Swploers) .ﬂm_wazoa,q

3. Everything endless (ndoa dnewgio) | , 700 of
Every end (mdv nm%oﬁv \ o quantity and
All definitions (ol fpol mavres) infinity

Orders (rdEsig)

55 Rolt translates this pair as :m;mmo:m w,.sn .wmwmgm.ozm: Mbﬂ&ww&““
p. 100). This does not bring out the qualitative implications whic e
t. ] ,
mamﬁﬂmwwnﬂmﬂ:& 8pog both signify limits mbﬁ.m boundartes, m.oe Mv_._u%y mMMM_«
here may have a semantic Hmmnﬂnnnm.. St w,hamﬁn._nm Qw_dam:ﬂm“ c.m o
ol foumvevtwtol Advor Tiic odoiag meqMo: TV nngqt.nasﬁ W.E 0D H,w.m ﬁmm&,
nol Tiig Sogopedc, xol O tl gom dnhobvrec. Scholia; ed. Pierre s

Migne Paires Graect, IV, p. 259.
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ITT. A. Transcendencies {tmepoyod), ie.,
divine attributes as
properties of creatures
Elements (oTougeia), ie., matter
Forms (eidn)
Substance (odota)

constituents
of being

B. Power {ddvopug )57

Action ( Evipyeia) states of soul
Condition (£E1c)

C. Perception (alodotg)
Reason (Aéyoc)
Intellection, intuition {vomoig)
Touch, apprehension ( Emacp) )58
Understanding ( EmoThum)

cognitive acts

iv. A Al unification, union
(rdoa Evoaic)

B. All being (név dv all reality
All that is (ndvia 8oa totl) actual and

All that becomes (ndvra Soo yiveral)

C. All that is not being (ta ot dvra),
1.e., possible being, since it is .
in the beautiful supersub- possible
stantially (dmepovoine)

This is the broadest of his lsts, Others which follow derive
from it. They provide little that is new and nothing that is out

~of keeping. The participations of being assembled in Chapter
~ Five include: beginning (Goyd), end, life, immortality
S {ddavacia), wisdom {copla), order, harmony, power, pro-
“tection  (ggovpd), stability, distribution (Swavoun), intelli-

57 1 have classified power, action, and habit as “states of soul” becarse

~-they almost echo the basic states given by Aristotle, Denis replaces
wodn by évigvewn and probably means Stvops to take on some of the
v comnotation of wddy,  Cf Nicomachean Ethics, 1II, 1105b, 20; ed. H.
“Rackham (Loeb Classical Library ; Cambridge, Massachusetts : Harvard
* University Press, 1934), p. 86.

58 “Apprehension” is Rolt's choice (Dionysius, p. 100). Although not the

~literal meaning, it is justified by the cognitive context and by the absence
‘of references to the other senses,
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gence, reason, perception, condition, rest, motion, unity, fusion,
attraction (gidta), concord (Egappoyi}). distinction, .mmm:w&ow.%
Chapter Six gathers the participations of life: intelligence, rea-
son, sensation, nutrition (dgérowg), and growth {aiifneig).50
Chapter Seven presents those of wisdom: intuition, reasot, -
derstanding, apprehension (Emagi), perception, conjecture,
(865a), imagination (gavrosie) and name (&vopa). Or.m@-
ter Nine handles the famous antinomies of gquantity and quality:
rest and motion, sameness and difference, likeness and unlike-
ness, smallness and largeness, limit and limitlessness, and all rela-
tions of measure. Chapter Thirteen takes up other aspects of
quantity, again in the guise of antithesis: the one and ﬁ.sm many, the
part and the whole, definiteness (8gog) and indefiniteness
(Goguotia), the end and endlessness.5? .

All such groupings square with the vast Hst in nrmw.ﬁa Four.
They repeat the Parmenidean contrast of rest and motion,® .ﬂrm
Platonic stress on the substantiality of the spirit and the im-
portance of the noetic, and the Pythagorean emphasis on quan-
tity and measure which makes of matter almost a Bmﬂrmam.s.o&
abstraction. It seems then, that the climactic peak of the Divine
Names is reached in Chapter Four with the description of di-
vine beauty, for the later chapters subside into quiet amplifica-
tions of what Denis has proposed there. Beauty and goodness
have the widest and fullest span of all the transcendencies. They
pervade all things in a breadth equal to and beyond that of being,
for goodness extends to non-being. They pervade also by a
depth which penetrates to the richest perfection. The very mwpn.m
that Denis pauses to chart out his system when he deals with
the divine good considered as the beautiful, is enough to show
their primacy.

8 DN, V, 7/821B. This group contains twenty-four mﬁlvﬁm.m_ including
being itself. The list in Chapter Four counts fifty-one participations.

g DN, VI, 3/857B.

81 DN, VII, 3/872A.

82 DN, XIII, 3/980C. Chapter Eight proposes some participations of
power : intuition, reason, perception, life, substance. 3/892B.

98 This is a favorite antinomy of Plato’s. Cf. Rep., 436C-E; Shorey, pp.
282-84, and Parm., 129%, 156C-E; Fowler, pp. 208, 208-300.

.and asks the honor of sharing therein.%® In communion (ovakic)
“the divinely causal good grants a share in its proper beauties
“(1é obuelo nahd) 89 Holy oifs and priestly consecration like-
" wise raise their recipients to a beauty fully conformed to God
- (10 Yeoridéotatov ®eahhog ) .70
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Nevertheless, in the categories under their sway, three things
seem to be overlooked. Matter as such is never mentioned ; the
appetitive element is neglected, save for the reference to @ikia
in Chapter Five, and the supernatural is avoided. Vet all three
are touched by beauty. It stoops to matter, for Denis insists
that matter shares in good order (xbopog), beauty  (nddhog),
and form (eldn).%¢ Matter is by nature beneath all other cre-
ated goods, but is not on that account the evil thing that
Plotinus feels it to be.$5 Secondly, beauty is the aim of all de-
sire. Denis spends the next six sections of Chapter Four in
telling us that both the yearning and its object belong to the
beautiful and the good. The longing for beauty is a major part
of his dialectic.

As for the sharing in supernatural beauty, it is splendidly
traced in both hierarchies. The chief purpose of the hierarchic
order is to foster likeness to God and oneness with Him % The
life of the angels is an eternal and spiritual  communion

(vontay xowvovio) with the beauty (edngénei) which renders
- all things beantiful (nerhomowds) .7 In the household of the
- Church, each of the sacraments leads to the same kind of kin-

ship with the beauty of God. At baptism, the neophyte pro-
fesses his past ignorance of the really beautiful (10 vvwe xakév)

y

8¢ DN., TV, 28/729A.

. 88 Cf. Eunead I, 8, 3.7. De Gandillac interprets his doctrine thus: “Si 1
.'matiére, en effet, était restée pure indétermination, . . . elle serait le laid,

Pirrationnel, la pure absence de participation 4 la Pensée divine. Dans Ia

= mesure au contraire ou le corps regoit une véritable information, qui fait de
- 8a qualité de vivant sensiblement plus gu'un reflet irisé 4 Ia surface des eaux,

2

-~ il participe effectivement a la Beauwte” Lo sagesse de Plotin (Paris:
. Hachette, 1952), p. 36.

%6 O H., I, 1/164D.

~ 8T CECHL, I, 471444 ; 11, 2/165A; VII, 1/205C.

88 E.H., II, 2, 5/396A.

U6 B TILL 3, 11/441B.
- T EH, 1V, 3, 1/473B, C; V, 3, 6/513B.
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Each of the three aspects of the hierarchy, its order (td&ig),
knowledge (émowiun), and action (Zvépyeia), is meant to im-
part something of the sublime beauty of the Trinity."* Knowl-
edge, order, and action in themselves may be taken as funda-
mental viewpoints in the world of Denis. If the vast census of
participations of beauty given in the Divine Names provides
details of his scheme, this definition of the hierarchy furnishes
the briefest summary of them, The relations of quantity and
quality are forms of order, the cognitive acts are governed by
gmotiuy, while ddvopug, otdoig, and the motions of spirit and
the things of sense are or lead to Evégyero.

The triple movement of knowledge stirs each conscious being
forward to full recognition of beauty. At the same time, this
awareness whets desire for [ull possession. So it is that these
two, insight and longing, are counterpoised in the dialectic
of beauty. The cognitive phase is described many times. First,
it is fitted to the angels.” They move in a circular fashion when
they are one with the endless enlightening ( drehetenrog EMhapnpig)
of the beautiful and good. They act longitudinally or straight
downward (etdic) when they guide and protect those heneath
them, when they communicate the knowledge they have ab-
sorbed, They turn spirally in a combination of the two other
motions, receiving from above, imparting below and clinging
to their own identity (tavtétng) which springs from the identity
of the beautiful and good.™

The soul repeats this threefold motion.™ It withdraws from
outer things, concentrates its knowing powers (td voepd),
and contemplates that beauty which is one and the same
{xat v noi tadtév)., This is to enter into the eternal circle of

1 CH., III, 1/164D.

72 DN, IV, 8/704D-705A.

78 Rogues traces these motions to the commentary of Hermias on the
Phaedrus. Cf. L'Univers, p. 203, n.7. De Gandillac notes the same derivation,
Oeuvres complétes, Introduction, p. 38, They are present also in the thought
of Proclus. Cf. In Tim.; Diehl, III, pp. 18-21; 77-80, for material beings
especially. Pera gives the most detailed reference to the question, D).V,
expositio, pp. 123-27.

™ DN, IV, 9/7054, B.
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divine movement by a form of intuition. When it knows dis-
cursively, the soul leaves the circular, unitive path and travels
spirally in its reasoning.” When it gazes on the outer world
and draws knowledge from the senses, its track is swift and
straight, for sensation, like intuition, is a simple motion. Denis
maintains that the very richness of material symbols tosses the
soul back to contemplate the one whom they reflect.™

The things of sense (1¢ aicdnrd) move also in this triple way.
Denis does not say how but merely states bluntly that they do.”?
He attributes this motion in a certain manner even to God.™
Although He is truly unmoving (drtbvnrog), creation is some-
thing He has set in motion. Tt is possible then to consider His
power as a kind of movement. Its straightness shows that the
creative act is steadfast (Gathwig) and unswerving (dmopéyxhirog).
Its spiral quality combines a persistent outpouring and a “pro-

. ductive stillness.”"™ Tts circling or centered character lies in the

wealth of His own identity which enfolds all things in itself,

. and in the drawing power which compels the return (Emotgogi))
- of all creatures to Him.

All knowledge comes to rest at last in the divine beauty. So
too does all longing. This second phase of the dialectic, the

. awakening of desire, is also aimed at the beautiful and good,
c-for it is desirable (Egetdv), beloved (Zpactév) and worthy of
love (dyamytév). For its sake, lesser things strive after what

“is better, those of equal rank love their peers in a close com-
- 'munion, while those above look kindly upon those below. For
“- its sake, likewise, each thing respects its own identity, keeping
- itself together ovveztixiig). Thus, “all things, vearning for the
- beautiful and good, do and will all that they do and will.”’s0

™5 ot voeolg wol Evialme, GAAL hovindc wol SteEoduedc mol oloy SULLLE-

wtog ol petafannals dvepyeluc, DN, TV, 9/705B.

7® mdg T meol feuriy mpoiotice kel dmd THV EEadey Bonsg dmd tvay

Croupfdhey memoududvay ol nerhnduopévay Enl tde dmhdc ol fivwpévoc
o Gvéyeron Seoolag. Thid.

T DN, TV, 10/705B.
8 DN, IX, 8/916C, D.

"+ 79 This is Rolt’s translation of yéviuog atdois. CF Dionysius, p. 168.

80 wol mwdvio Tob xehoD woi dyodoli dquépeva ol wol BovheTon mdvin

- Ban moust ol BotAeten. DN, TV, 10/708A.
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This double process of knowledge and of love owes its origin
to Plato. Along with it goes the whole doctrine of participation.

Nothing, he says, makes a thing beautiful, but the pres-
ence (negovsia) and communion (xowovia) of beauty itself,
however it may have been gained; . . . beautiful things are
made beautiful by beauty.5!

The gradation of beautiful things appears in its full sweep in
the Symposium. The banquet speech of Socrates traces the
beautiful through its manifestations in lesser beings to its con-
summate expression in absolute beauty. Lowest in the scale is
physical beauty from which man discovers that the beauty of
every form (10 £ £ldsL nodkdv) is one and the samed® Then he
contemplates in succession the inward beauty of soul, the beauty
of laws and institutions, and the beauty of the sciences until he
reaches the sole knowledge which deals with beauty itself.3% This
passage from becoming to being, upwards until one confronts
its purest expression, is a Platonic theme, Tt recurs in the Re-
public where the soul is invited to strive towards the good 34
Only by dwelling on particular, tangible things can the soul
find the form they share. Diotima urges man to climb thus as
on a ladder, from bodily beauties {z& nohd odpore) to customs
(Ememdedpeta), and to knowledge (wddnuo), and thence to a
grasp of the very essence of beauty. When he touches it, not
only will he have purified his knowledge and faced it with its
true object, but he will have wrought in himself a moral cleansing
as well.® Knowledge and virtue are inseparable.

Plotinus inherits this dialectic. He teaches that spiritual beauty
is the only true one, for beauty of soul lies not in symmetry but
in knowledge. For him, the musician, the lover, and the philoso-
pher are the most fit to rise from lesser beauties in art, science,

8. Phaedo, 100D ; ed. H. N. Fowler (Loeb Classical Library; Cambridge,
Massachusetts : Harvard University Press, 1953}, p. 344.

82 Symp. 210B; Lamb, p. 202.

88 § Zon woddév. Cf Svmp, 210D, 211C; Lamb, pp. 202-04.

84 Rep., VII, 518C; Shorey, 11, p. 134.

85 Symp., 211C; Lamb, p. 206. Cf. André M.-]. Festugiére, Contemplation
et vie contemplative selon Platon (Paris: J. Vrin, 1950), pp. 164
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and virtue to 5204 itself. The shortest way thereto is by virtue.
If this path be taken, it leads directly to the primal Deauty.%8
Among the Church Fathers, Gregory of Nyssa stands out for
his spirited use of the same doctrine. The creature’s participa-
tion in the beautiful is an ever-growing process, an upward
ascent toward what is best. Hans von Balthasar sees in this
teaching a double form of becoming; the first, a horizontal mo-
tion in the depth of the creature’s nothingness, the second, a
vertical movement expressing an innate desire for God.5” This
concept of creaturely activity at the very heart of his thought,
gives Gregory’s work a vigorous, dynamic cast. Denis welcomes
this interpretation, although he differs from Gregory on the
nature of material beauty.® Both writers agree that the ap-
proach to God is not a passive affair and that from man’s point
of view it is chiefly a matter of the will. “To want ever g tuller
possession of the beautiful is perhaps the perfection (zedeiding)
of human nature,”® To recognize that “all the perfect possession
of all that is heautiful” comes from God,® and to yearn after it,
is to live up to one’s total capacity. Gregory calls this the fulfill-

-~ ment of the divine image. Denis, at least when he talks of all
- creatures, explains it as the realization of an analogy (dvadovie).
" He reserves the term “image” (siudv or ouolwog)  for the
.-spiritual order, for the supernatural Yeopiunoig.??

88 Cf. especially, Enn., I, 6, and I1, 9, 14.

. 87 “Deux formes de devenir donc, les deux ensembles donnant [a formule
. totale de Panalogie de Iétre: L'une étant le mouvement horizontal de T'étre
eréd, c'est-d-dire son fond de néant qui le sépare éternellement de Diey,

‘Ia potentialité pure . . . étant en lui-méme utvope wol oodév  (In Hevasm.

-L, 80C), Tautre exprimant le mouvement ascensione! du devenir, qui est le
2ldésir inné de Dieu dans la créature” Prérence et pensée—Essar sur lg

Philosophie religieuse de Grégoire de Nysse (Paris: Beauchesne, 1942),

“op. 1L
- ~88 “Toute la beauté du monde, toute sa valenr . . . est fondée sur ce qui

en lui est proprement opposé au divin.” Ibid,, p. 13. “On reconnaitra sans

...”vmmnm lopposition fonciére de cette vision du monde avec celle du Psendo-

Denys, o toute la beauté et Ia valeur du cosmos provient de Pimmanence

" MPp*Ev, de la Participation & 'Unjté supréme.” Ibid., p. 13, n.d.

8% Vita Moysis, 301C, cited by von Balthasar, Présence, p. 18.

% DN, XTI, 3/972A.

01 £t . . . . . )
opoiwolg and Gopouolwowc are the wsyal Dionysian expressions. sixdv

©vis one of Gregory's terms. Denis often uses it, along with like words
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The analogy Denis speaks of is a vital notion but not a precise
one. It is too vast for precision. Not only does the idea en-
compass the many relationships expected of an analogy, but the
word itself has several meanings. Semmelroth desecribes it as
the place fixed upon for each creature in the hierarchy, and the
counterpart of that place as it exists in the mind of God.?? Roques
decides that it belongs especially to thinking beings.

ovpuetglo and  dvohoyie form two aspects of a rather
complex notion. The two words, under kindred metaphors
[nérpov, Abyog], mean essentially the relationship of the in-
tellect to God.

(1) On God's part, both terms signify the maximum idea
assigned to each being for its share in the divine. This is
fixed by God.

(2} On the creature’s part, they mean a striving to be-
come like the dvodoyla fixed by God.%8

These basic distinctions pave the way to Losski’s wider analysis.
Adter he has tracked down the uses of dvahoyie, Losski assembles
them in two groups, for the analogy may dwell either in the crea-
ture or in the mind of God.%t

{dyaiuo, odufiodov, wimog, dmotimope), to describe the visible signs of
things invisibie,

92 “Erlésung und Erléser im Systemn des Ps.-Dionysius Areopagita,”
Scholastik, XX-XXIV (1944-49), p. 370. He concludes: “Die geschép-
fliche Aufgabe ist alse diese: seinen realen Platz, die existentielle Wirk-
lichkeit in {tbereinstimmung zu hatten mit der innergttlichen Analogie und
dadurch odvegyog Gottes zu sein.”” Cf also Semmelroth, “Gottes geeinte
Vielheit,” Scholastik, XXV (1950), pp. 389-403 ; especially pp. 399-400.

9% “La ouppetoin et Pdvaloyio constituent deux aspects d’ume notion
assez complexe. Les deux mots, sous des métaphores voisines, signifient
essentiellement Ie rapport de I'intelligence a Diew.” “La notion de hiérarchie,”
p. 193

%% Viadimir Losski, C. Ph.,, “La notion des ‘analogies’ chez Denys le
pseudo-Aréopagite,” Archives d'histoire doctrinale ef Littéraire du moyen-dge,
V (1930), pp. 279-309. T shall follow Losski’s points for the most part,

pr ey
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On the Part of Creatures

(1) “Analogy” usually means the capacity of finite beings to
share in the attributes of God. When Denis speaks of
sharing in any way, he generally adds a qualifying phrase:
“in our mode,”® “‘in the measure of their strength,”?6
“according to the capacity of each one,™7 “in the measure
of each one’s mind.”#8

(2) The analogies or capacities of creatures determine the de-
grees of being, and the different orders of the hierarchy

(3) dvaloyie is not a passive faculty ;—it refers to the free
will of creatures and may thus be defined as their love for
God, and their desire to conform to Him.10

(4) dvakoyie may also mean the goal of this love: union with
God, a union which differs in degree with each being, 101

W dg fuiv douwerdv, “na way that is easy for us.” D.N., I, 4/592C.

96 olxelog Exdove, DN, VI, 1/B56A. natd v o dvahoviov, DN,
IV, 2/696C. mpdg tic olxelog dvehoviag, C.H., 1V, 1/177C.

9% xotd ddvemy dxdotov, DN, 11, 11/649C, Sxaoctov don Sbvayug, EH.,
I, 2/373A.

98 EH., 1, 2/373B; Losski, “La notion,” pp. 289-292. Daniéloy points to
a derivation from Origen: “la doctrine de lanalogie selon laquelle Diey se

o communique sous des symboles divers proportionnés aux capacités de cetx

qui le regoivent se rattache évideminent i Origéne.” “Bulletin de littérature

v patristique,” Recherches de science religicuse, XXXIIT (1946), p. 127. Raques
iv. indicates the Dionysian sense of 6Ela, the merit proper to the mind engaged
- in the way of union with God: “Notre capacité divine s'accroit dans la
~..mesure méme ou saccroissent nofre générosité spirituelle et notre amour.”

“La notion de hiérarchie,” p. 194.
# DN, IV, 20/717D; C.H., 111, 1/164D; XIIL, 3/301A, B, C; E.H., V,

;..u. v\m;ﬁ.f Losski, “La notion,” pp. 292-93. De Gandillac notes humorously
s that Denis avoids any spatial connotation in this formula: “I! ne s'agit pas

d'un théitre od Iarchitecte aurait assigné d'avance aux uns des fauteuils de

baleon, aux autres des banguettes de poulailler.” Qewvres complétes, Intro-
- duction, p. 40,

100 DN, TV, 13/712A, B; 16/713C; Losski, “La notion,” pp. 204-96. This

_...mﬂﬁw__hnmm is not the result of an arbitrary decree. Denis insists on the crea-
. ture’s freedom which is the source of evil in this world. Cf. D.NV., 1V,
A9/716D; E.H., T1, 3, 3/400R.

A DN, IV, 5/701A; XI, 4/952C; C.H., V, 1/196C; EH, II, 3,

. 3/429A; Losski, “La notion,” pp. 296-99,
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On God’s Part

(5) édvohoyio, as the creature’s end predetermined by God,
stands for the divine ideas (mpoopicuot, nugadsiypate).192
(6) God shows IHimself to all in theophanies according to the
analogies fixed for each creature in the divine ideas 202
(7) These model-analogies reveal themselves in the analogies
of creatures. Thus, the supreme cause can be known in all
beings mmsofar as they possess the image and likeness of
the divine ideas.’®* Plato’s use of analogy falls into this
category %4

(8) These divine ideas are the measure of God’s love for
creatures; they are what Denis calls the “wills of God"
(Belo dedfpoara). The outcome of their union with the
creature’s analogy-——its tendency toward God--is the
ouvégyewe of the creature with God. 108

(9) Entrance into the supernatural order can alone bring
about the ouvégysia because the fallen state of creatures
prevents their own analogies from reflecting those in the
mind of God. Salvation restores the guvégysin and con-
firms the analogies. %7

w2 C.H., IV, 1-3/177C-181A ; XII, 2/293A ; Losski, “La notion,” pp. 209-
300.

ws DN, 1, 1/588A; 1, 4/592B, C; Losski, “La notion,” pp. 300-301.

0+ DN, V, 9/825A; IV, 2/696C; VII, 3/872A; Losski, “La notion,”

pp. 302-304.
105 “Such an analogy as he recognized was a certain similarity or com-
munion between the specifically diverse Forms in heaven . . . accurately

reflected by a like affinity between their particulars on earth.” Little, The
Platonic Heritage, p. 226.

06 DN, IV, 10/705C; 1, 1/588A; IX, 6/913C; Losski, “La notion,”
pp. 304-06.

T DN, IV, 23/725 B, C; VIII, 9/897A; Losski, “La notion,” p. 306.
Daniélou points out that for Gregory of Nyssa and for Denis, the likeness is
net the votig, as it might have been for a Neoplatonist, but sanctifying grace.
It is not something possessed as from the creature’s own being, but rather a
reality communicated to it and “reflected” in it. Platonisme et théologie
mystigue (Paris: Aubier, 1944), p. 48. Cf. von Balthasar, Présence, pp. 84-
95, and the extensive study of Roger Leys, S.J., L'image de Dieu chez Saint
Grégoire de Nysse (Paris: Desclée de Brouwer, 1951).
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(10) The union of the divine and created analogies is the work
of Christ, through whom all creatures reach salvation.
Fach after its own fashion endeavors to become like
Him—Xgioroe1ddg, 108

This doctrine of the mediating image, measure, or parallel is
common to Gregory of Nyssa and to Denis. For Gregory, the im-
age, whether it is the static gixdv or the dynamic ouoiwes,?  does
not exist for itself but rather as a link between creatures and
God. Its effectiveness lies in the divine presence within it.110
For Denis also, the dvaloyla (the Adyoc, or the dgopoiwoig )
draws its life from the godlike form (deoeidric) it bears and from
the Vwowg, the “godiiness,” at which it aims. The davaloyia
is doubly active. God not only has exemplary ideas of things, but
He manifests them; creatures not only have a capacity for God,
but they love Him and desire to become like Him. The dvahoyia
turns out to be a principle of individuation, since it marks each
creature as distinct from every other.¥ No two beings receive it
or fulfill it in exactly the same way. When it has been wholly
wrought within them, they are truly themselves and truly unique.

It is clear that dvadoyia cannot claim to be the scholastic rela-

108 DN., VIF, 4/872C; II, 10/648C; E.H., IV, 3, 4/477A, D; Ep. 111,

: 10698 ; Losski, “La notion,” p. 307. In the same vein, Gregory of Nyssa

speaks to the soul: “You alone are an imitation of the Being who surpasses
every thought, a likeness of incorruptible Beauty, a2 mark of the true Light.

- Looking at it, yvou become what it is, for its brilliance shines in you, reflected
by your purity.” De canticis canticorum, P.G., XLIV, 805D, cited by

Daniélou, Platonisme, p. 48.
198 Cf. Leys, L'image, p. 116, “I.’6ucimaic est la conquéte ou la réalisation

progressive de 'eixedv. Au terme les deux coincident.”

110 Cf. Leys, L'image, p. 57, and Walther Volker, Gregor won Nyssa als
Mystiker (Wieshaden, F. Steiner Verlag, 19353}, pp. 28-29,
111 Tawrence J. Rosan has found much the same teaching in Proclus, not

~with regard to dvodoyin but with respect to metéxm. For this reason,
‘he translates uetéyo as “possess” and petoyh as “possessed characteristic.””
~He says: “This is one of Proclus’ principles of individuation: the character-

istic possessed by anything is its own and distinguishes it from everything

else. The other principle of individuation is its return,” The Philosophy of
-+ Proclus (New York: “Cosmos,” 1949}, p. 81, n.535. Denis includes both
- ‘principles in his notion of analogy.
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tion of proportionality. It is not meant to show that propor-
tions in finite beings lead to the discovery of an infinite being.
It is not used to avoid an equivocal fideism or a univocal pantheism.
Yet it does lead to a kind of knowledge of God.

The analogy of attribution comes closer to what Denis describes,
Usually, this scholastic comparison allows the quality to dwell
only in the first analogate or cause. However, since the causal
relation here is in the transcendental realm, the quality does not
lie outside the creatures who share it, but merely exists in them
in a finite manner. Such an analogy makes it possible to say that
God is wise and good and beautiful because creatures are so.
While Denis clings to the way of negation, he agrees that the
creator is seen somehow, if darkly, in what He has made. From
earthly beauties man may pass to spiritual beauties and reach out
at last to beauty itself.

In spite of the stepwise order in Denis’s world, each being
partakes of the transcendentals directly at their source. Plato’s
dialectic and the triads of the Neoplatonists reappear there in
Christian guise. The God who is all beautiful and beyond all
beauty bestows on creatures their power to become beautiful by
sharing in His beauty. Of creatures, Denis says: “Let us not
forget that there is nothing which does not share in some manner
in the beautiful.”*? Of God, he affirms:

In this simple and wondrous nature . . . there is no beauty

or beautiful thing which does not pre-exist under a unique
form as in its cause. 113

12 C.H, II, 3/141C.
18 DN, IV, 7/704A.

e

CHAPTER III

Bravury anp Cavusavity

In his consideration of beauty, Denis turns twice to its cau-
sality. Not only is beauty the source deyn) and well-spring (sny))
of all ereation, but it is also the fashioner {soutindv aitiov), the ex-
emplar (nagaderypomindv oftiov), and the end (tedindv aitiov).
Itis even in some sense form and matter ( doyl) eibuel) oTouyeuding),
since it upholds both the thing molded and the elements from which
it is made.

That beauty should own the whole range of causes is not in
itself to be wondered at, but it hecomes 50 when one discovers that
this ownership is unique in the Areopagitica, and that although
God often appears as the origin {(Goxf), the binding force (ouvoyy),
and the end (néges or téhog) of creatures,® here alone, as the
beautiful, does He assume the technical functions of the causes.
Not even His worldwide goodness can claim such power apart
from beauty. While causality in its general meaning is for Denis
a manifestation (Exgpavoig) of God in creatures,? with their answer-
ing participation in His perfections, here, in the handling of beauty,
three of the causes are clothed with a special character. The
momTKoY oftiov moves things and holds them in being; the

Cotehxov oftiov  draws them as their goal and their desire; the
" mopodelypoTindy aiviov seals their limits and definitions.

Officially, the teaching on causality goes back to Aristotle, Its

. true genesis, however, is earlier, for the notion turns up when any
. thinking Greek considers the maker and what is made, Thus, in

spite of the fact that Aristotle can find only material and formal

P oaeyh mdvrov wh meldv de aonkdy altov xal xvolv 18 Sha xol guvé-

R0V @ Thg olxelag xodloviig Eowm, xal méoug méviov nal Gyomntov G
“Crehindv alTov—ToT Rehod Yo Evexo mévea yivveto—mxal MO0 ELYUeTLRGY
hT et abtd mhvte dgoplleton, DN, TV, 7/704A. He repeats these and

adds sldintl and ovougeeddng, Ibid., 10,705D.

2o CEDWN, T, 7/596C; IV, 4/700A; IV, 10/705D.
. 8 Cf. Losski, “La notion,” p. 285; “La théologie négative,” p. 217. He re-
ders to the Scholia of St. Maximus for his interpretation, P.G., IV, 137,

47
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causes in Plato’s plan,* the dialogues furnish a wealth of allusions
to the effective deeds of the Ideas, the demiurge, and the soul, as
well as to the aim and purpose of action which is, of course, the
final cause.®

Aristotle fastens formal qualities on these four partners to the
being and the becoming of an effect: the material cause, a passive
element to be acted upon; the formal cause, a determination of the
matter, its “whatness”; the efficient cause, a doer or maker: the
final cause, the end or purpose of what is done.® By the time these
four reach Denis through the filter of Neoplatonism, they bear
formal names also and the exemplar cause joins them as a favorite,
So it is that when Proclus comments on the Timaeus and
describes the shaping of the universe, he calls it a contrivance
of the effective cause (dnpovgywmdy aiziov or momTudv aimoy), the
magoderypatizov oltov, and the tehwdv aitiov.” From him doubt-
less Denis derives his knowledge of these terms and some of their
meaning, but there are in his works echoes of earlier and truly
Platonic thoughts,

As Plato searches for the best, the highest good, the supreme

4 Met, I, 988a, 8-19; 922a, 25-34; Tredennick, I, pp. 46-48 ; 74-76.
Ross notes that the Platonic material cause can scarcely be interpreted in
the same manner as the Aristotelian one. CI. Plato’s Theory of Ideas, pp.
233-34.

5 Ci Thomas Henri Martin, Efudes sur le Timée (2 wols; Paris:
Ladrange, Libraire-Editeur, 1841), I, pp. 19-20, Philip Merlan insists right-
Iy that the efficiency of Plato differs from that of Aristotle, at least with
regard to the Ideas and the soul. For Aristotle, “it is the concrete thing
(in space and time) that can cause or alter another concrefe thing.” From
Platonism to Neoplatonism (The Hague: Martinus Nijhoff, 1953), p. 174.

8 Met., 1, 3, 983a, 26ff; V, 2, 1013, 24f. Denis, of course, does not
stoop to earthly images of his meaning. Twice he refers to the work of
the sculptor and the painter but not to explain the nature of the causes.
Aristotle illustrates causality through the making of a statue, perhaps by
Polyclitus, Met V, 2, 1013b, 3-1014a, 16, Plotinus explains exemplarity
through the work of Phidias. The sculptor will produce a better piece if
he considers the Homeric Zeus in place of an external model, Eun., V, 8§ 2;
Bréhier, p. 136. Proclus suggests that it is even better to go beyond such
anthropomorphism and dwell upon the true deity. Ju Tim., 81B-D; Diehl,
I, p. 265, 18-22,

¥ In Tim.; Diehl, 1, pp. 4, 26-28; 17, 15-27; 213, 8-18: 263, 19-25,
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.. beauty, he unfolds a doctrine of efficient cause somewhat as fol-

lows 8

1. If there is a concrete good or beauty, there must be an ideal
good or beauty.

2. This supreme good or beauty is the self (0:916) of the concrete
thing.

3. The tangible good or beauty is distinguished from the ofre
as stemming from it.

4. The aind, then, is a maker.

5. As a maler (mowodiv), it is constant and the same for all.

6. The maker, as real being, stands apart from the fancied being
of what it makes.

7. The fashioning (molneic) of the maker is pictured as a pres-
ence or manifestation (magovela} in what is made,

8. The nagovsta can be grasped only when related to a cause
(almov or Sdvopug). “What brings about an effect is none
other than the cause.’®

Plato seeks the source of change in the soul,’ and, at the last,

: in the “best soul” which sets all things in motion.! Intellect is,
.”.” therefore, an efficient cause. The demiurge of the Timaeus, the
-.mythical counterpart of voii, is also such an agent. He molds the
~world from pre-existing matter and orders all the parts after an

eternal model.’? But the change he carries out is always from

~something to something.

This is likewise true in Aristotle’s thought. When he calls the

8 These points have been adapted from the conclusions of H. Boeder. CiL.

:*Origine et préhistoire de Ia question philosophique de FAITION,” Revue

des sciences philosophiques et théologiques, X1. (1958) pp. 421-42. The

‘chief source for this study is the Hippias Major, 286C-297C.

Y Hip. Maj., 296E; Gorg., 499D ; cited by Boeder, “L'Origine,” p. 425,

19 Phaedrus, 245C, D; Fowler, pp. 468-70.

11 Phil, 28D, E; Fowler, pp. 260-62; Laws, X, 897C; ed. R. G. Buary

(Loeb Classical Library; Cambridge, Massachusetts Harvard University
Press, 1926, p. 338.
...Z Timaeus, 29A; 30 A. Ci. R. Hackforth, “Plato’s Theism,” Classical
Quarterly, XXX (1936), pp. 8-9, and J. B. Skemp, The Theory of Motion
i Plato's Later Dialogues (Cambridge: Cambridge University Press,
1942), p. 66.



50 Beauty in the Pseudo-Denis

efficient cause “that whence is the first beginning of change or
rest,”*® he counts upon an eternal world in which its action takes
place. For him there can be no efficiency without motion, nor can
there be any save among solid realities, So, too, his God is rather
the final cause than the source of things.1*

For Plotinus the universe turns out to be a necessary outpouring
of divinity. He makes the good, through the world-soul, the
fashioner of the cosmos and the object of desire. If the good is
strictly an efficient cause, it has to produce an effect, for a maker
as such needs the thing it begets in order to be called a maker. To
avoid being driven to act, the good must be chiefly a final cause.

Denis gives his highest being both powers. Instead of a wise as-
sembler of things which already churn about in chaos, or an aloof,
impassive deity, he beholds the sovereign God who creates from
nothing, His God is dpyf, mnyn, dnpwveyds, and mommxov alrioy
in one. As doyn ornyt, He is the supreme and surpassing reality
from which springs all that is real. He is the fount of all ex-
istences,® the origin of all life and being,™ the principle above

18 Met, IV, 10133, 29; Tredennick, I, p. 210,

14 Met., X1I, 10723, 26-1072b, 13; Tredennick, pp. 146-48.

15 C.H., XIV, 321A. The description of the first cause as a spring is
not only characteristic of Denis and Proclus; it is also proper to Philo.
Ci. Harry Austryn Wolfson, Philo: Foundations of Religious Philosophy
in Judaism, Christianity and Islam (2nd revised printing; Cambridge, Mas-
sachusetts : Harvard University Press, 1948), I, p. 211.

18 DN, 1, 3/589C. This entire passage (589A-D) describes the Godhead
as the source and cause of renewal, security, enlightenment, and perfection.
It is interesting to see that Albertus Magnus and Thomas Aquinas choose
different key words on which to attach their analyses. Albert prefers
causa (oitla) as the term through which to consider God as the productive
source of each thing. He stresses the eminence of divine causality. St
Thomas develops his thought around the word principium (dgxn) which,
he says, denotes efficient causality from which come operation and move-
ment. This causality deals with particular effects, the intuition of things,
perfection. Cf. Francis Ruello, “Etude du terme dyoafodéwnig dans quelques
commentaires médiévaux des Noms Divins,” Recherches de théologie an-
cienne et médidvale, XKXIV (1957}, pp. 233-35; 243-46. Father Little notes
also that St. Thomas takes Arisiotle’s “principle” (doy#) to mean efficient
cause, although doy# does not always carry this connotation. Cf. The
Platonic Heritage, p. 28. However, I think St Thomas is correct in
choosing deyf rather than aitla to signify efficiency in the works of Denis.
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and before every other principle.l” As Inmovoyds, He takes an
active part in the created overflow of His divine being, so that
creation is neither unconscious mor unwilled.’® On this account,
the sun is not a demiurge in spite of its widespread gift of light,
for, itself a creature, it spills its radiance and warmth unwittingly
and without choice.® On the other hand, the goodness of God
shapes all freely and from nothing.2¢ “The goodness of the divine
beatitude, while it stays forever . . . identical with itself, bestows
generously . . . the goodly rays of its own light, 22

The mouunov ofrov belongs especially to the realm of beauty.

. If God is spoken of elsewhere as fashioning all things?? through

His goodness 2 through His life,2¢ through exemplars 2% if He
is called otolomods, Suvoporode, eidomolég, and cogonoiis, He is

most worthily dyadonoiés and xadhomoréc.2® As shaper of beauty,

. He not only makes all things, but moves them and holds them

- together by their longing for their own fair fulfillment. He stirs
them to the triple motions of the dialectic which bespeaks the

watchful care of those above, the intermingling of those on a par,

~.and the upward turning of those beneath. This movement of beauty
~leads to harmony, just as the binding power of beauty, itself har-
-.monious, leads to perfection. And so, Denis crowds in another
array of contrasts, much like the litany of participations—contrasts

- ‘which bring out the ceaseless interplay of rest and motion, stum-
~bling and rising, struggle and stillness, which is creation.

7 DN, I, 7/596C.

18 DN, TV, 30/729C, 732A; V, 4/817C.

18 D.N., IV, 4/700C.

S 2 DN, 1L 5/641D-644A,

21 EH., 11, 3, 3/397D.
22 D.N., VIi, 3/8728B.

Sl 2 DN IV, 20/717C,
L DN, VI, 178568,
=28 DN, V, 8/824C.
-2 28 The following are some of the references to these terms as applied to

od: “substance-making” (C.H., XITI, 4/304C; DN, V, 1-2/816B, C),

power-making” (C.H., VIII, 1/240A), “form-making” (DN, II
+-10/648C), “wisdom-making” (E.H., VII, 3, 11/568A). God is mmmnl_u&_
‘a8 dyadomolés six times, eg. D.N., IV, 20/717D. He is called xehhomodg
‘three times in the passages which deal with beauty, DN, IV, 7, 10, and

twice elsewhere: C.H., IT, 4/1444 . VII, 2/208C.
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He tells us that beauty, allied with goodness, is the cause of
untons and sunderings (Soxploeg), of likeness and unlikeness, of
sameness (that abiding state wherein all keep themselves as they
are)®” and otherness. It clusters and intertwines opposites without
destroying the identity of anything, The bond it forges cannot be
severed. Through a fellowship (@iMa) which does not merge them,
all things—minds, souls, and bodies—follow their own natural laws
in the endless pulse of becoming, movement, and repose, always in
the sustaining love of the God who is all order, peace, and beauty.
Several times Denis sums up this power of the divine beauty which
he has here spread before us. It imbues each being with radiance
and concord,® with a craving for ifs own creaturely Ioveliness.2®
It welds all things in harmony, sympathy, and communion.®

If beauty is thus causal in bringing from nothing and in mrn:w?
ing all in a glowing brotherhood, it is also the way by which its
very beauty passes to the double hierarchy; not so much by a
making (zoinowg) as by a transmission (petadosic). To the angels
and the hierarchy as a whole, “the beauty which belongs to God
{Jeompenic ndhloc), imparting a share (petadotmdy) in its own
light, according to the merit of each ome,” brings to ?%:Bmm.n in
clothing with its own form, in steadfast and harmonions fashion,
those whom it has wrought.3® So, too, in the Eucharist, God “has
granted us shares (avédaiEe perdyove) in His own beauties,” mﬁ.n
our minds be filled with “a divine and plenteous light and clad in
beauties which befit their godlike nature.’’32

This type of efficiency, not creative but bestowing, is one which
finite beings may claim. The loftiest angels carry light and knowl-

27 ai wdviov feutdy @eovgnTinal xol duetexivivol povel xel iSpdos.
DN, IV, 7/704B, C. “Sameness” or “identity” translates teftdimg.

28 dig whe advrwv sboeuootiag xal dyhalug oimov. DN, TV, 7/701C.

2 1@ tic olwelag woldoviig Fowri. DN, IV, 7:704A. This could be in-
terpreted as “the beauty which belongs” to God; however, none of the
commentators and translators have given it this meaning, since it would
then imply final rather than efficient, or even more exactly, formal causality.

80 Zpaguoval xeb guhioe sod xowvavicn. DN, TV, 7/704A.

3L C.H., TII, 1/164D.

22 EH., 111, 3, 11/441B,

3/301C,

TR ——
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edge to lesser angels and to men,®® while the higher members of
the Church’s company pass on the gifts of grace to those who fol-
low them.® The seraph and the lowly monk impart, not as al-
mighty nor all-wise, but as mere vessels of the Godhead, what is
granted to them from above. Before it gives, each creature “must
first receive,”® and in giving it must not transmit its own fairness
but the heauty of God, “according to the proper nature {Adyog)
of each beautiful thing,” for in the long run, it is always “through
the beautiful and good” that creatures do what they do.38

Even the smallest particles, the least components which go to
make up things, cannot escape the action of divine beauty, since it is
GoxM oTouxelddng, a source not only of elements but of the very
matter which underlies them. There is a special sense in which
God is an elementary principle or cause. Through His oneness37 and

through a sort of smallness {td opungdv) or subtlety (td Aemrdv) 38
- He is present in the simplest and lowliest things He has made. In

general, the dgy7 ovouyeddng is 2 combination of the altov
doyavindv and Shwby of Proclus.3® Tt is placed in contrast to the

doyM e, % and seems to include both a basal matter and an
“informed matter. Such matter is not an afterthought or the product
~of an evil principle, for Denis teaches that it is needed by those
_creatures which have no firm self-subsistence,* and that it is not

8 CL CH, III, 3/168A; IV, 2/180A; VIT, 1-2/205C-208A; XIII,

3 EH,T,2/372D, 5/377A, B; 111, 1/425A ; VII, 3, 6/561B.

8% EH, TI1, 3, 14/445A.

36 DN, TV, 10/708A.

5T DN, X111, 3/930B.

58 DN, IX, 3/912A.

39 1 have not traced the use of otougeLthdng by Proclus, He does not in-

v -¢clude it with the universal causes in the C ommentary on the Timaens, e.g.:
20 tehdy 10 mopudeymaTidy 1o aommxdy 10 dovovindy T elbmoxdy o
Coibxdy, In Tim., DBietl, I, p. 263, 19-25.

% DN, IV, 10/705D.

S dygynae § dotatog Ay Toic &’ fautdv iOgtodor I Suvoudvorg,

D.N., IV, 28/729B. This is, of course, non-Platonic. “Plato nowhere recog-

-nizes a literally material element in the being of sensible things. Tn the
Timaeus, the only one of his dialogues in which he seriously attempts an

account of the sensible world, space is not the matter implicit in the being of

" sensible things, but only the medium in which they comie into being.” Ross,
= Plate’s Theory of Ideas, p. 233.
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evil because it comes from God and can serve good ends.*2 While
in itself it is formless (Gveldeog) and without quality {dmowsc),
it is able to share in order, beauty and form 3

The beautiful is also doyn £idxd, the source of form. As such
it takes over the second task of the efficient cause, that of serving
as a cohesive force (ouvoyn) which keeps each being forever knit
to its own identity. The bestowal of form, or better, the presence
of form, is synonymous, at least from the creator’s point of view,
with the cuvoyf or binding together. God is not the container of
things in an absolute sense, for Denis disavows pantheism, vet all
forms exist beforehand in the Godhead and all forms are upheld
in their individuality by the divine power.

The term “form” which translates pooqf, néogpoue, oxfina,
akdopa, and eldog,* has two fundamental meanings in the Areo-
pagitica. It points either to the material counterpart of a spiritual
reality, the thing of sense which shadows some attribute of God or
some characteristic of the angels,*® or to the true being of a

42 Denis, whose doctrine on matter and evil parallels that of Proclus,
appears to make matter essentially good. Proclus holds that it is neither
good nor evil: Sit itague nostra et haec sententia: neque ergo bonum esse
materiam neque malum. De wmalorum subsistentie; ed. V. Cousin (Paris,
1864), p. 237. Ci. Pera, D.N. expositio, pp. 375-98.

4 DN, IV, 28/729A. Albertus Magnus draws from Denis’ description
of the good the notion of material causality: “. . . il interpréte la propo-
sition ‘Bonum est quod omnia desiderant’ dans le sens de la causalité
matérielle: ‘Cum desiderium sit materiae prout imperfecta aliquomodo
determinatio est secundum causam materialem.”” Julien Péghaire, C.5.Sp.,
“La causalité du bien selon Albert fe Grand,” Publications de Plnstitut
d’études médidvales d'Ottawa, I1 (Paris, J. Vrin, 1932), p. 86. This study
is based on the Summa Theologica, I, Tr. VI, Q. 26, m. 1, a. 2, part. 1;
Borgnet, XXXI, pp. 234-37.

# As substantives to represent “form,” ‘“figure,” “shape,” “formation,
Denis uses the following terms; noogY, pdopoue, WLOQEOTKGY, udopuaoic,
pogpornatla, oxfiue, nhdope, dvérdecne, legomhoatio, Scomlacrie, sidoc,
and compounds of eldog, such as  Gyodendic, Evomdig, Gumoediic, and
cwpetesdic. The following verhs indicate the act of forming or conform-
ing, either in the spiritual or in the material sphere: pog@déw, dropopgin,
mhdrte, dverldrim, Swwhdte, meguthdre. eldonoiie is employed only
once: DN, IV, 3/697A.

4 Ci, for example, C.H., I, 3/121C; 1II, 3/141B: XV, passim; DN,
I, 1/588B; IX, 5/913A; X, 2/937B; Ep. IX, 2/1108C.

3y L] »
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thing, its Aéyoc or dvadoyia.® If they stand for the material sym-
bol, Denis shifts these expressions about at will; on the other
hand, he reserves the word efdoc chiefly for the second inter-
pretation, for the “form” in its own right. In this sense, each being
has its proper form, thought beforehand by God (10 &vdg Exndetov
moosstivooipevoy sidog) .47

God, as the formal principle, the £idedoyis, is, in Dionysian
fashion, both form and formlessness, for while He is far ahove
any earthly Myoc or dvaloyia He is the form which gives form
to all that is without form.*® He does this as the good,*® or as the
beautiful and good.®® Perhaps He imparts more than one sub-
stantial form, for Denis does not explain the precise nature of the
forms of oneness,”" goodness, and power which flow fo crea-
tures from these divine attributes. To any creature, forms such as
these may belong; however, only to thinking beings comes the
ability to be Christo-form (yg10T0e1%c) 5 or Dei-form {eoeidrg) 8
by the grace of God.

46 Plato adopts the words eldog and i8éw for his “forms”; Aristotle
prefers siBog to pwooyn), in spite of the fact that form for him is inextricably
linked with matter. Plotinus refurns to the notion that form itsef is a
principal apart from matter. Cf. Emn. I, 6, 1; V, 9, 2, cited by Edouard
Krakowski, L'esthétique de Plotin ef son mfluence (Paris: B, de Brocard,
1926}, p. 140. Plotinus holds that the form within the material thing is a
mere image of the real form. w0 vag &v wdvoic gibog &t Uhy eidwhov Svzog,
miv e eldog dv dAkg mae’ dAdov sig dwsivo Eoyeron wol omwv eludv fxelvou.
Enn, V, 9, 5; Bréhier, V, p. 165.

4T DN, XIII, 3/980B.

8 £ldog eidomodv év Toic dverdéoue o¢ eldedome, dveldeog &v Tolg elbe-
ow &g Unke efdog. DN, 11, 10/648C; M.T., TV/1040D).

49 DN, IV, 3/697A; 35/736B.

5 DN., IV, 18/716A.

5 &voumdng: DLN., IV, 9/705A; wovombdiic: DN, V, 7/821B; IX
4/912C,

5 CH., VI, 4/212B; E.H., 111, 3, 3/4298; DN, TI, 10/684C; IV,
1-2/696A, B.

5% This expression, Svvaneosdi, is used only once, of the angelic “pow-
ers.” C.H. VIII, 1/240A.

5¢ EH., VIL 1,2/533D; DN, 1, 4/592B.

5% This term occurs 120 times, Irequently in the Celestial Hierarchy and
the Divine Names, but most often in the Ecclesiastical Hierarchy.

]
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Even where spiritual beings do not figure expressly, the stress
of formal sharing or causality is always upon them. All creatures
receive from the causal good the form of goodness, but especially
those with intelligence, with a spiritual power.5® This form of
goodness fits the soul for virtue, 57 while the oneness, first granted
by the good under the guise of material and spiritual light,™
reaches its creaturely apex in the supernatural order when, hy
contemplation of the one God and communion with Him, man and
angel take on the form of oneness.® Each being who enters the
supernatural realm aims at conformity with God. As a grace-
filled creature, he lives through the hierarchy, through imitation
(Jeopyunota) which fosters a growing likeness, until finally he is
xootoeidils or feoedis. Then the adoption of the godly form
has become habitual 81

The angel has 2 special aptitude for this high destiny, but the
human soul also may be clothed with the divine form.$% In either
case, there is no standard and fixed conformity but one which de-
pends upon the merits and capacities of the creature.®* No creature
is ever God, yet those who keep faith are closer to Him than those
who yield to evil,

From the divine standpoint, God is the “containing cause,” a
unique formal cause, in virtue of the pre-existence of form within
him and of his support of forms as they exhibit themselves in the
outer world. The words cuvoyf and msgwoyh apply almost ex-
clusively to Him. mieguoyy| reveals Him as the compass, the extent,
the fullness of things. Through his wisdom,® power,% and good-

56 DN., TV, 22/724C; 32/733A.

57 D.N., TV, 30/732A.

5 D.N. TV, 6/701B.

59 EH., 11, 3, 8/437C. Cf. Roques, L’ Univers, pp. 57-59, esp. p. 58 n. 2.

60 CH., VII, 2/208A; VIII, 1/237C; XIII, 3/304A, B, D; E.H, 1], 3,
5/4018B; DN, IV, 22/7248.

81 C.H., VII, 1/205B; E.H. I, 3, 5/401C.

%2 C.H, VII, 1/205B; VIII, 1/240A, B; DN, II, 8/654C; V, 8/821C,

68 DN, IV, 11/708D.

% EH, 1, 2/373B; III, 3, 7/433C; VI, 3, 3/536A; DN, I, 11/649C;
VII, 2/868B.

6 D.N., VII, 2/898.

86 D.N., VIII, 5/893A.
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ness, % God enfolds all things. He encircles them in advance.®® Ag
the good, He not only embraces all existence but also gives form
to nothingness.® Things thus formed become themselves con-
tainers (negiéyovta); but they always remain at the same time
“contained” (ncouydpeva), for they are ever held in being and in
their proper form by the power of God.7

The term owvoyy), tied up specifically and often with causality,
is 2 dynamic expression. Container, bond, and binding power, it is
ever in the act of holding things together, compelling them into
oneness. Whereas nepuoyy appears only once in connection with
other causes,™ ouvoyd, the active force, crops up repeatedly in
company with efficient and final causes. God is the first cause and
principle who comprehends things by an immeasurable encom-
passing (doyéry ouvoyf).”™ He brings first substances into being
and holds them together.™ He is the cause who perfects, contains,
watches over, feasts, and attracts to Himself.™ e i the being
who leads things forth, fulfills them, and enfolds them.™ Creatures
look to His goodness for their permanence, steadfastness, cohesion,
protection, and refreshment.’® The ouwvoy) He provides is one,

8T DN, 1V, 4/697C; 21/721C.

88 DN, V, 9/825A,

8 dg meguoxd) tév Svroy, tg eifiomodv Tdv ot Bvieov. DN, IV, 35/
736B. For Rolt, “The Good is —(i} Formal Cause (1) immanent i the
world (Order—tdEi); (2} containing the world (Embracing Power—
megioyf). (i) Efficient Cause (Cavse—aizie). (iii) Final Cause {End—
vEhog).”  Dionysius, p. 92, n.l.

DN, IX, 9/916D: Ep. IX, 3/1108C.

DN, IV, 4/697C. Here, light is the extent, cause, and end of any-
thing that receives light., This passage prompted Rolt's division of the
causes, Cf. n. 69,

2 C.H., VII, 4/212C.

"8 C.H., XIII, 4/308A.

™ gindde tuviiton méveov W0oTATE GOy 2od TEASLOOTLAT) Mol ouve-
xixl) pooved ol fovin xal modg Soutiy duotoenTin . . DN, 1, 7/596C,
D. De Gandillac translates ovvextinn] by “suffisance” Oeuvres complétes,
p. 75.

™ nmagdyov ral teheidv xol owvéxov. D.N., I, 11/649C.

6 Koi thv poviiv #x wiig ayadbrnrog Eovor xol Bouorg ofraic dnsidéy
20T wah ouvoydl kol poovod ol Sotle Ty dyad@v. DN, IV, 1/69A.
Ci also D.N. 1V, 10/708B; IV, 4/697B. In this latter passage, Rolt
translates ouvox® as “cohesive power,” Dionysins, p. 93 and de Gandillac
follows with “centre de echésion.” Ocuvres complites, p. 98,
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transcendent, and secure.™ It is also unconfused and ammixed.™
This seems to mean that the form of each creature is inviolate;
that it never merges with another, even when that other is God.
How close is the kinship between beauty, form, and ouvoyn?
The guvoyr) is brought about through the thirst of each thing for
its proper form. Beauiy comes to the creature always wnotd tov
olxeiov Adyov.and holds it together, binds and forms it through
the desire it has for its own loveliness.™ The beauty of God is of
one form (Evoedyg) in Him; it is identical with ITis self. So, too,
the beauty of creatures, manifold in them, is of one form in Him.50

The form of any being is linked with its beauty and order®—a
lack of one means a lack of the others.®?

Neither Pachymeres who, in his paraphrase of the Divine
Names,® insists that the beautiful pertains especially to form
because without it matter would not be, nor Siebert,’* who at-

DN, X, 1/937A.

8 DN, XI, 2/949C.

9 DN, TV, 7/704A,

80 [hid.

8 DN, IV, 28/729A,

82 DN, TV, 27/728C, D.

8 PG, IV, p. 763D,

8% "Was ist Gberhaupt die Schénheit? Sie ist die Form, in der wir das
Seiende erblicken. Fiithrt Gott der Gute alles Seiende ins Dasein, so giebt
Gott der Schone allem Seiendem die ihm passende Gestalt . . . eine Schéone
und Gute ist die Ursache des gesamten und vielen Schonen und Guten, das
Gute in stofflicher, das Schéne in formeller Hinsicht” Otto Siebert, Die
Metaphysik und Ethik, pp. 39-41. Semmelroth refers to the opinion of Sie-
bert and also to that of Kanakis who maintains that the good pertains to
the “inner material side” (der inmeren wmateriellen Seite), and the beautiful
to the “outer formal side” (der giisseren formellen Seite). Semmelroth re-
jects both views as superficial. He favors instead a special association of
the beautiful with the final cause. This seems a more fundamental inter-
pretation of the thought of Denis. Cf “Gottes iiberwesentliche Einheit—
zur Gotteslehre des Ps.-Dionysius Arcopagita,” Scholastik, XXV (1950),
pp. 227-230. Albertus Magnus draws from his consideration of the Divine
Names 2 notion of beauty as formal cause in which comparatio ad materiam
non sufficit. It has a formal effectiveness apart from matter, after the man-
ner of light. Cf. De pulchro et de bono, 1V, 1. 5, sol. 4; ed. Pierre Man-
donnet, O.P., S, Thomae Aquinatis Opusenla spuria (Opuscula selects, Vol.
V: Paris: P. Lethielleux, 1927), p. 425.
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tributes to Denis an emphasis on the tangible form of the form-
matter relationship, has found the mind of Denis. For the latter,
beauty is more inward than outward, more of the spirit alone than
of the spirit conjoined with matter, so that fullest conformity with
God lies in intellectual beauty.®® The very process of formation
(ubopwoig) which clothes each being in a befitting form {and in
the divine form as far as possible) shows that it is an inner
and sacred thing wrought by the divine beauty itself, for the
Beomgents wdllog brings about this harmonious and unwavering
formation.5®

It is a short passage from the dpyd) eldu) to the afmov
magadelypatindy in whose image all things are defined (dpoplleton),57
for through its causality the formal perfection of creatures dwells
virtually in the divine beauty beforehand. This time, God is the
archetype of everything beautiful.

The story of image and model in philosophic thought goes back
again to Plato, to the central doctrine of the Ideas. It is generally
agreed today that the Platonic Ideas have a real existence outside
the mind of man or God.58 They are not “concepts” in the ordinary
sense but they are absolute, objective universals: goodness in
itself, justice in itself, beauty in itself 8 They have not only ex-
emplary value, they have also effective power, since they specify
the shadowy things of sense and even produce them. Fleeting
phenomena are either participations or imitations of the Ideas.

8 FH., V, 3, 6/513B.

86 C.H., 111, 1/164D.

837 DN, IV, 7/704A.

38 Cf. Léon Robin, Platon (Paris: F. Alean, 1938), pp. 110-112; Auguste
Diés, Autour de Platon, 1T (Paris: Beauchesne, 1927), pp. 353-361; Ross,
Plato’s Theory, esp. pp. 15-16, 80; Francis MacDonald Cornford, Plato’s
Cosmology: The Timaeus—Translation ond Commentary (New York-
Liberal Arts Press, 1957), p. 196. Classic references are to Phaede, 1038 ;
Farm., 132D ; Tim., 51Bif.

8% Anders Wedberg suggests five classes of ideas and notes that the Idea
of beauty appears more often than all the others, It is present in the
Euthydemus, Hippias Major, Cratylus, Protagoras, Meno, Phaedrus, Phae-
do, Republic, Parmenides, Philebus, Theaetetus, and the Seventh Letter.
Plato’'s Philosophy of Mathematics (Stockhoim: Almgvist and Wiksell,
1955), pp. 32-33; 143, n. 8
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Oune who recognizes absolute beauty can “distinguish beauty in
itself from the objects which share in it.”9® If absolute beauty be
real, then “anything beautiful other than absolute beauty is beauti-
ful only insofar as it partakes of absolute beauty,”®* for there is
“no way in which anything comes into existence save by sharing
in its own proper essence.”%?

Later philosophers either join Aristotle in abandoning the Ideas
altogether or alter them in various ways. Philo, for instance, con-
siders them to exist first of all in the mind of God and then to
exist separately as created realities.®® Plotinus holds them to bhe
yooletol, apart from and beneath the One and the Good. Because
all things flow from the Good which is beyond everything, beauty
is sald to come from this first principle, yet actually it radiates
from intelligible beauty, from the Ideas.®*

We maintain, he argues, that the things in this world [are
beautiful] by participating in Form (eidog) ; for every shape-
less thing which is naturally capable of receiving shape and
form is ugly and outside the divine kdyog as long as it has no
share inAéyog and form. . . . So then the beautiful body
comes into being by sharing inAdyog which comes from the
divine Forms.%

The theme of beauty as a type or model of which tangible things

are mere copies recurs in the Ewnneads®® Bodies are but “images,
traces, shadows, and we must hurry away to that which they
image.”®” 1If the loveliness of the world cries out to us, it is

90 Rep., V, 476D ; Shorey, p. 518,

91 Phaedo, 100C; Fowler, p. 344.

92 §n ofx olobo dAhmg mog Bxactov yuyvdpevov ¥ petuoxdv tic idlag
sdolug Exdorov ol dv pevdoyn. Ibid., 101C; Fowler, p. 346.

83 Cf. De cherubim, XXVIII, 97; Quoestiones et solutiones in (Genesim,
IV, 1; referred to by Wolfson, Phile, 1, pp. 204-10.

9% Enn, I, 6, 9; Henry and Schwyzer, p. 117, 34-37.

95 Enn., 1, 6, 2; Henry and Schwyzer, pp. 106-107, 13-28; trans. A. H.
Armstrong, Plotinus, p. 147. Armstrong’s translation is more exact than
that of Stephen MacKenna.

9 Eun., I, 6 and V, 8 deal expressly with beauty,

97 Enn, I, 6, 8; Henry and Schwyzer, p. 115, 1-8; trans. Armstrong,
FPlotinus, p. 136,
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because we behold in it “the beauty of the model and idea”
(10 1o¥ magadsivuorog nal tig idéog xdirog) from which it is
shaped 8

Proclus, too, assigns beauty to a primal Form which is both
efficient and exemplar cause® He equates the Ideas with the
intelligibility according to which things come to be. The things of
sense are patterned upon a permanent image or achetype—a good
in itself, beauty in itself, light in itself, harmony in itself.1% Among
Christian writers, Gregory of Nyssa turns to the divine beauty
as a model,

_ As with corporeal beauty (eduoopia), he says, the beauty
is first in the living person who serves as model (mpotérumov)
and secondarily in what is expressed in its image (elndv) by
unitation; so likewise, human nature as the image of the
supernatural beatitude presents also the marks of the beauty
(ndhhog) of the good by reflecting its blessed attributes. 1

Hans von Balthasar notes that the relation of spiritual images to
their models is truly a participation, a union, a connaturality
{ovyyévewa) 22 “When the soul looks upward to its archetype,
then it really contemplates itself.”’103

Denis borrows and reworks elements from all these sources.
He is preoccupied with images of all sorts. He plays with almost
as many terms as he does when he deals with the notion of light.10¢

98 Eunn, V, 8, 8; Bréhier, pp. 144-45. This section harks hack to the
Timacus.

99 Elem. Theol., prop. 22; Dodds, p. 26.

190 Cf. In Parm.; Cousin, pp. 796-98; 986; In Tim.; Diehl, pp. 169;
265-6. Whittaker takes up some of the subtleties of Proclus’s argument mm
favor of the Ideas. The Neo-Platonists, pp, 253-58.

) W1 De beatitudinibus, P. G, XLIV, 11978 ; cited by Daniélou, Platon-
isme et théol. myst., p. 59,

102 Pyésence, p. 84. He refers to De beatitudinibus, 1280D; De oratione
dominies, 1137B.

103 “Lorsque P'ame tourne son regard vers som archétype, alors efle se
contemple vraiment eile-méme.” Présence, p. 95, For full study of this
question, see Leys, L'Tmage de Diew, He notes in particular that the image
does not exist for itself but only to serve as a manifestation of the
archetype, p. 27.

10t Eg., dvohpe, drewiviape, Gmignua, drotimoue, Gopopoimog, eidwm-
hov, eixdv, dxtimond, Eupégra, Fcomrgoy, Bedygomtog, Beopipmowe, Beo-
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More often than not, these expressions have no other significance
than the usual Dionysian one of material symbols which stand for
spirituzal realities, visible replicas of the invisible.1%" moém.éﬁ the
spiritual being is itself an image on another level, as one hierarchy
is the mirror of the other. .

The full ordering of all things yields images (elxévec) and like-
nesses {dpowopata)of the divine exemplars (deio nopadelypora) 108
Things which have the least hit of similarity owe it to some trace
{Tyvog) in themselves of the divine likeness.'®™ Thus the m.smm:n
“powers” mirror faithfully the form of power ﬁmdenmom&,ﬁv.sm
Virtuous souls reflect the divine perfections, especially God’s
beauty. They pattern their intellects upon it.1*® 1In the Emwmﬁmr%.
there is a gradation of godly images, stretching from the baptized
who walk in the divine footsteps to the summit of the priesthood.*'®
The very hierarchy itself is an image of the divine heauty
{(eindva thg deagywils dpoaudtnrog). !

When Denis talks of “divine exemplars,” does he mean them to
stand between the first being and the individuals who share in His
goodness and beauty? Critics are split on this question. Stiglmayr
finds four degrees of heing:112

wpnote, vdalpa, Ixvog, plumowg, nlunue, duodmmg, duolopo, duoiwels,
ovuforov, ogouvyig, timog, Tumomiaotic, Urotinwolg, and verbscompounded
with Tumdo.

105 Roques shows the importance of the symbol in human knowledge and
indicates an affinity to Proclus. Ci. L'Univers, pp. 204-209, esp. 205, n. 1.

ws DN, VII, 3/869D.

W7 DN, IX, 6/916A.

108 C H., VIII, 1/240A,

W EH., IV, 3, 1/4738, C; V, 3/817B. The soul owes its sacred char-
acter to the fact that it is feomediic. EH., IV, 3, 1/473D,

110 A, I, 3, 6/404A; V, 2/508D.

1L O H, 111, 2/165B.

112 “In Ahnlehnung an die platonische Ideenlehre unterscheidet Dionysius
(1) das absolute géttliche Sein, {2) das von Gott rm?oﬁm_unmnwﬁo,. ge-
schaffene, nicht indifferenzierte Sein, (3) die verschiedene Seinsprinzipien,
(4) die einzelnen Wesen, die an den Universalprinzipien der betreffenden
Kategorien Anteil haben. Von den Universalprinzipien sagt er dann, dass
sie einerseits zuerst am Sein-an-sich als adtopetoyol teilnehmen, dass aber
dann hinwieder dieses und jenes einzelne Seiende an ihnen teilhabe.,” Joseph
Stiglmayr, S8.J., Des heiligen Dionysius Areopagita angebliche Schriften
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. The absolute being of God;
Creative, determined being which comes forth from God ;118
Distinct principles of being;

Individual beings which share in the separate categories of
the universal principle.

B

Losski affirms that being in itself, goodness in itself, beauty in
itself, and the rest, are not the divine essence but rather different
principles according to which God's inexpressible essence is mani-
fest in creatures. They are virtues, powers (duvdpes), divine wills
(Belo deljpotae), by which God makes Himself omuipresent, and
by which He is known.14

Pera,"'5 Tvanka, ' and Roques!!? emphasize the fact that the
prototypes do not exist as separate entities but are found in God.

ither die “Gotiliche Namen,” (Bibliothek der Kirchenviter, II; Munich:
Kdsel-Pustet, 1933), p. 105, n. 1. Durzntel agrees that there are intermediate
principles. S. Thomas, p. 179,

133 Such a reading of Denis's thought seems to have led Ulrich of
Strashourg to his doctrine of ens commune as the first and only direct
creation of God and the source from which afl other beings emanate. Cf.
Summa de bono, Lib, O, tr. 2,¢. 1, 3, 4; tr. 3, c. 1-2; “Summa De Bone
of Ulrich of Strasbourg,” ed. Francis Collingwood, Nine Medigeval Think-
ers, ed. Reginald O'Donnell, C.8.B. (Toronto: Pontifical Institute of Me-
diaeval Studies, 1955), pp. 293-307; Libh, IV, tr, 2, ¢. 1; Martin Grabmann,
“Studien ither Ulrich von Strasshurg,” Mittelalterliches Geistesleben (Mu-
nich: Max Hueber Verlag, 1926), pp. 203-205, and Francis Collingwood,
The Theory of Being in the Summg de Bowno {Book 11} of Ulrich of Stros-
bourg: Philosophical Study and Text {Toronto: University of Toronto,
1952). For Ulrich’s doctrine of the divine ideas as practically creative,
cf. Levian Thomas, F.5.C., “Ulrich of Strasbourg: Mis Doctrine of the
Divine Tdeas,” Modern Schoolman, XXX (November, 1952), pp. 21-32.
According to this interpretation, there are divine ideas only for what actual-
Iy exists. These ideas belong to the practical intellect.

114 “I a notion,” p. 285.

118 D N. expositio, p. 349, n. 4.

116 “La signification historique du ‘Corpus Areopagiticum,’ ” pp. 15, 18;
“Teithaben,” pp. 157-58.

117 “F.a notion de hiérarchie,” pp. 193, 210. In L'Univers, he makes clear
the difference between the nobodog and the edtopstoxed of Tamblichus and

Proclus (pp. 71-76) and the teaching of Denis on these two points (pp.
76-81).
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The controversial passages are from the fifth chapter of the
Divine Names which deals with being and exemplars.

[God] contained all being beforehand in Himself, I speak
here of being in itself (10 elvor adtd), and it is through this
being in itself that He produced the substance of all beings
whatever. Thus because the principles of every being all par-
ficipate in being, they exist and exercise their function as
principles, and they exist before being principles. And if you
choose to call life in itself the principle of all living things
insofar as they are living, . . . unity in itself the principle of
all unities, . . , you will discover that these participations con-
sidered in an absolute fashion, participate first themselves in
existence, before being principles according to such and such
modes, and that it is by their participation in being that they
exist and are shared. But if they themselves exist only by
their share in being, this is all the more true of things which
share in them. !5

The universal cause contained beforehand in itself all the
models of beings (wogedelypata) according to a superessen-
tial unity, for it produces essences by an outpouring (Exfacic)
of its own essence. What we call models are all those rea-
sons (Adyo), which shape the essences (ovetomowol) of things,
which pre-exist as one in God, which Holy Scripture calls
pre-definitions (mpoogiopol) and godly and beneficent volitions
(wills, decrees, dehiuoara), because they define and shape all
things; whereby the superessential (being) has predefined
and made all beings.11?

There is no doubt that these stapadeiynoate have a Platonic origin,
but there is no doubt also that they are not a band of lesser gods

118 Kai yde 6 moosivew xai dmepsivor mpoéyov woi Omepéyov, 70 elvon
ady (aded gmp, wod’ abed w0 elvon) mootneotioato, xui 1H elvar adtd v
© dnwoolv dv tmecotnouto. Kel youv ol doyel tov §viaw miooe, 70T sivon
petéyouoo, xol slol xed doyal slov nal modtév elowy, Enete doyel siol
Kei gt Bothar tav Cowvrwry, dg Ldvray, doxfy dvo ohv aitolofy, . . . xal
iy fivouévary, B¢ fvoudvoy, TNV OTToEvoyY, . . . TOg GUTONETOLNS E0o1-
oelg o0 elval wodtov alvdg pereyodoog, xdl @ slver medTov nevoloas,
Erneeto Tolbe 7| Tob6e doyds olices, xoi Td peréyewv wob siver ol olicug
wol petsyoudvas. Ei 88 tutto 1§ petoxdi Tol elven Fom, moddd ve udrdov
T obv uetdxovio. DN, V, 5/820B, C. This is a difficalt passage. I
have refied mainly on de Gandillac’s French translation to make it clear.
Cf. Oeuvres compldies, pp. 131-32,

119 DN, V, 8/824C. The scriptural references are to Rom., VIII, 26-30;
I Cor, 11, 7; Ephes, I, 5. Cf. also D.N., XI, 6/956A.
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who can create once they have been created themselves, for Denis
insists

We do not mean at all that goodness is one thing, being
another, and life or wisdom another, as if all these things
made ap a number of causes and of greater and lesser divin-
ities, each proceeding from the other.120

He is even more emphatic in the eleventh chapter when he returns
to the notion of the odroperoya.

Indeed, we do not say that being in itself is some sort of
QEWSm or angelic essence which would be the cause of all
existence for all heings (the only principle, in fact, the only
essence, the only cause of all existence, is Being itself in its
superessentialness), nor . . . that essences (ovoiar) and sub-
stances (tmootdoeig ) are the productive principles of things
(principles), which some have lightly taken to be gods,
fashioners (dnulovgyoi}of heing; but in reality . . . these
gods never existed.!?t

However, Denis leaves hanging the question of their exact nature.
Even Maximus the Confessor, who comments him into orthodoxy,
does not tell us exactly what they are. At one time he calls them
the perfect eternal vénos of God,22 at another he calls them the
perfect eternalzoinoic.?® In the first case, he is thinking of the
divine beauty as the doyf magadeypennd according to which
(mgog 8) things come to be. In the second, he looks not at their
power to define as archetypes but at their power to determine in
actual existence, for as odropstoyal the exemplars help to bring
things about. It is in this second sense that the beautiful in
itself, the atedualiog, spills out from itself ali beauty in whole or
in part, and measures its fairness to the capacities of creatures,12:

20 DN, V, 2/816C.

121 DN, XI, 6/953C, D. Again, the translation relies on the French of
de Gandillac. OQeuzres complites, pp. 168-69,

122 Migne, P.GG., TV, 260B.

128 fhid., 329B.

124 The phrasexol Shov ndlhog nal peouxdv #@GALog appears to mean that
beauty can come to the totality of a thing or to any of its components,
The plhrase xeoi 8log xohd wob #v péoes xokd seems to signify the grada-
tions which result from the nature, powers, and merits of the beings ‘which
share in beauty. D.N., XI, 6/956B. Albertus Magnus, as Ruello points out,
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Thus, the exemplars are akin to the efficient cause, yet in their
foremost function as standards by which things are bounded and
defined (although ereatures never resemble them fully),!25 these

draws from Denis a special doctrine of per se participata. “Selon Saint
Albert, il y a une Vie par soi qui émane de la Vie par sot ineréée comme
d'une principe en quelque maniére univogue dont elle regoit une certaine
unité et sa raison propre. Bien plus elle apparait comme une nature separée
car, €tant créée, elle n'est pas Dieu, et étant indépendante dans Pétre des
réalités particuliéres gui la participent, elle s'en distingue sans toutefois
étre un existant véritable. Ainsi congue, la Vie en soi soppose 4 la vie
particularisée en chaque vivant. Pour étre complet, il faut ajouter que le
concept de Vie par soi créée doit se définir non seulement en fonction de Ia
Vie par soi incréée, mais encore de !a Vie par soi concue comme partici-
pable et de ia Vie par soi participée.” “Etude du terme dyofodémc,” Pp.
7-8, How St. Thomas interprets the adtopstoyxal is seen by the title of
the lesson in which he explains them: De divinis perfectionibus quod per se
in abstracto considerantur, D.N. expositio, X1, 4; Pera, pp. 345-47. When
he deais with exemplars in Chapter Five, he shows them to be exemplaria
rerum dici rationes in Deo existentes, Ibid., V, 3; Pera, pp. 259-51. Ci.
Timathy Sparks, O.P., De divisione cousae exemplaris apud §. Thomam
(Columbns, Ohio: Rosary Press, 1936), pp. 15-21, and Robert Henle, 8.7,
Saiut Thowmas and Platonism (The Hague: Martinus Nijhoff, 1956), pp.
415-16,

125 “There is no exact resemblance (Zugpépzia) between what is caused
and the causes, for the creatures possess only such images of the causes
(‘creative originals’ Rolt, Dienysius, p. 75, for oizie) as are possible to
them, while the causes transcend and surpass the caused by the very nature
of their own principle (‘originality, Rolt, Ibid., for Goxh).” D.N., 11
8/645C.

The term dgogiletor is variously rendered by the medineval translators:
by Hilduin as deliguntur, by Scotus Eriugena as segregant, by John Sar-
racen and Robert Grosseteste as determinantur. Later translators give it
as defintuntur or definiantur. CL Dionysiaca, p. 1844 However, the com-
pilers of the Swmmae Theologica of Alexander of Hales either substituted
another word, or employed a different version in their explanation of the
beautiful : Pulcrum vero dicit ipsum examplar, inquantum ars ad distine-
tionem et harmoniam differentium. Unde dicit Dionysius quod “est exemplar
secundum quod omnia distinguuniur” (the italics are mine). Pars. 1, Ing.
L Tr. 11T, Q. 3, m. 1, ¢ 1, a. 2; Ed. Quaracchi {Florence: Collegio S.
Bonaventura, 1924), p. 162. This verb may have been drawn from the
commentary of St. Maximus, since he uses both dgopltw and Siexoive
in his explanation. P.GG,, TV, 253C.

1
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primal patterns are tied up with the final cause, for they exist in
God as cvumegdounora, 128

S0, too, the tehndv aimov cannot leave behind the other causes.
As the aim or purpose (oxoméc) of things, it is wedded to the
Adyog and the Bgog or definition. If the exemplar cause provides
the definition and the formal cause furnishes the Aovoe, the final
cause. is itself the oxomdg.12” Thus, the onomdg of each hierarchy
is the perfection of its members through contemplation and imita-
tion of God.'® Rarely outside of the Divine Names does Denis
fasten a causal meaning on the words négog and téhes. In his
study of the two hierarchies these terms usually carry the sense
of something brought to a conclusion in time: the end of trials,29
the end of warfare, 120 the end of life.?3?

In the Divine Names, both népas and Adyoc stand for end or
terminus in a broader way. God is the principle and the end
(doym »al xégag) ;132 He is cause and final goal{aitio »al téhoc).188
négug includes the note of limiting or determining and is set up
against dnelota or limitlessness,’®  while Téhos often bears the
added idea of purpose. In Chapter Five, Denis explains that God
is the end (téhoc)as the one for whose sake (08 &vexa) things come
to be,’ and the bounding and the boundlessness of all that is

126 DN., V, 8/824B.

127 These expressions appear together in the following passages: DN,
IV, 32/732C; VIII, 4/892C; IX, 6/913C.

128 ., 1M, 2/165A; VTI, 2/208A; EH., 11, 1/392A,

1290 CH., XV, 5/333C.

130 EH., VII, 1, 3/556R,

181 EH., VII, 1, 1/553A,

183 DN, IV, 10/705D; 10/708A; 34/736B; V, 6/821B; 10/8258;
CH., X, 1/273A.

138 DN, IV, 4/697C; V, 10/8258.

3¢ DN, IV, 10/705C.

138 This is Aristotle’s phrase. Cf. Mee., 1, 7, 988b, 10; II, 2, 994h, 9-17.
In this latter section, Aristotle employs #égog as limit, and TEhog as end.
Of course there is finality in Platd’s writitgs. Joseph Moreay suggests two
types: an external adaptation to function and an internal subordination of
parts to the whole (Gorg., S03E-504A) L'ame du monde de Platon aux
stoictens (Paris: Société d’édition “Les belles lettres,” 1939), pp. 39-40
and La construction de Iidéalisme platonicien (Paris: Librairie Furne,
Boivin et Cie, 1939) pp. 205; 464-66. Cf. also Paul Friediinder, Platon, T
(Berlin: Walter de Gruyter & Co., 1954), p. 286.



68 Beauty in the Pseudo-Denis

bounded or boundless, since He is above these oppositions.138

When Denis speaks in this same section of God as the source
(Goxn), means (nesb1yg), and fulfillment (veheuty) of all things, St.
Maximus takes these aspects to be forms of finality. The final cause,
which contains and encircles all things in safety and which mo-
tivates all production, is the source of all things as their cause,
their means as so arranging them that they last, and their fulfill-
ment as willing and being itself their end.’37 All things, to be
called “whole,” must have beginning, middle, and end. These are
Aristotle’s requisites for anything which needs sequence and
order.!®® Denis takes this description of the “whole,” which was
originally applied to finite beings and artefacts, and gives it to
God as the one and more than unique (Snepnvousyd ) causality from
whence all fairness comes, 39

The creature’s wholeness is a sign of its perfection and its ful-
fillment; a token that the final cause has been realised in it. That
is why God is also called the principle of perfection (rederagyia).140
In fact, Durantel claims that the notion of God as wholly flawless,
ever expanding in Himself the absolute perfections of thought and
love and communicating to creatures of His largesse, dominates
the Dionysian works.'¥! God is perfection even more than He is

3¢ DN, V, 10/825B.

W G doyn mdveoy, dte oinog, Aéyeron, ofitw xol pécov, bg v elg 16
suveotivon moodtooy Sudovs, xol velevtd, dc &v 1H delinon odted MEQU~
Tovpdvov ThY Sviav, fo’ By nal Enfotowrtal, xedd xol Tehpdy aitdv onow,
o5 doxfv Svre xal wéhos, xavd v delov "Iodvwny év 'Anoxoltys.  In
DN, IV, 7; PG, IV, 253B.

188 Cf. Poetics, VII, 1450h, 24-32; here, “whole” (8hec) and “perfect”
(téhetog) are placed together. Ci. alse Metf, V, 1023b, 20-1024a, 11, where
wholeness (636tng) is called a kind of oneness (&vétne). That all things,
to be whele, must have beginning, middle, and end, is a principle of Py-
thagorean philosophy. It has also been used by Plato (Tim., 31). For the

- history of the principle, ¢f. G. Garuti, “Giusto Mezzo,” Enciclopedia Filo-
sofica, 11 (1957}, cols. 807-08.

139 DN., V, 8/824B.

140 CH., I, 2/165A; VI, 1/200C; VII, 3/209C; D.N., 1, 3/589C.

142 St Thowmas, p. 230.
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being ; while He surpasses all perfection, He wills that creatures
be perfect. 142

The return of creatures to God spells their fulfillment
{tedelwaig, tedevty)) and their “conversion” (Emorgogy)) in all
senses of the word. God in His power turns them towards Him,
drawing them to Himself through the circular sweep of His crea-
tive motion.*® Creatures answer Him by their inborn inclination
(drdwhiowg) towards the really lovable ;4 and, if they are rational,
by a reform of life.

This association of finality with perfection and desire for per-
fection, although it receives a special emphasis with Denis, is not
new with him. Plato teaches it. He links the perfect, the object of
yearning, and the wholly good ;% for it is always the good which
the soul craves.14® Plotinus makes the One the satisfaction of all
things, since they act to find the One and delight in it;*7 while
Proclus holds that the process of return to the last cause is a
journey through intermediate causes which are likewise objects
of desire. 148

However, the role of beauty in such a recall is unique with Denis.

142 God is edrorshhg, CH. X, 3/273C; DN, IX, 4/912C; XIII,
1/977B. He is dékotedig, DN, II, 1/636C. He is mavrédeog, EH., II,
2, 5/396A. He is tmeoreific, D.N., VII, 2/869A; de Gandillac transintes
this: “dont Cest trop peu de dire qu'elle est . . . fin” Oeuvres completes,
p. 104,

s DN, X, 1/937A; 1V, 14/712C, D; IX, 9/916D.

44 CH., 11, 4/144B.

145 Phil., 61A.

146 Rep.,, VI, S04E-509B ; Laws, 967A. It is in the sense of an attractive
force that St, Thomas interprets the “geod” of the famous axiom “bonum
est diffusivim sui” He refers to the fourth chapter of the Divine Names
nat only for the axiom but also for the doctrine that the good iz the
measure of things already in existence, that we judge their perfection by
their nearness to the goodness of God, De IV er., (3. 21, 1, ad 4 The axiom
is nowhere stated explicitly in the Areopagitica, but it is implicit through-
out them, most obviously in the fourth chapter. For an analysis of St
Thomas’s teaching in relation to the doctrine of ecarlier thinkers, cf, J.
Péghaire, “L'axiome ‘bonum est diffusivam sui’ dans le néo-platonisme et le
thomisme,” Revue de Puniversité & Ottawa 1 (1932), séc. spéc., pp. 5-30,

147 Eun., 111, 8, 10; Henry and Schwyzer, p. 409, 20-35.

148 Elem, Theol., Props. 31, 35; Dodds, pp. 3, 38,
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In spite of the fact that Plotinus sees the beautiful gather together
separate clements “in the unity of one end,” he applies this ex-
pression to the parts of a bodily whole and not to the supreme
beauty.™® Denis on the other hand thinks first of the beauty of God.
Even though on one occasion he speaks of the “wholly surpassing
good” which “calls beings to enter into communion with it in the
measure at least in which each one is capable,”13 it is more par-
ticularly the beautiful which makes this appeal. He builds up his
theory apparently on the fanciful etymology of the Cratylus. There,
Socrates decides that td xadév means intellect ( dugvowa ), since the
word is formed from 6 walofv, what calls by name; for, he asks,
“Are not all works done by mind and intelligence worthy of
praise? He answers his own question in the affirmative, because
thoughtfulness (peévnowg) “does things we call beautifyl and in
which we delight.”15%

Denis takes over this word-kinship and shifts its meaning. God
has the name “beautiful”” (70 xdiroc) as calling (xaloUv) all to Him-
self and as gathering together all things within Him.1%2 His beauty
is “the goal of all things and their beloved” since it is “for the
sake of the beautiful” that they exist.®3 Once the notion of beauty
as fmal cause is clear, Denis goes on to show that the beautiful and
the good are onme. However, he scems to keep this difference in
mind, because as Chapter Four progresses, and he sketches out
further workings of the good, his brief references to finality, always
bring in the beautiful. Thus, creatures realize their acts and de-
sires because they tend towards the beautiful and the good, 184
non-being comes into existence because it longs for the beautiful

149 This is from the French of de Gandillac who thus transiates: mdg
8t b Bhov ovveehoivte, Enmn I, 6, 1. “dans Tunité d'une fin” La sagesse
de Plotin (Paris: Hachette, 1952), p. 56.

B CH, 1V, 1/177C.

181 Cratylus, 416D ; Fowler, p. 112,

182 DN, IV, 7/701C. Rolt’s translation keeps the play on words: “the
Super-Hssential Beautiful is called “Beauty” becawse . . . it summons all
things to fare unto Itself (from whence it hath the name of “Fairness”}),
and because it draws all things together in a state of mutual interpene-
tration.” Dionysius, pp. 95-96. Ci. Horn, “Note sur I'unité,” p. 79.

183 DN, IV, 7/704A.

154 DN, IV, 10/708A, B; 13/712B.

Beaunty and Causality 71

and good,' while angels at the other end of creation are drawn
most perfectly towards the beautiful and good.?™ Likewise, among
earthly creatures, those who can share in the supernatural are lifted
up to God by the love of things beautiful, for such a love purifies,
“reduces our multiple otherness, perfects us in unifying and dei-
fying our life, habits, and dispositions.”157

The divine beauty encompasses in this manner a wide causality,
closely (and sometimes confusingly) interwoven. As exemplar, it
offers a pattern which limits the creature’s reflection of the God-
head—a pattern which goes before the well-ordered fashioning of
the efficient cause. Yet since the divine ideas manifest themselves
in creatures, even as models they have the power not only to define
but also to effect beauty. As maker, in turn, this same divine beauty
sets things in existence and in motion, and furnishes each being
with a longing for its own form or beauty. The form, of course,
mirrors the beauty of the archetype, while it cooperates with the
efficient cause in the cuvoy®, that bond which secures the individu-
ality of the creature and at the same time its union with other
creatures and God. Likewise, the yearning for fulfillment of form
is but one facet of the final cause, that desire of the beautiful for
whose sake all things are, that lovely being to whom they shall
return. If beauty in any way differs from the good, it is from this
last point of view. The great work of the good is to give, while the
task of the beautiful is to attract. This seems to be the lesson Denis

s DN, IV, 18/713D,

6 DN, V, 3/817B. Ci also, DN, IV, 19/716C, and IV, 23/725C.
This last reference seems to make the difference pointed: “Thus they
{the demons] possess their existence from the good, and are naturally good,
and desire the beautiful and good in desiring the realities of heing, life,
and intelligence.”

57 quévy 18 ©@ mdg adtdv dvatervopéve xok fndc Gvoreivovr TEv so-
hiv Qo oupmrioosr Thg mohhis freebtnrog el sl Avoeldd xol defav
dmoteherdong Loy, v Te xod évievewny. EH., 1, 2/3728. Jaeger points
out that for Gregory of Nyssa, God, as the archetype of beauty, “is
the object of the infinite desire and ardent love of all who recognize
Him. The act of recognition is described as $edoday o ndhioc, eg., De.
wirg., 289, 11, which is taken from the Jemoic of the idea of the good in
Plato” Two Rediscovered Works, p. 76, n. 2. Cf. also Leys, L'tmage de
Dien, p. 53.
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teaches through the compelling image of Christ the athlete. As the
good, Christ came down to join in the fray and assure the victory;
as the beautiful, He “provides fit rewards for those who win.’158

158 gigvdooto 84, B¢ wakdg, edmoenii voic vxdor vh Fmodla. EH., II,
3, 6/401D.

CHAPTER IV

CHARACTERISTICS OF BEAUTY

A world-wide cause and a focus of participation, beauty has
qualities of its own. Denis presents them when he explains why
God is called “Beauty.” The cause of all receives this name, he
says, “because it imparts to each thing a beauty which befits its
nature, and because it is the cause of the harmony (edaopootic)
and splendor (dyhota) in all things, flashing forth (2vactodmtov)
upon them all, like light (p@dc), from the brightness of its own
fountainhead, shares which make them beautiful; and because it
summons all to itself . . . and gathers all in all unto itself.”1

Not only harmony and light stand out as the characteristics of
beauty, but individuality and perfection as well, for beauty besides
being the source of order and radiance is also, as this passage
repeats, the object of desire and the center of perfection. To
attract and to fulfill are its functions as final cause, but here
they reappear from another point of view, as present within
beauty itself. God is called “Beauty” because He possesses these
qualities. Therefore, they must be aspects of beauty in general
and be present wherever beauty lies.

The first of them is harmony, a quality akin to order, arrange-
ment, and measure. Its presence makes of the Dionysian uni-
verse not a “geometric alignment”® but a beautiful place in
which to live. Since Roques has already traced the history of
the terms associated with order (tdEic, noaGpog, uétgov, Mdyog,
dopovia),® and their meaning in the works of Denis* it is

1 DN, IV, 7/701C.

2 Roques, “La notion de hiérarchie,” p. 190,

3 L'Univers, pp. 36-67. The historical sweep takes in Plato, Aristotle,
Philo, Plotinus, the Corpus Hermeticum, Tamblichus, Proclus, the Apostolic
Constitutions, and St. Basil. For Denis’s dependence upon Proclus for
tdEic and xbouwog, Roques refers to Hugo Koch, Pseudo-Dionysios in
seinem Bezichungen zum Neuplatonismus wnd Mysterienwesen (Mainz :
1900), pp. 271, 274; L’Univers, p. 59, n. 2.

4 Ibid. Cf. also Ch. II, “Les caractéres de I'ordre hiérarchique,” L'Univers,
pp. 68-91,
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necessary here only to summarize his findings and to look briefly
at the esthetic relationships he has not mentioned. Roques points
out the following senses which “order” takes on:

1. As wdEig or rdoow, it means arrangement or divine com-
mand, so that the hierarchic order is not a happy accident
but the expression of God’s will.5

2. As Swmibopneic (from xdopog, arrangement, suitableness,
good order, universe) it stands for the triadic and hierarchic
order.%

3. As péreov, measure (ovupetola, when applied to creatures),
it indicates reduction to a common standard.”

4. As domovia, it refers to the adjustment, accord, and agree-
ment of things.®

At times, each of these expressions receive an esthetic stress by
the addition of the prefix ed. Roques notes this fact about the
words elxoopia, etuéopns, and efwoopog which Denis wuses to
describe the splendid ranks of the human and heavenly hier-
archies.? In every case, from the angelic choirs and the high

5 L’Univers, pp. 36-40. “L’ordre réalisé dans les hiérarchies ne sera pas
un accident heureux . . . mais Pexpression méme du vouloir divin.” “La
notion,” p. 187.

§ L'Univers, pp. 40-50. Roques notes that duambouncrg  approaches
t65ig  in meaning, save that in the concrete it has a wider extension. ThELg
never includes more than one order, while Buondopnes can be synonymous
with “triad” or “hierarchy™ in the narrow sense. L’Univers, p. 56.

T L'Univers, pp. 59-64.

8 L'Univers, pp. 64-66.

8 “Par l'adjonction du préfixe, la nuance esthétique de wbopoc se trouve
singuliérement accentuée. (C'est dans ce sens qgue les divers rangs de la
hiérarchie céleste seront dits efixoopnor (C.H., 240A/B; E.H., 504A).
La belle ordonnance de leur disposition est qualifiée de déiforme (tfig . . .
Beoedolic ednooptae) (C.H., 241C). Elle est, en effet, participation 3 Dien,
principe harmonieux de tout ordre (edmdouou tebweyiag) (C.H., 273A),
d'olt procéde et & quoi tend, dans un bel ordre (edxboumc), tout arrange-
ment harmonieux (dndon elxoonle). Ta hiérarchie ecclésiastique vient
aussi de Dieu et constitwe un ordre harmonieux et saint. L'éveque y
dispense les illuminations divines &v slwooulg wab tafe, xoi dvatoyie Tiig
ExdoTov mode T leod ovupetolag (E.H., 400B). Et le dernier rang de cette
hi¢rarchie, auquel introduit le haptéme, est appelé Tig elndopov nol leodg
talemg (EH., 400C). Dans cette hiérarchie, comme dans la hiérarchie
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priest (that most angel-like of men) down to the newly baptized
Christian, the arrangement (etwoopia) is a share in the godly
source of all order and for that reason is beautiful.

The same is true of ebtafio, a fine and fitting order estab-
lished among the angels’ and set up also among men ;! for,
again, God is the master of all seen and unseen edtaia which
He bestows according to the merits of each being.’* So, too, with
edpetpia, for while symmetry (ouppetgic) and good order
(etmoopia) belong together,'® and while all measure (1 uiton
mavia}'* pertains to beauty, the well-proportioned {ebuetpia) and
the well-ordered (sirafic) in a special way accompany what
is fair (16 woddog).i®

Most closely tied up with beauty are the terms dopovia,
Epaopoyi, and edaguootia. Edaguootia is 2 hapax, yet it has

céleste dont elle est I'image, il n'y a rien de contraire au bon ordre
Cdwdopnrov) (E.H., 500D). L'ordre et harmonie des choses divines sont
en effet universels (afTn ydeo % xadohws tédv Helov einoopia xal Tdiig)
(EH., 445A).7 L’'Univers, p. 57.

10 CH., VI, 1/200C; VIII, 1/240A.

W C.H, IV, 4/181C; VIII, 2/241C.

2 CH., XIIE, 3/301B; E.H., 11, 3, 3/400B; D.N., VII1, 7/893D.

18 BH., 1L, 3, 3/400B. Symmetry (ovuperoln), measure (peteidTne),
and beauty are linked together in Plato’s world. Cf Phil. 64E; 66A/B;
Tim., 87C. Aristotle teaches that beauty consists in order (vdEic), and size
(néyedoc), or, more broadly, in order, symmetry, and definiteness
(20 dovapévov). CL Poet, VII, 1450b,34-1451a, 6; Met., X111, 1078a,36-b, 1.
The Stoics stress material propertions. Cf. Cicero, Tusculonge disputationes,
IV, 31. Plotinus reacts by arguing that beauty cammot depend wholly upon
external ordering, even in material things (Enn., III, 2). This is more true
in the realm of mind and morality where there are no parts to round into a
whole. Cf. Enn, 1, 6, passim.; Whittaker, Neo-Platonists, pp, 87-88; Eu-
génie de Keyser, Lo signification de Fart dans les Ennéades de Plotin
(Louvain: Publications universitaires, 1955), pp. 107-109; Fiametta Bourbon
di Petrella, Il problema dellarte ¢ delly bellezza in Plotine (Florence :
Le Monnier, 1956), pp. 91-93. Proclus returns to concepts of the Philebus
when he develops the idea that every mixture consists of symmetry, truth,
and beauty, Cf. In Platonis theologiam, ed. E. Portus (Hamburg: 1618),
pp. 139, 379-383.

4 DN, IV, 10/705C.

15 DN, VIIT, 7/803D. In this passage, divine justice measures out the
creaturely adernments.
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significance as the word Denis chooses for the harmony which
belongs to beauty itself.’® Because of the divine harmony within
the hierarchy (814 tattng tic dviéov xal lepapyxtis dopoviag),
each level may share in Him who is “truly beautiful (xodév),
wise, and good.”'” Beauty is the cause of harmonies (dGopovio)
and adaptations (épappoyal) and of their share in its loveliness.18
Likewise, the individual being is in order when it harmonizes
with its situation,'® for then it dwells in perfect accord, perfect
concord and a true connaturality.2® Such consonance is the out-
come of the divine wisdom and the divine beauty, for ordering
implies a plan in the mind of God. So it is that God as wisdom
and beauty grants to creatures a divine harmony (dopovia Evdeoc)
and a holy beauty (ieod edmoémeie),® with wisdom bringing
about in beautiful fashion (xalliegyodon) the unique sympathy
(octumvown) and harmony of all.2?

Whatever word he uses, Denis expects his world to be well-
ordered and beautifully arranged. In the temporal realm, harmony
unites the fruition of what comes before to the start of what
follows after.®® Even the order of matter is bound up, as we have
seen, with beauty and with form,2* since its very ordering, coming
as it does from the source of all beauty, is so planned that it
keeps some trace of spiritual beauty.2

Ugliness and sickness mean weakness of form and lack of
order; that is, “not absolute evil, but only less beauty. When

16 D.N., IV, 7/701C.

17 EH., I, 2/373A.

18 D.N., IV, 7/704A, C; 10/705C.

19 DN, I, 2/589A.

20 wovd why delov adtii dopoviav tplotata xol vaoudteron CULLPOVEY
mavredet xol dpovolg ol ovpguig. D.N., XI, 2/949D; cf. also D.N., VIII,
5/802D.

21 DN, I, 4/592A.

22 D.N., VII, 3/872B. Vélker points to Gregory of Nyssa's interest in
the harmony of the universe, the tie-up hetween the earthly and the
heavenly, the olpmvown t@v vrov mede Ehinio. Gregor von Nyssa, p. 28.

23 DN, VII, 3/872B.

24 D.N., IV, 28/729A.

B émel ol ot [$An] modc toB Bvrog xahoi v TmoeEw doyxmuuio xatd
nioov adtiis v Dhalov Sioxdounowy Grnpiuotd Tive Tiig VvogQdg elmoe-
nelog Exew. C.H., 11, 4/144B,

11
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beauty disappeats entirely, as well as form and order, the body
itself disappears.”?® While realities which exist are never de-
stroyed according to their essence or nature, if something falls
short in their natural ordering, their harmony and symmetry may
fail to stay as they were.?” Harmony vanishes altogether in the
wake of evil, the epitome of all that is unlovely (dnalhéc) 28
yet at the other end of the scale, under the impact of sanctity,
harmony comes to perfection, things glow in true selfhood and in
the full possession of all beauty.2?

In the scheme of Denis, therefore, the accord characteristic
of the beautiful includes not only the ordering of a being in itself,
but also and more particularly its ordering in relation to
other beings, especially to the harmonious source of all order
(etmoopos takiapyia).30 Perhaps, too, this preoccupation with har-
mony leads him to adopt the word edmpéneio which usually means
comeliness or exterior charm, when he ponders the beauty of the
hierarchies.® Derived as it is from ngénw, to fit or suit, eOmQEmELL
carries with it the connotation of order and thus becomes an apt

26 toiito 8¢ ob mdvry xomdv, GAL Frvov xahdve €l yao movtedic yévoito
Mowg xdlhovg xoi eldove ol tdEeme, oiyfNosTon »ol adTd TH cipa, D.N.,
IV, 27/728D. Albertus Magnus, in his commentary, takes proportion to be
the material element and clarity to be the formal element in any beautiful
composition. Dom Pouillon notes this unique distinction and cites passages
from the fifth lesson of Chapter IV. “Ia beauté, propriété transcendantale,”
pp. 295-96. De Bruyne sums up St. Thomas's interpretation of the Dionysian
harmony as “une réduction de choses diverses i l'unité . . . grace 3 la
proportion.” Among substances, beauty brings back the diverse to oneness ;
among qualities, it is likeness in the unlike among quantities, it is the equal
harmonizing unequal parts. Efudes d’esthétique, 111, p. 303.

27 @hhc T 8Mhelyer Tig 2ot glow ThEewg, 6 Tiic dopovioe xal Thic ouvp-
petotag Adyog dolevel pévewy doaltwg Exwv. D.N., 1V, 23/724D.

28 In the manner of Proclus, Denis defines evil as a lack, deficiency,
weakness, disproportion, error; as purposeless, unlovely, lifeless, unwise, un-
reasonable, imperfect, unsettled, causeless, indeterminate, sterile, powerless,
disordered, incompatible, indefinite, dark, unsubstantial, and never itself pos-
sessed of any existence whatsoever. D.N., IV, 32/732C, D.

29 D.N., XII, 3/969D-972A.

30 C.H., IX, 1/273A.

31 Denis reserves the term for the spiritual beauty of God, angels, and
men. He speaks once of the order (vdEic), seemliness (ebnoénein),
and light (pdg) of the stars (D.NV., IV, 4/697B) and once refers to the
gxtoc elmoéneia of the ceremony of anointing (E.H., IV, 3, 2/476B).
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term for the spiritual beauty of angels and men, arrayed in seemly
fashion before the eyes of God.

The concept of clarity, which Denis also allies with beauty, runs
through Platonic and Neoplatonic thought®? and through the Bible.
Denis inherits it, therefore, from his two chief sources, the pagan
philosophy which he disclaims and the Scriptures which he cher-
ishes. Not only in the images of the reflection-lit cave,3? of the sun
as the center of the Ideas,® or of the shaft of heavenly light in the
myth of Er3—each a case where radiance takes on an other-
world quality connected with true dmotiun and the Ideas on which
such knowledge is focussed—does Plato use the metaphor of Hght
meaningfully, but also in the argument of the Phaedrus.3® There,
beauty becomes the link between the world of phenomena and the
world of Ideas. Alone of them all, heauty still shines on earth,
even to our senses, with some of the brilliance which it had when
we first saw it in the other life. Among changing things, it stands
most easily for permanence since it is the most clearly seen of the
Ideas and the fairest.

Philo, who follows Plato in so many ways, draws a notion of
God as creative light from the scriptural verse, “The Lord is my
light and my saviour,” and from the Platonic image of the sun.?7

32 A classic study of the theme of fight was made by Clemens Baewmker
in “Witelo—ein Philosoph und Naturforscher des XIIT Jahrhunderts,” Bei-
triige aur Geschichie der Philosophie des Mittelgliers, Bd. 111, hit. 2 (1908),
pp. 357-514,

Rep., VII, 514A-519D.,
Rep., V1, 507B-511E.
Rep., X, 6168,

36 250D,

27 “The concept of God as creator of everything is also expressed in his
application to God of the terms spring (mmyf) (Fug., 36, 198) and iight
(podg) (Somn. I, 13, 75). The use of these two terms as a description of
God, according to Philo’s own statements, is based upon the scriptural
verses: “Me they forsook, a spring of life,” (JFer. 2, 13) and “The Lord is
my light and my saviour” (Ps. 27, 1), though the analogy of light, or rather
the sun, is also used by Plato. . . . Sometimes, instead of calling God light,
Philo describes Him as lightgiving (googdoog) (Ebr. 11, 44) or the “in-
telligible sun” (Virs. 30, 164, Spec. I, 51, 279), the latter term evidently
based upon a combination of Plato and of the scriptural verse, which in the
masoretic Hebrew text reads “For the Lord is a sun and a shield” {Ds.
84, 12). Wolfson, Philo, I, p. 211. Cf. also Baeumker, “Witelo,” pp. 362-64.

L -
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Plotinus, however, is the first in this line of thinkers to make light
a major element in his universe. All things proceed from light and
dwell in light, and they are all the same in the very radiance which
brings them into being.3® Tf the soul is an immense light from
which all lesser things emanate,3® so that even material forms have
a borrowed radiance,*® it is because Plotinus sees a relation be-
tween the One which is light itself and the spiritual illumination
of knowledge. The soul receives its enlightenment from the voriig
in the same way that the moon welcomes light from the sun. Such
knowledge is not an inward part of the soul, nevertheless ; for the
soul is not penetrated through and through with light as is the
volic, Yet the very volig is not the source of its own light, since
its inner clarity comes from the One, the simple, dynamic power
of light itself. 41

Even as true beauty is spiritual, so, in the Plotiniam scheme,
the true quality of beauty must be radiance. In an echo of the
Phaedrus,*® Plotinus describes the world beyond as a place where

38 Emn., VI, 7, 36: VI, 8§, 18

8 Enn., TV, 3, 9; Bréhier, pp. 75-76. Roques states that the Plotinian
light is determined rather than free: “Tl est en effet de la nature de la
Lumiére, de la Pureté et de I'Unité parfaites, d'illuminer, de purifier et
d'unir. Et V'on pourrait sans doute voir dans l'action purificatrice, illumi-
natrice et unitive de la Bonté en soi, un rayonnement nécessaire et naturel
qui serait tout autre chose que linitiative gratuite d'un don.” “Le primat
du Transcendant dans !a purification de I'intelligence selon le Psendo-
Denys,” Revue d'ascétique ef de mystigue, XXIII (19473, p. 155.

40 Enn, VI, 7, 21.

4@ 8 ton megomioudvoy dv Tf aimod oboly, T 8 mogéyov tobty TO
@iy obx diho By gic domy dmholv mueéyovy v Sdvopuy dxelve tol slvay
§ #om. Emm, V, 6, 4; Bréhier, p. 116. The entire inteflectual order is a
kind of light, Cf. Enn., V, 3, 8-9; Bréhier, pp. 58-60; V, 5, 7; Bréhier, PP
$8-160. Joseph Maréchal refers to Plotinian mysticism as “L'extase lumi-
neuse” in which “le Bien, cu I'Un, rest pas 4 proprement parler, un étre
revéty de lumidre (qu'il puisse, ou cotnmuniquer librement, ou étre
contraint de communiquer), il est la lumidre méme, 4 sa source, la lumiére
dont Pessence est d'irradier : piig, néve phg, qig mod gwtds. Etudes sur
la psychologic des mystigues, 1T (Paris: Desclée de Brouwer, 1937), p. 73.
Besides passages cited above, he refers to Enn., VI, 7, 16; VI, 4, 7. Proclus
too, provides a doctrine of the voepdv @ic or Beiov @de which acts as
dnutovgvés.  Ci In Rem Pub.; Kroll, I, pp. 204-95; In Tim., Diehl, L, pp.
166-68; 211-13; III, pp. &0-85.
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“everything is clear for all: light for light,” where “the beautiful is
really beautiful because there is nothing unbeautiful about it.*#2
Even here below, it is the luminous character of things, rather than
their order and proportion, which compels us to call them beauti-
ful

Denis’s theology of light appears to grow directly out of Neo-
platonism, yet, according to his own avowal, it is rooted in the
teaching of St. John*® God the Father and His theandric Son,
Jesus, are the source of light. Jesus is the “true light, enlightening
every man who comes into the world,”® while the Father, in St,
James’s words, is the “Father of lights.”*" Denis can rarely resist
the language of light when he speaks of the Godhead. For him,
God is unapproachable light (émodoitov @dg), invisible light
(ddoatov @idg), spiritual light (vonurdv qlc), eternal, ineffable
(dgemrov), wholly lightsome (wapgpass), a pure and supreme
clarity (diotyeia).*® He is at the same time darkness, but a dark-

42 244A.2578 ; Fowler, pp. 464-504.

4 dhAd nlig movri povegds eig 1o elow %ol mdvtos iz vao POTE . . .
wal T6 xohov mokdv, S pn &v ©d [pn] wehd.  Ewn, V,8,4; Bréhier, p. 139,
On the cleansing and lightgiving power of beauty, cf. Jean Trouillard, La
purification plotivienne (Paris: Presses Universitaires, 1955), pp. 158-60.

4 Enn., VI, 7, 38; cited by E. de Keyser, La signification de Porz, p. 107,

45 Not only does Denis draw from St. John's Gospel (I, 2, 3,9 12;
IIL, 8; V, 21; VI, 64; VII, 38; X, 11, 14, 30; XIII, 10; XTIV, 23; XV, 26;
XVI, 15; XVII, 10; XX, 22), his first Epistle (11, 2; IV, 12}, and the
Apocalypse (1, 4; IT; IV; V; VII; VIII; X; XX; XXII, 16}, but he also
addresses Letter X to him. In it he wishes that those who maltreat John
“may become his disciples and share in the light,” and adds that “nothing
can take from us the most fulsome radiance of John” 11178, 1120A. The
scriptural passages which Denis uses in his light theology are: Ex, 111, 2;
Num, XXIV, 17; John, I, 5; IL, 9; Jas, 1, 17; II Pet, I, 19; Apoc,, XXII,
16.

46 John, I, 9.

47 Jas, I, 17.

48 DN, IV, 5-6/700D-701B; 11/708D; VII, 1/865B, C; C.H. II,
4/144A. The same descriptions recur frequently in the Dionysian warks.
That Denis is extremely light-conscious appears in the images he uses and
in his choice of words. To make clear his teaching, he draws comparisons
from the sun (D.N,, IV, 1/693B; 4/697D; V, 8/824C), from lamps (DN,
11, 4/641A-C), from fire (C.H., XV, 2/328D-329C), from a luminous chain
which hangs from heaven (D.N., 111, 1/680C). As for his vocabulaty, it is
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ness more radiant than light {(zdv dnéogutev . . . yvépov).#® The
light is His wisdom; in its dazzling rays (zaic VEEQPUEGLY ANTIGLY)
He knows all things.5® Tt is also His beauty (xahlog), present in
Himself and flashing (tvactpdnrov) in all creatures to £l them
with splendor (dvhaia).?

As the good or the beautiful-and-good, God, the doyigpuwrog,
reveals Himself by illuminations which proceed from the very heart
of His goodness (70 Eyxdpdia tiig ayadérmros EEfgu piTa).5?
Denis calls them at the same time a gift of light (pwrodosia) 58
a flood of light (pwtoyveia) b and a “showing” of light
{potopdvein) 7 for the creative outpouring is essentially a theoph-
any.®® Its sway is first of all over the spirit, over those of contempla-

scarcely possible to do more than list the terms he has chosen, Jaeger,
among others, points out many (20) such Dionysian expressions in Der
wewentdeckte Kommentar zum JoRhannesevangelinm und Dionysios Areo-
pagites (Berlin: Preussischen Akademie des Wissenschafiter, 1930), p. 16.
I have included in the list below palvopar and all the derivatives of qatve
(a total of 87):

Gyhede, olydn, dutle, dvaddunw, dvagaive, dradvaspe, dmootiibm,
Grogoive, doxlpwrtos, dorgdos, adyh, abvogavic, ydvvupo, Suadyela,
Sawyhg, Seedvic, eiliouviic, ingolve, Expoavic, Fxpovoic, Expaveeio, #x-
povtinds, Exguvioele, Exguvtopuxdc, enpdvrog, Ehldume, EAlowyle, Fu-
pelve, dupdvew, fppavie, tupnog, Eupoativgg, tvaotodntw, Fmidumo,
¢mepatve, gupdvea, Eoorrgoy, Deopdver, xovohdumn, watovydto, Ao
meds, Aapmedtng, Aopmgive, hepreio, paguaguyt, ohohapmis, mougeds,
negovydbo, mokigotog, mpogavic, TQWTOPAVELY, FEWTOQUYHg, TnAduvHC,
Toupavg, Uméghapnoog, Onephdpm, negpar, Tnsopovic, TREQPWTOL,
goivopm, gavipnos, guvig, QuvéTne, PEvyos, Pig, QuoTRE, pooTnaude,
peteyovin, putayeyin, potayonyixdc, QETAYEYlS, PuTeves, potitn,
POTLONE, POTIORSS, puToTmbs, poTeyovia, potedesia, putolitc, puve-
adig, gorolnyie, potoveyde, PUTOQAVELY, puToXUGid (poTovupi, o-
TOVUULKGEL) .

49 M.T., 1I, 1025A.

50 DN, VII, 3/872B.

51 DN, IV, 7/701C.

82 M.T., II1, 1033A.,

% (.H., 1, 2/121B; IX, 3/260D; D.N., I, 4/592C; 11, 11/649D.

5t DN, IV, 6/701A; Ep. V, 1073A.

58 CH., 1, 1/120B; D.N., 1, 3/5%08.

56 Semmelroth has made a study of creation as the radiation of God’s
light and above all as a manifestation of the Godhead, Scripture, the re-
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tive and illuminative outlook (4 Sewonmnt xat gotiotxy £Eig).57

Hence, one of the chief functions of each hierarchy is the chan-
neling of light to the minds of its members.®™ This is done in the
stepwise fashion we expect from Denis. Thus, the angels, “mes-
sengers of divine silence,” are “shining lights” revealing God to
men or to one another,” and among the angels, the seraphim re-
ceive the brightest gift of light because its simple splendors come
to them first hand (drdag xal duéoovs popuoovyas EMhapmopévy) .5
Perfectly conformed to the divine radiance, they pass it to those be-
neath them so that these in turn may shed the “luminous brightness
of the divine ray” (vdg gavotrdroas tic dsapynfis durivos wivdg)
upon beings lower still®® Even human life receives, in its own
manner, the illuminations of divine knowledge (olxelwe fovrfj tdg
deiog EMdpmeodal yvvdoeig) % since the last order of angels raises
our high priests to the splendors of the Godhead.#

vealed word, is also a light, for “we press upwards to those beams which in
Holy Scripture shine upon us, wherefrom we gain the light which leads us
unto the divine praises” (DN, I, 3/580B). The sacred writings are the
positive and negative norm of truth, the means of beholding the theophany.
“Gottes ausstrahlendes Licht,” Scholastik, XXVIII (1953), pp. 481-503.
Semmelroth traces in another article the three stages of the creature’s re-
turn, under the leadership of Christ, the gutaywydg, to the divine light.
“Die Lehre des Ps.-Dionysius Areopagita von Aufstieg der Kreatur zum
gottlichen Licht,” Scholastik, XXIX (1954), pp. 24-52.

57T BEH., VI, 3, 4/536B.

58 C.H., TIIE, 2/1658B. Cf Rogques, L'Univers, Ch. IV, “La science
hiérarchique,” pp. 117-131; Ch. V, “Le monde angélique,” pp. 158-167; Ch.
VI, “La science dans la hiérarchie ecclésiastique,” pp. 200-244.

5% DN, IV, 2/6968; C.H., 1II, 3/168A.

80 C H., VII, 4/212A; X, 1/272D. .

51 E.H., VI, 3, 6/537C; 1V, 3, 6/480D; C.H., 111, 3/168A.

62 Ep IX, 1/1108A,

% nooc Thg . . . Tiig deaoxius advéc. C.H., V, 196C. Rogues points
to the rigid laws, by which one level of the hierarchy may receive light ouly
from the order directly above it and may impart light only to the order
directly beneath it, as the great weakness in the Dioaysian system, a weak-
ness found in Neoplatonism and not in the Scriptures. L’Univers, pp. 146-
149. He adds later: “Mais cet échec partiel de I'angélologie dionysienne ne
doit pas nous en cacher les grandeurs. Elle a voulu mettre en pleine
lumiére, dans un monde épris de spéculations néoplatoniciennes, toutes la
richesse noétique du christianisme” Ibid, p. 167. With regard to the
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In every instance, the purpose of the communication is to
transform its receivers into vessels of light, clear, glowing mirrors,
capable of transmitting as well as receiving it; to make their lives
“luciform™ (pwroeldig), utterly resplendent.®® With men, it is
impossible that the divine ray shine otherwise than through a
variety of symbols.%* Material lights stand for the effusion of im-
material light which they image.®® In this way, the divine bright-
ness is tempered (aiyin pérowa) at the outset for weak human eves
which can gaze only upon a measured light (dvdioyov qag).7
In fact, the eyes of sense must be closed altogether if the creature
would look upon the spiritual, while earthly forms of knowledge
must yield to a mystic darkness which “flls with splendors more
beautiful than beauty our sightless intellects.”%

Denis means the link between beauty and light to be of the
closest. The very fact that he describes the divine beauty imme-

gotoknyla, the reception of light, Ivanka rightly insists that the creature’s
participation is directly in the divire radiance inasmuch as God is the only
true source of light. “La signification,” p. 16. He refers to C.H., XII, 3;
XIII, 4. Especially significant is the clause: &u xadopols dom Toic
onoootv xabugoic 7 the beuopxdc duavyelog dyvémnroe (He . Equerdv)
perovoio (305B).

8¢ C.H, II1, 2/165A; E.H., TII, 3, 10/440F ; V., 1, 4/504D; 11, 3, 7/404C.
Inspired by Denis, St. Thomas teaches that “since . . . angelic nature . . .
perfectly reflects its source, it receives the maximum intellectual light
possible for a creature. . . . As being always actually intelligible, angelic
substance may be properly called a light, ey (5.7, 1, 67, 1) James
Collins, The Thomistic Philosophy of the Angels (Washington, D. C.:
Catholic University of America Press, 1947), p. 184. Denis calls the human
soul “luciform” as well (E.H., 11, 3 7/404C). TJaeger notes the same idea
in Gregory of Nyssa and Macarius: “This idea, which is found in Gregory’s
treatise (De inst. Chri), takes on various pew forms in Macarius. The
soul becomes ‘all eye’ {Hiy opdaludc), ‘ali face’ (6in ngbowmov), ‘all light'
{8hn @ig). ... Illuminated from above it is filled with the ineffable beauty
of the glory of light radiating from the face of Christ. So the souls of the
saints are the light of the world,” Two Rediscovered Works, p. 220.

& CH, I, 2/121B,

86 C.H., 1, 3/121D.

ST DN, IV, 5/700D; EH., V, 1, 2/501C.

68 gv mdumov dvogel xel dogdTy t@v drepndiov dylaioy UnegainooTvo
Tovg dvopndrovg véag, M.T., I, 1/977B. Cf also DN, T, 2/589A; CH., T,
3/121D.
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diately after he has talked of the divine light, shows that he thinks
of them together. When he calls God’s beauty the cause of clarity,
he says that beauty acts after the manner of light ( duny potds),
that loveliness comes from its fountain-like radiance {(mnyala dutic),
an expression which he uses elsewhere only of light.®? So, too, in
the same way that brightness belongs to the beautiful-and-good,
obscurity follows upon evil.™® ,

Beauty both accompanies and rewards enlightenment. As wisdom
and beauty are allied in the splendor of the Godhead, so in crea-
tures, the intellectual light which is pre-eminently the gift of wis-
dom carries with it beauty, or is a part of beauty, for it is as
Iuminous mirrors that they reflect the surpassing beauty which
they contemplate.™ Even as he foresees that Timothy’s passage
through the hierarchic cleansing, illuminating, and perfecting will
bring with it the light of the most radiant and the most divine
beauties (tnAavyéorego »dhly xal derdtepa),® so Denis writes to
Titus specifically of heaven and the souls aglow there. “If they
shine thus,” he says, “it is because Jesus in person places them at
table, serves them, bestows on them an eternal rest, distributes
among them and lavishes upon them all at once the fullness of all
beauty.”’?8

While the harmony and clarity of Dionysian beauty are obvious,
the remaining element, although just as fundamental, is at the

89 DN, IV, 7/701C, Other passages which speak of the divine light as
mnyote dwtlg are: C.H, IX, 3/260D; D.N., IV, 6/701A.

0 DN, IV, 32/732D; E.H., 11, 3, 5/401B.

T CH., IIL, 2/165A.

"2 These words to Timothy come at the close of the Ecclesiastical
Hierarchy (VII, 3, 11/568D) and thus take on the importance that belongs
fo any summary. ’

T ol THy dmomAfiomawy Tdv woddv Siovdpovrog dua xai Emdddoviog.
Ep. IX, 5/1113A. Granted that Thomas Aquinas derives his notion of the
clarity of beauty first of all from Denis, Father Noon gives the proper meta-
physical implications when he translates (via John Duffy and G. K.
Chesterton) et iterum cloritas; unde quae habent colorem mitidum pulchra
esse dicuntur (ST, 1, 39, 8) as “. . . a certain splendor, inasmuch as things
are called beautiful which have a certain ‘blaze of being’ about them.”
William T. Noon, S.J., Joyce and Aguinas {New Haven: Yale University
Press, 1957), pp. 25-26, and n.9.
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same time less evident. In the long description of beauty in
Chapter Four, Denis does not sum up this aspect in an afl-in-
clusive word in the way that he does for the other two. Instead,
he talks around it in short phrases until he has built up the im-
pression he wants. Thus, he says that beauty is apportioned to
each being “in the measure proper to it,” or “according to its
Moyog”; that beauty gathers “all in all in itself” (8ha v 8hotg
glg Tavtd cuvdyov); that beauty makes things one (T %ok
16 mavie fivorou). ™ From remarks such as these, it is clear that
wholeness and selthood are tied up with beauty. Denis makes this
notion even clearer elsewhere in his more brief references to
beauty, when he associates sameness and uprightness with order
and radiance.

The term which best fits the quality he has in mind is TabToTNg,
sameness or identity,™ rather than tedebtng, hétng, or Shordinple,

™ DN, IV, 7/701C, 704A.

78 The term tad®étns appears as a formal expression first in Aristotle,
vet the concept it embodies is present in Plato: in the relation of “the same”
and “the other” {(7d todtdv xod 10 Exsoov) of Parm. 139A-140D; 146B-
148D; in the clements of the first mixture, o gtegov, 10 TodTéV, and
existence of Tim. 35A, B; in the Sophist. Cornford says of the latter: “In
the Sophist ‘Sameness’ stands for the constant identity of a Form . . . or its
positive content, in virtue of which it is always ‘the same as itself’” Plate’s
Cosmology, p. 65. Aristotle uses the term twice, He speaks of the identity
of children with their parents, Nic, Fth., VIII, 12, 1161b, 27-32, He defines
the term in the Metaphysics as follows: “Sameness (tadwdtng) is a kind
of unity (&vétng) in the being, either of two or more things, or of one
thing treated as more than one; as, for example, when a thing is consistent
with itself; for then it is treated as two.” V, 9, 1018a, 5-9. Plotinus uses
the term irequently, usuzlly in comparison with “otherness.” However, at
least on one occasion, he gives it the meaning of Aristotle’s definition, He
speaks of being as both one and multiple. “Tf it is multiple, then it has
otherness, and if the multiple is one, then identity.” Ean., VI, 2, 15. Ci.
Friedrich Creuzer, Plotini Opera Omuig {Oxford: 1835), III, Annotationes,
p. 10. Proclus employs the word extensively, almost always to show the

“dichotomy between the sensible and the intelligible. Cf. In Rem Pub.:

Kroll, I1, p. 88; In Tim.; Diehl, I, pp. 106, 132, 141, 149. He lines up the
following contrasts (In Tim.; Diehl, I, p. 176) : zadwéing — freodine;
ordog — xivnaig; Adyeg — dhoyov; eldog — ¥in.  However, in his treat-
ment of the noetic order, vodsdtng becomes a substantive, a form to be
shared, Cf. Elem. Theol., Prop. 63, cor.; Dodds, p. 60.
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words which ordinarily mean perfection and completion,” To
adopt vadtéTig as the proper Dionysian expression for this quality
is not justified by the passage in Chapter Four. The word appears
there, but coupled with &repdyc, among the many things caused
by the beautiful-and-good.™ Later, however, it is singled out as
coming from the all-transcendent cause together with harmony
and beauty.™

Denis uses the term in several ways: 1) to express the sameness
between two or more things, 2) to serve as a foil for ETepoTNg
(in this he is in line with Platonic and Neoplatonic tradition),
and 3) to stand for a being’s inner unity, without any implied or
stated relationship to something else.™ The last meaning is im-
portant. Denis applies it to God and to creatures, in the sense of
the full Aéyog of each being. He links it with propriety or “‘self-
possession,” (iduétng).80 Thus, inspired by Plato’s Parmenides,
he works out a comparison of “the same” {70 toveév) and “the
other” as names of God. “The same” is unvarying, constant with
istelf, identical in all and for all.®1 Diversity, at least in God, im-
plies no change in a fixed identity, but rather the power to be
present to all things.82

This same divine identity imparts a unique identity to those
creatures who can receive it.5 Because of it, the angels have each
a circle of identity, a motion which brings them back to themselves,
Even in the spiral swirl which takes them down to those beneath
and swings them up again, they remain in their identity and carry

76 Plato places perfection (vd téheov) as the first quality of beauty (Phil,
66B), so, of course, the notion is not new with Denis, Cf. Festugiére
Contemplation, pp. 347-50.

T DN, IV, 7/704B,

78 DN, XII, 3/969D-972A ; C.H., XV, 4/333A.

™ This is in line with Aristotle’s definition. Cf. n.75.

80 DN, 11, 4/641A,

8 DN, IX, 4/912B,

82 DN, IX, 5/912D)-913R.

8 DN., IX, 4/912C. It is apparent that not all creatures have a full
or stable identity. According to St Maximus, the identities Denis speaks
of are powers (3vvdueig) of intelligible beings (téw vomwév) which uplift
and ucite them with God, while differences lead downwards and are divisive.
P.G., TV, 256A, B, on D.AN., IV, 7/704B.

2
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out their endless revolution without ceasing to gaze upon the
beautiful-and-good, the cause of their rich selfhood.?* Men, too,
partake of a special identity granted to them in the mnoanm of
enlightenment. Denis calls it the identity ﬁwm truth, by which “truth
is placed in them and they in the truth,”# .

To the objection that not all beings tend toward universal per-
fection, that “more than one finds satisfaction in otherness and

division,” he answers:

If he who questions, understands by otherness and division
the attributes proper to each one, of which no being whatever
desires to be deprived, we have nothing to reply save that this
very desire constitutes also a mode of the universal tendency
toward peace. There is no being, in fact, which does not want
to live in peace and union with itself, to preserve itself un-
changed and without mishap—itself and all that belongs to
it.8e
Identity means, then, (1) propricty, in the sense of having all

that pertains to a particular mode of being; (2) lmitation, in the
sense of remaining distinct from all other beings, and (3) wunity,

in the sense of being fully itsell. All of these qualities are present
in the identity which beauty bestows. Thus, God remains m,ﬂw@m
and pure in the “most beautiful limits” of His surpassing 5@3@.3
He is not limited, of course, in the sense of being determined v.w
anything, rather, Denis means népag to stand for extent or pleni-
tude, or as St. Thomas takes it, “heights."8¥

H.H“oéniwﬁ when the expression is transferred to finite beings,
it is applicable in the sense of limitation or mmﬁmﬂmﬁmﬁoﬁ moH.. the
propriety of any creature, by the very fact that it possesses itsel
fully, cuts it off from other beings. The ﬂrmm.m. &mm.z.mm is most com-
pletely itself and whole in the measure in which it is separate m_.muﬂ:
other things and unique. That is why Denis holds that each ..Uﬁmm
is beautiful when it is established in the Adyog which befits it; in

8 DN, IV, 8/705A.

8 DN, VII, 4/872C, D.

8 DN, XI, 3/952B.

87 iv toig ralrioTows méguor Tfig Umegovsiov tadbtétnroc. DN, IX, 4/
912RB.

88 Idest summitatibus. D.N, expositio, IX, 2; Pera, p. 306, # 816.
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the unaltered safeguarding of the qualities proper to its nature.5?
Signs of the absence of heauty and goodness are, on the other hand :
indefiniteness, instability, inconstancy, lack of finality.%® What is
bad in things comes about through a change in their identity and
their own qualities, from a lessening of perfection.?*

This last quality of beauty, summed up rather freely here by the
word Taitdtng or selfhood, merits a place with the other two, for
Denis insists that a divine harmony and holy beauty dwell in all
things which keep their own nature incorrupted (dnapdgiagra).o?
From God, first of all, in the fair realms of an identity without
equal, to His least creature whose identity is housed in a wavering
and weak frame, the power of self-possession accompanies har-
mony and light.** In Chapter Twelve, Denis offers his own poetic
summary. The Godhead, he tells us, as all-surpassing cause, has
made “all the ufter perfection (dxgibeia) of all sheer purity
(rattagdng) ; all the order (didraEic) and harmonious arrangement
(duondopnorg) of things—banishing all disharmony (dvappootia),
inequality (dvioérng) and disproportion (dovppstoia), and break-
ing forth into a smiling aspect®* of well-ordered identity (elraxtoc
todrérng) and rightness (8p86tng) upon all worthy to share it—
all the perfect possession of everything beautiful (ndoa 4 TOVIEATS
nol TAVTOV TdY xehdv naywtnoia).’?

8 DN, 1, 4/592A; TV, 7/701C; 704A. As Horn puts it: “Le beau a
quelque chose d' ‘uniforme,” dans son identité, sa fidélité a lui-méme, restant
toujours, inaltérablement beau. Toute beauté participée a aussi cet &lément
commun, ‘Uniforme’: elle dérive de la beanté supréme.” “Note sur I'unité,”
p. 79. From the hints given him by Denis, St. Thomas has probably drawn
his notion of integritas, sive perfectic which he presents as one of the three
requisites of beauty. 5.7., 1, 39, 8.

90 These qualities form part of the description of evil, D.N., IV, 32/732C,
D. Cf. also DN, X1, 5/953A, and n.28.

81 ghlolwerg % mepl Thv TodrdTnTe wol v £Ewv doBéveio Tiig mgoomxo-
ong adrolg dyyehompenols vehebrmros. DLN., IV, 34/733C. This is said
of the demons but the application carries over to all beings.

92 DN, 1, 4/592A.

98 DN, IX, 4/912B; VIII, 7/806A.

9¢ “Breaks forth into a smiling aspect,” is Ralt's translation of yévvouar,
Dionysius, p. 181.

98 DN, XII, 3/969D-972A.

CONCLUSION

Denis provides an objective and uplifting doctrine of beanty.
His writings deal rarely with the psychological or with subjective
states of any kind, so that even the Mystical Theology is more con-
cerned with the God who is known and not known than with the
soul’s processes. Because he starts thus at the source of reality,
with God and His attributes, he finds no difficulty in placing beauty
among the divine names and, therefore, in the transcendental order.
There, it ranks with the good and takes over some of its functions
in a special way.

The metaphysics which Denis adopts is chiefly Platonic. On this
account, it includes the notion of participation, by which all things,
even the least of material beings, are beautiful by sharing in the
beauty of God. They do so by analogy, that is, in their own way,
up to their own capacity, and following upon their merits. In each
case, the creature’s analogy is measured by another analogy in the
mind of God.

In the Diconysian plan, the formal aspect of beauty, so strongly
emphasized by the mediaeval Scholastics who for all their interest
in theology looked at beauty first of all in the things at hand, receives
scant attention. It is not altogether neglected, yet the divine beauty
is essentially efficient, exemplar, and final cause. Tt is most properly
a final cause, for beauty “calls” creatures, gives them fulfilment, and
satisfies desire.

The special features of the beautiful which flow from the causal
power of God are three in number: (1) the clarity which is at bot-
torn a spiritual quality, an intellectual enlightenment, of which
vigible radiance is but an image; (2} the harmony which makes of
the Dionysian universe a place where creatures dwell in ordered
communion, and where they climb toward God according to a well-
arranged pattern, and (3) the selfhood, the wholeness, and the
perfection which come from living up to one’s analogy.

Granting the important influence of St. Augustine in the same
field, and without pursuing this study into the Middle Ages, we can
gee already some of what the Scholastics owe to Denis for these
significant characteristics. If for no other reason than for his influ-

89
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ence on the doctrine of Albertus Magnus, and through him on
Ulrich of Strasbourg and Thomas Aquinas, the teaching of Denis
were brought to the fore, that would be sufficient motive. As it is,
his thought on the subject of beauty colors the work of the earlier
school of St. Victor as well as that of Albert’s Studium Generale at
Cologne and of Robert Grosseteste at Oxford.

St. Albert’s definition of beauty as “the radiance of form on the
proportioned parts of matter, or on different powers or actions,”
Ulrich’s similar description of it as “the form considered in itself,
as shedding a formal and spiritual light on matter or something
receptive of form, like matter,”? and St. Thomas’s three requisites
of integrity, proportion, and clarity,® all stem surely from this
source.

From Denis come to them likewise the close link between beauty
and goodness, and the more subtle association with divine wisdom.
But above all, he gives them ready-made the transcendent, all-
pervading character of beauty, because he has chosen it as a name of

[

God, the only being who “is His own beauty.™

t Ratio pulchri in universali consistit in resplendentia formae super partes
materiae proportionatas, vel super diversas vires vel actiones. De pulchro,
Sol. 2; Mandonnet, p. 421

2 Est ergo pulchritudo realiter idem quod bonitas, ut dicit Dionysius, scili-
cet ipsa forma rei, sed ratione differunt, quia forma inquantum perfectio est
bonitas rei, sed inquantum est forma habens in se lumen formale et intellec-
tuale splendens super materiam vel aliguid formabile quod est ut materia, sic
est pulchrifudo. Summa de bono, Lib, II, Tr. I1I, c. 4; ed. Martin Grabmann,
“Des Ulrich Engeiberti von Strassburg, O. Pr. Abhandlung De Pulchro,”
Sitaungberichte der Bayerischen Akademic der Wissenschaften (Munich:
19253, p. 76.

3 Nam ad pulchritudinem tria requiruntur. Primo guidem integritas sive
perfectio; guae enim diminuta sunt, hoc ipse turpia sunt. Et debita proportio,
sive consonantia. Et iterum claritas; unde quae habent colorem nitidum,
pulchra esse dicuntur. 5.7, I, 39, &

4 st enim sua pulchritudo. De pulchro, Sol. 3; Mandonnet, p. 423.

APPENDIX T

Here, in full, are the decisive passages on beauty with Rolt’s
English rendering. The translation is helpful not because it clings
to the Greek text but because it says what Denis might have said

had he spoken English,

[C] Totro tayadov duvei-
re ol T@v ispdv deoddymy
ral Bg wakdy ol GOg ndhlog
®ol g Gydin xal O dyeamny-
Tov nolt Soon o edmpeneic
elol Tiig noAkomolol ral xeyo-
OUTOpEVNS GpoudtnTo Jew-
vopial, T 88 wodov xol wdl-

- hog ot Bwongetbov Eml Tic Bv

&vi ta Bla cvvelnguiog ai-
tiag talra yoo &l pév tdv
dviov drdaviov eic petoxdg
%ol petEyovio  duoipoitvreg
woddv pev elvon Agyopey To
nddhoug peTéyove wdlhog i
v peToyty Tis »allomorod
thv Ghov wodkdv altiag, To
9t Unegovciov waddv, ndllog
REV Agyeton did Ty &’ ab-
ToU ndol T0lg otol peTtadido-
pévipy oixelmg Exdote xedho-
viyy, ®ei dg Tig mAvToy ed-
aguootias xal dyleloc of-
v, dlxny gotos Evaotod-
wtov dmoat s wellonowols
THe anyelos dxtives abrod
Hetadooely xol Og  mivta

This Good is described by the
Sacred Writers as Beautiful and
as Beauty, as love or Beloved,
and by all other Divine titles
which befit its beautifying and
gracious fairness, Now there is
a distinction between the titles
“Beautiful” and “Beauty” applied
to the all-embracing Cause.! For
we universally distinguish these
two titles as meaning respectively
the qualities shared and the ob-
jects which share therein. We
give the name of “Beautiful” to
that which shares in the quality
of beauty, and we give the name
of “Beauty” to that common
quality by which all beautiful
things are beautiful. But the Su-
per-Essential Beautiful is called
“Beauty” because of that quality
which It imparts to all things
severally according to their na-
ture, and because It is the Cause
of the harmony and splendour in
all things, flashing forth upon
them all, like light, the beautify-

1 H..Em sentence is incorrect. The Greek text says that beauty and the
beantiful “do not differ” in God. The text given here is that offered by
Pera, D.N. expositio. Cf. also, Migne, PG, 7T0C; Dionysiaca, 178371,
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wpog Eavtd nohotv—~Edey xal
wdddoc Myetol—ual d¢ dha
gv SAoic elg Talto ouvdyow.
Kakov 8¢ &g mdynahtov dpu

xot o [ D] nohov, wol «del

Bv xotd 10 ol xal Good-
e %ohdy nol otie yeyvipe-
vov ofite dmolddpevov olite
adEaviusvov ofite pdivov ol-
3¢ 1 ubv wadov Tf) 8¢ olo-
yobv o0dE ot pév TotE O
ol oUdt meds uiv o nokdv
npde 8% 1o oloyedv: ofite
Fvlda pév Bvida 88 off [T04A7,
Gg ol piv dv xoddv Tich OF
ov xoAdy' G oc avtd ol
govtd ped’ favtol povosdig
Get dve?® noddy, nol g mav-
tic #ohol v anyalov nok-
roviy Umegoyuidg Ev Eowtd
mpodyov- T YoQ GmM} Tnep-
Quel v Slov wokdv giosl
oo %oAlovi kol wav xahdv
Evosbde wot' aitiav mpou-
géotrrev. 'Ex 1ol nohod tov-
Tov mdol Telg otolL TO &lvan
wate tov obelov Moyov Exa-
ot wokd xal Sa o xohdv ol
wdvimy Epaguoyol kol gikict
nal xorvavial 1ol 1@ xohd T
mdvre voral ®al Goydy mhv-
Ty 10 AoAOV BZ TOUNTIHOV
aftiov xal xvoly Td Gho wad
guvéyov T T oixelog nod-
hovig Bowtl, nal méoug mdv-

2 Plato, Cratylus, 416C.
8 Plato, Sympestum, 211A, B.

ng communications of Its origi-
nating ray; and because it sum-
mons all things to fare unto It-
self (from whence it hath the
name of “Fairness”),> and be-
cause It draws all things together
in a state of mutual interpenetra-
tion. And It is called “Beautiful”
because It is All-Beautiful and
mote than Beautiful, and is eter-
nally, unvaryingly, unchangeably
Beautiful ; incapable of birth or
death or growth or decay; and
not beautiful in one part and foul
in another; nor vet at one time
and not at another ; nor yet beau-
tiful in relation to one thing but
not to another; nor yet beautiful
in one place and not in another
{as if It were beautiful for some
but were not beautiful for
others) ; nay, on the contrary, It
is, in Itself and by Itself, uniquely
and eternaily® beautiful, and from
beforehand It contains in a trans-
cendent manner the originating
beauty of everything that is beau-
tiful. For in the simple and su-
pernatural nature belonging to
the world of beautiful things, all
beauty and all that is beautiful
hath its unique and pre-existent
Cause. From this Beautiful all
things possess their existence,
each kind being beautiful in its
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TV Kol GyomnTov O TeEAdY
altiov-—Tot rakot yap Evera
advia yiyveTon— %ol ToQo-
detypomndy 611 matr’  odTd
mdvra Ggopileror b nol
Tottdy Eom Tayodd vh wo-
Av [B] 6n tol xalod wai
éyadoll wotd micov oitiayv
mavre Epletar nal ol Eom
T Tdv vrov 8 ur petéyeL Tl
nothoD ne ayadol. Tolpnosr
3t nal totto sinelv 6 Adyog
dt wod 1o @) Ov wetéyer tod
wnaho¥ nol dyodol: véte yog
nol abtd wahdv wol dyadov
drav &v 9@ nota TV TV
v Gpalosowy  Drepovelwg
uwnrae. Tolto 7o Ev dya-
Bov nol xokdv Evimde Bomu
advioy OV ToAdV nehdv
xol dyaddv aluov, 'Ex tol-
Tov wacaL v Sviwv ol ob-
oundeig dmdoteg of Evidoeg
al duoxolosg al TadtdTnreg
oi Etepdtmrec of dpowdtnTeg
al dvouotdTtes al wowvoviar
v fveviiov o dovmuio
v fvouivov, ol medvoon
v fmegreowy ol dhknlov-
yior TRV OuocToiywy ol Em-
oTpogal Ty naradesotéguy
ol ndvrwv Eavtdv [C] geov-
ontixnal xal dpetanivnzoe po-
voi nab Bpvoaig wol adthg
ail mavrov Ev mdow olrelng
Exndoty wowvarvion nol Egag-
poyel xol Govyxutor @hlon
nol douoviar toi mavide, b
dv 10 movti ouynpdoeis, ol

own manner, and the Beautiful
causes the harmonies and sympa-~
thies and communities of all
things. And by the Beautiful all
things are united together and the
Beautiful is the beginning of all
things, as being the Creative
Cause which moves the world and
holds all things in existence by
their yearming for their own
Beauty. And It is the Goal of all
things, and their Beloved, as be-
ing their Final Cause (for 'tis the
desire of the Beautiful that brings’
them all into existence), and It is
their Exemplar from which they
derive their definite limits; and
hence the Beautiful is the same as
the Good, inasmuck as all things,
in all causation, desire the Beauti-
ful and Good. Moreover our dis-
course will dare to aver that even
the Non-Existent shares in the
Beautifu! and Good, for Non-
Existence is itself beautiful and
good when, by the negation of all
Astributes it is ascribed Super-
Essentially to God. This One
Good and Beantiful is in Tts one-
ness the Cause of all the many
beautiful and good things. Hence
comes all the bare existence of
all things, and hence their unions,
their differentiations, their identi-
ties, their differences, their simi-
larities, their dissimilarities, their
communions of opposite things,
the unconfused distinctions of
their interpenetrating elements;
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adlghutor cuvoyel TV Bv-
Tov ol dvérdewttor wadoyal
v yvivousvey, of otdosig
ndoo wal ol xvioels ol v
voddv ol v Yuxlv ol v
owpaTOY' otdoig ydo £otl
ndon wat wiviow o dndo md-
cav otdow xol ndcav xive-
ow éndptov Enactov v 16
faveoD Aoyw woal wivolv Emh
v olxelav xivnowy.

Pera, pp. 111-12; 117-18.

[706B] Tolrwv olv xui
v giothpdv v tdde 1)
Tavth Touby uvijoeov  xal
oAl modTsgoev Ty Exndotou
novidy wod oTdoswy kol 1HgU-
ooV aitdv Eott kol ouvoyl-
wdv wol mépag T wohdy xol
Gyaddv o tnig [C] niouv
ataoy %ol xivnow 8 8 nd-
o0 oThoIS Rat xivnolg kol B8
o0 wak &v @ xal elg & %ol ob
Evena. Kal yap 38 aftod xat
& obrol wai odola xai Lon
mioa xok vol xat Yuyfic xal
naons @loees of opxpdn-

the providences of the Superiors,
the interdependence of the Co-
ordinates, the responses of the
Inferiors, the states of perma-
nence wherein all keep their own
identity. And hence again the
intercommunion of all things ac-
cording to the power of each;
their harmonies and sympathies
(which do not merge them) and
the co-ordinations of the whole
universe ; the mixture of elements
therein and the indestructible
ligaments of things; the ceaseless
succession of the recreative proc-
ess in Minds and Souls and in
Bodies; for all have rest and
movement in That Which, above
all rest and movement, grounds
each one in its own natural laws
and moves each one to its own
proper movement. DN, IV, 7/
701C-704D.  Rolt, Dionysius,
pp. 95-98.

These three motions (sc. cir-
cular, spiral, and straight, as-
cribed to angels and souls), and
also the similar motions we per-
ceive in this material world and
(far anterior to these) the in-
dividua! permanence, rest and
grounding of each Kind have
their Efficient, Formal, and Final
Cause in the Beautiful and Good ;
Which is above all rest and mo-
tion ; through Which all rest and
motion come; and from Which
and in Which, and unto Which,
and for the sake of Which they
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are. For from It and through It
are all Being and life of spirit and
of soul: and hence in the realm
of nature magnitudes both small,
co-equal and great; hence all the
measured order and the propor-
tions of things, which, by their
different harmonies, commingle
into wholes made up of co-exist-
ent parts; hence this universe,
which is both One and Many;
the conjunctions of parts to-
gether ; the unities underlying all
multiplicity, and the perfections
of the individual wholes; hence
Quality, Quantity, Magnitude
and Infinitude; hence fusions and
differentiations, hence all infinity
and all limitation ; all boundaries,
ranks, transcendencies, elements
and forms, hence all Being, all
Power, all Activity, all Condi-
tion, all Perception, all Reason,
all Intuition, all Apprehension, all
Understanding, all Communion
—in a word, all that #s comes
from the Beautiful and Good,
hath its very existence in the
Beautiful and Good, and turns
towards the Beautiful and Good.
Yea, all that exists and that
comes into being, exists and
comes into being because of the
Beautiful and Good; and unto
this Object all things gaze and by
It are moved and are conserved,
and for the sake of Tt, because of
It and in It, existeth every origi-
nating Principle—be this Exem-
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Pera, pp. 128-29; 131.

4 Rom,, XI, 35.
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plar, or be it Final or Efficient
or Formal or Material Cause—
in a word, all Beginning, all Con-
servation, and all Ending, or (to
sum it up) all things that have
being are derived from the Beau-
tiful and Good. Yea, and all
things that have no substantial
being super-essentially exist in the
Beautiful and Good: this is the
transcendent Beginning and the
transcendent Goal of the uni-
verse. For, as Holy Scripture
saith: “Of Him, and through
Him, and to Him, are all things:

to whom be glory for ever.
Amen.”* And hence all things

must desire and yearn for and
must love the Beautiful and the
Good. Yea, and because of Tt and
for Its sake the inferior things
yearn for the superior wunder

the mode of attraction, and those
of the same rank have a yearning
towards their peers under the
mode of mutual communion ; and
the superior have a yearning to-
wards their inferiors under the
mode of providential kindness;
and each hath a yearning towards
itself under the mode of cohesion,
and all things are moved by a
longing for the Beautiful and
Good, to accomplish every out-
ward work and form every act of
will. DN, 1V, 10/705B-708B.
Rolt, Dionysius, pp. 99-101.

APPENDIX I

Tae ProRLEM OF IDENTIFICATION

Perhaps another century wilf unravel the mystery of the “Pseudo-
Denis.” In the meantime, for those who are interested in him, the
problem of his identity both baffles and tantalizes. Until the end
of the Middle Ages, there was no doubt about his person. He was
the disciple of St. Paul, that Dionysius the Areopagite mentioned in
the Acts of the Apostles.® In the West, he became also, at Hil-
duin’s suggestion, St. Denis the martyred bishop of Paris,” and as
such he was welcomed by the mediaeval theclogians, Doubts about
him finally arose among the humanists of the Renaissance as they
looked with cold reason at his already mature theology coming
stpposedly from Apostolic times. These suspicions were first voiced
by Lorenzo Valla (d. 1457), a papal secretary, and were greeted by
Erasmus and Luther as another instance of the insufficiency of
mediaeval learning.

Since that time, Denis has been an uncertainty. Not only his
person but also the place and time of his writing are unknown,
However, in 1895, Koch® and Stiglmayr,* as a result of separate
studies, reached some new conclusions about him, or rather, about
the Areopagitica. Their work gave direction to future scholarship

1 Acts, XVTII, 34
2 For an interpretation of the political schemes of Hilduin, Abbot of St

Denis, ¢f. Max Buchner, Die Arecpagitika des Abtes Hilduin won St. Denis
wnd thr Birchenpolitischer Untergrund: Quellenfalschumgen aus dem (rebiete
der Geschichte, TII (Paderborn, 1939). For a discussion of Hilduin's
transtation of the faulty Dionysian text sent to Louis the Pious in 827, cf.
Gabriel Théry, O.P,, "Recherches pour une édition grecque historigue dua
Pseudo-Denys,” New Scholastictsm, 1IT (19293, pp. 353-442, and Hilduin,
traducteur de Denys: Etudes dionysiennes, T (Paris: J. Vrin, 1932).

3 Hugo Koch, S.J, “Proklos als Quelle des Pseude-Dionysios in der
Lehre vom Bosen,” Philologus (1895), pp. 438-59, and “Der psetrdo-epi-
graphischen Charakter der dionysischen Schriften,” Theologische Quartal-
schrift, 1TIT (1895), pp. 353-421.

4 Josef Stiglmayr, S.J., Das Aufkommen der psendo-dionysischen Schriften
wnd ihr Eidringen in die christliche Literatur bis zur Laterankonzl (Feld-

kirch: 1893).
97
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by placing Denis at the end of the fifth or the beginning of the
sixth century. As ground for this assertion, they pointed to
definite parallels between his doctrine and mode of expression
and those of Plotinus and Proclus, and stressed particularly the
likeness between the De malorum subsistentia of Proclus and the
section on evil in the Divine Names. They also indicated a vo-
cabulary stemming from the Cotmcil of Chalcedon (451), and an
obvious neutrality about Monophysite views, probably with an
eye on the Henotikon published by Zeno in 482, Finally, they
referred to the singing of the Credo, “the hymn of catholic faith,”
mentioned in the Ecclesiastical Hierarchy.® This custom was in-
troduced only after the middle of the fifth century.

A glance at the studies made since 1895, shows them to be
centered on the same issues, either to support or to reject the
opinions of Koch and Stiglmayr. Some make of Denis a thorough-
going Neoplatonist as well as a Monophysite heretic. Both Godet
and Arnou, for instance, emphasize the Platonic character of his
thought. Godet lists the following topics treated by Denis-—all of
them favorites of the Neoplatonists—activity, providence, divine
justice, angelology (the idea of intermediaries), absolute unity
from which the many proceed and to which they return, the three
ways (purification, illumination, union), ecstasy, intuitive vision,
the deification of man.® Arnou adds: beauty, love, the metaphysics
of light, the transcendence of God. Theodore of Asia and Proclus,
he points out, deal with the attributes of God, while Porphyry has
written a work entitled On the Divine Names.?

Others deny to Denis any direct kinship with Proclus or Iam-
blichus, or with questionable doctrine. Pera, Elorduy, and Phyllis
Hodgson prefer to place him prior to Proclus, or to say that both
draw their teaching, not from each other, but from a common
earlier source.® As to the liturgical hymn referred to in the Fe-

5 EH., 111, 2/425C; II1, 3, 7/436C.

8 P. Godet, “Denys I'Aréopagite (le pseudo-),” Diclionnaire de théologie
catholique 1V, cols. 429-436 (Part I, 1922).

7 René Arnou, 5.]., “Platonisme des péres,” Dict. théol. cath., XIT {Part
II, 1934), cols. 2285-87; 2314-16; 2363-67.

8 Ci. Pera, “Denys le mystique et le deopayin,” Revue des sciences
philosophigues et théologiques, XXV (1936), pp. 43ff, D.N. expositio, pp.
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clesiastical Hierarchy, while the general tradition is in favor of
the Credo,? Athenagoras holds that it is the Gloria,® and Thibaut
suggests that it is the diaconal litany joined to the pontifical prayer
of the Syriac liturgy.'t Although the year 476 can no longer be
taken as the date for the introduction of the Credo, there is evi-
dence that it was in general use in the East in the sixth century,
so that those who side with tradition must put Denis at least that
late. They may also cite in their behalf the first public reference
made to him, in 533, However, those who lodge him at an earlier
time ask how he could otherwise have had such widespread fame
before the middle of the sixth century.

As to the identity of Denis as an individual, there are almost as
many opinions as there are scholars. Stiglmayr, for example, makes
him one with Severus of Antioch, a fiery Monophysite who, ac-
cording to Stiglmayr's theory, rewrote his own works and pub-
lished them under a pseudonym.** Lebon refutes this view con-
clusively by pointing to the differences in style, to Severus’s man-
ner of quoting Denis, and to the fact that Severus was a mere

156-39, with the remaining notes gioed “parallellia” for Ch. IV; Phyllis
Hodgson, “Dionysius the Areopagite and Christian Mystical Tradition,”

‘Contemporary Review, CLXXVI (1949), pp. 281-85; Eleuterio Elorduy,

S.]., “El problema del mal en Proclo y el Ps. Arcopagita,” Pensamiento,
IX (1953), pp. 4864,

8 Cf, Ecclesiastical Hierarchy, trans. Thomas Campbell, C.5.C. (Wash-
ington, D. C.: Catholic University of America Press, 1954), pp. 154-56,
n.103. Father Campbell gives the opinions of Jungmann, Hanssens, Du-
chesne, and De Stefani, all in support of the Credo.

10 Msgr. Athenagoras, The True Author of the Writings attributed to
Dionysius the Arcopagite (Athens: 1932), A Liturgical Problem in Relation
to the Great Problem of the Dionysian Works (Alexandria: 1933), Diony-
stus the Great, Bishop of Alexvandria, Author of the Areopagitic Writings
(Alexandria: 1934). These works written in Greek have not been con-
sulted, but are referred to by Pera (“Denys le mystique,” pp. 1, 27), and
by Roques (“Denys "Aréopagite,” Dict. de spiritualité, XVIII-XIX, cols.
252-53).

11 Jean-Baptiste Thibaut, “Le pseudo-Denys 1'Aréopagite et la ‘priére
catholique’ de I'église primitive,” Echos d'orient, XX (1921), pp. 283-94.

12 “Tler sogenannte Dionysius Areopagita und Severus von Antiochen,”
Scholastit, 111 (1928), pp. 1-27; 161-89, and “Um eine Ehrenrettung des
Severus von Antiochen,” Scholastik, VII (1932), pp. 52-62; 296-312.
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youth at the date suggested by Stiglmayr.!® Honigmann claims
that Denis is Peter the Iberian, also a Monophysite bishop, whose
close associate, John the Eunuch, thus hecomes Hierotheus, the
friend and mentor of Denis.** Besides a parallel of lives, Honig-
mann finds an identify of feasts for Hierotheus and John, on

October fourth. Although this proposal appears more acceptable

than that of Stiglmayr, Engberding and Turolla reject it for three
reasons: the calendar from which the simulianeity of feasts is
taken dates from the year 1210 (only seven hundred years later!) ;

the passages which Honigmann presents as Monophysite are
actually orthodox;'5 and lastly, there is no evidence of literary
activity on Peter's part.1®

Pera, Athenagoras, Elorduy, and Ivanka find in Denis no tinge
of heresy, but instead a marked opposition to Platonism and a
strong defence of Christianity. Elorduy is persuaded that Proclus
borrowed from and simplified the writings of Denis rather than
the reverse; thus, he can put forward the holy master of Plotinus,
Ammonius Saccas, as the true Denis—not a pagan as Zeller and
Prachter maintain, but a fervent Christian.l”

13 Jules Lebon, “Le pseudo-Denys I'Aréopagite et Sévére d'Antioche,”
Revue d'histoire ecclésiastigue, XXV1 (1930), pp. 880-915; “FEncore le
pseudo-Denys 'Aréopagite et Sévére d’Antioche” Ibid., XXVIII (1932),
pp. 298-313. Ci. also, René Devresse, “Denys PAréopagite et Sévére
d’Antioche,” Archives d'hist. doct. et lLitt. du moyen-dge, IV (1929),
pp. 159-67.

14 E. Honigmann, “Pierre U'Fbérien et les écrits du pseudo-Denys I'Aréo-
Dagite,” Mémoires de I'Académie Royale de Belgique: Lettres el sciences
morales et politigues, XLI7IT (1952}, fasc, 3.

. 15 b.?.a. II, 10/649A; Ep. IV/1072C. These texts are open to either
siterpretation,

16 H. Engberding, “Zur neuesten Identifizierung des Ps.-Dionysius Areo-
pagita,” Philosophisches Jahrbuch, LXIV (1956), pp. 218-27, and E. Turolla,
“Ancora su Dionigi Areopagita,” Sophia, XXIV (1956), pp. 270-72,

17 Elorduy, “El problema,” pp. 481-89. Arguments for placing Denis
hefore Proclus are based on the problems taken up by Denis—problems of
the third century, and on the power of synthesis which Proclus shows.
A. Tovar finds the thesis attractive but inconclusive untii phifological studies
are made. Cf. “El Pseudo-Dionisio y Ammonio Sakkas,” Emerita, XVI
(19483, pp. 277-81, and the more recent article of Jésus Corella, “_.mounm
Amonio Sacas como autor do ‘Corpus Dionysiacum’,” Rewviste Portuguesa
di Filosofia, XTIV (1938), pp. 56-64.
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According to Athenagoras, he is Dionysius the Great, bishop of
Alexandria at the close of the third century, while his prececessor,
Clement, is Hierotheus.'® In support of this view is their similarity
of doctrine, especially on the hierarchic ascent to God.'* Yet the
same teachings are to be encountered in many other Church
Fathers, and, as Cavallera points out, a man scarcely takes as a
pseudonym his own name and remains unidentified.?

Pera places Denis in the second half of the fourth century, makes
him an inhabitant of Cappadocia and a disciple of St. Basil, if not
St. Basil himself.2* As reason for this position, Pera refers to the
“theologico-trinitarian” scheme of Basil and to his opposition to
Seouyla , the struggle against God waged by Arians, pagans,
and Gnostics. Denis is also concerned with both themes,
while he teaches a mysticism very like that of Basil and his brother
St. Gregory of Nyssa.?? However, there are many drawbacks to
a Cappadocian Denis? It is likewise true that although he un-
doubtedly fights paganism and heresy, Denis uses Basit’s word

deonayie only once® .
Today the field is still open. Other names are suggested: Sergius

of Ressaina,?®® and St. Ephraem the Syrian?¢ for example. The
following table will show most of the persons proposed since the
time when Denis first came into public notice.#?

18' A Liturgical Problem, p. 24; cited by Pera, “Denys le mystique,” p. 27.

19 Daniélou also points to the “analogie frappante” between the hierarchies
of Denis and that of the Excerpta ex Theodoto of Clement. “Bulletin de
Hittérature patristique,” Recherches de science religieuse, XXXIII (1946),
p. 127.

20 F. Cavallera, S.J, “Du nouveau sur le Pseudo-Denys?” Rewue
dascétigue ef de mystigue, XVII (1936), pp. 90-95.

21 “Denys le mystique,” pp. 5-75. In support of this view, cf. Carlo Maz-
zantini, “Dionigi il mistico,” Rivista di filosofic neo-scolustica, XXIX
(1937), pp. 413-21.

22 Daniéloun indicates similarities. Cf. Platonisme, passim.

28 Cavallera, “Du nouvean,” p. 95; Daniélou, “Bulletic,” p. 126.

2¢ DN, 1, 8/597C.

25 [rénée Hausherr, S.J., “Doutes au sujet du ‘Divin Denys’,)” Orientalia
Christiona Periodica, I1 (1936), p. 489, n.1.

26 Philippe Chevallier, 0.5.B., et al. Dionysiaca, 11, p. 1659. This pro-
posal is based on philological similarities.

27 The article of Roques, “Denys 'Aréopagite,” gives the best general
survey. Dict. de spivitualité, XVIII-XIX, cols. 249-57.
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Century: Condidate :

Proposed by:

Ist-early 2nd  Dionysius the Areopagite All (6th-15th Century)

Znd-early 3rd  Ammonins Saccas

3rd 5t. Denis of Paris
St. Denis of Alexandria

4th St. Ephraem the Syrian
St. Basil of Caesarea
Synesius

Sth Peter Fullo

Peter the Iberian

Sth-early 6th  Sergius of Ressaina

Severus of Antioch

Stephen Bar Sudail

Elorduy (1944)

Hilduin (c. 832)
Baratier (1740), Kanakis (18903,
Athenagoras’ (1932)

Chevallier et al. (1950)

Pera {1936), Mazzantini (1937)
Veyssére la Croze (1739)
Lequien (1712)

Honigmann (1952)

Hausherr (1936), von Balth
R 3} althasar

Stiglmayr (1928)
Frothingham (1886)

Fach candidate has something to recommend him, yet none can
be accepted with assurance. So it is that Denis still hides under
the disguise he chose about fourteen hundred years ago.
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Augustine. CuristorHER O'TooLE. 1944,

Psychology and Philosophy of Teaching According to Tra-
ditional Philosophy and Modern Trends. ALFoNso
Varcas, 1944,

A Philosophy of Poetry Based on Thomistic Principles.
JorN A. Durry. 1944,

The Theory of Natural Appetency in the Philosophy of St.
Thomas. Gustarson. 1944,

The Importance of Rural Life According to the Philosophy
of St. Thomas Aquinas. Groree H. Sprrtz. 1944,
Metaphysics as a Principle of Order in the University Cur-

riculum. ALrrED F. HoRRIGAN. 1044,

The Theory of Knowledge of Hlugh of St. Victor. Jomw
P. Kreinz., 1944,

The Categories of Being in Aristotle and St. Thomas.
Sister Marina Scueu, 1944

The Thomistic Philosophy of the Angels. James D.
CoLrins. 1944,

The Formal Distinction of Duns Scotus. MAURICE I
GraTEWSKEIL 1944,

Philosophy of Social Change. BroTHER E. STANISLAUS
Duzv. 1944,

The Intelligibility of the Universe. Sister MARrY COSMAS
HucrEes. 1946.

The Social Thought of St. Bonaventure. Marruew M.
DeBeNEDICTIS. 1946,

The Nature and Unity of Metaphysics. GrorGe Buckrgy.
1946.

A Critique of the Philosophy of Being of Alfred North
Whitehead. Lro A. FoLey. 1946,

The Transcendentals and Their Function in the Meta-
physics of Duns Scotus. Arraw B. Worter. 1946,

The Philosophical Frontiers of Physics. ViNcent E.
Suara, 1947

The Goodness of Being in Thomistic Philosophy, Sister
EnNmD Smrra. 1947,

A Philosophy of Submission. Henry V. SaTTLER. 1948,
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104.
106.
107.
108.
109
110.
111.
113.
114.

115,

116.

117.
118.

119.

120.

121,
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The Role of Assent in Judgment. Francis M. TyRRELL,
1948,

A Thomistic Philosophy of Civilization and Culture,
Roeerr P. Moman. 1948 .

The Theory of Evil in the Metaphysics of 5t. Thomas.
Sister Mary Epwin DECoursey. 1948.

The Philosophy of the Equitable Distribution of Wealth.
Leo S. ScrumMAcHER. 1949, )

Social Progress and Happiness in the Philosophy of St.
Thomas Aguinas and Contemporary American Sociology.
Frawcis J. De La Vrca. 1949,

The Problem of Expropriation. FELIX Arruntis. 1949,

Religion and the Concept of Democracy. Vixcent F.
SuerparD. 1949 ) )

The Place of Economics in the Philosophical Hierarchy.
Rocco E. Porreco. 1949, (Microcard.)

The Role of Prudence in Education. Warrter E. Bueniez.
1950.

The Social Value of Public Worship According to Thom-
istic Principles. RoserT J. Greuere. 1950.

A Philosophy of Liberalism. Max E. Guzikowsxki. 1950.
{ Microcard.)

The Dignity of a Huwman Person. Epwarp P. CroNan,
1950. (Microcard.)

The Nature and Significance of the One That Follows
Being in the Philosophy of St. Thomas Aquinas. Brn
B. Huwr. 1950. {Microcard.)

Freedom in Education. E. RusseLL Navcatow. 1950,
{ Microcard.)

The Problent of Belief in the Writings of John Henry New-
man, William James and St. Thomas Aquinas. EbpMunp
D. Benarp. 1950. (Microcard.)

The Thomistic Doctrine on the Possible Intellect. Epwarnp
Q). Frawz. 1950. . )
Truth and Political Freedom According to Thomistic Prin-
ciples. SistEr ANNE VirGiNia Kane. 1950, (Micro-

card,

The Wowm of Quality in the Philosophy of St. Thomas
Aquinas. S1sTER M, DuNstarN DeipmanNt. 1950, (Mi-
crocard.) .

The Origin of the Rational Soul According to St. Thomas
Aquinas. SISTER Mary AreTHEA BrENNaw. 1950,
{ Microcard.)

The Principle of Individuation. Jean R. Rosensera, 1950.
( Microcard.) )

A Philosophy of Courage. Rovy R. Bope. 1950. (Micro-
card.)
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125,
126.
127,

128,
129.
130.
131.
132.
133.

134,
135,
136.
137.
138.
139.

140.
141.
142.

143.
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The Doctrine of Separable Accident in the Philosophy of
mﬁa.w.:oEmm. Raymonp G, Fowramne., 1950. (Micro-
card.)

A Study of George Berkeley’s Philosophy in the Light of
the Philosophy of St. Thomas. Joun J. Laky. 1951,
Max Scheler’s Phenomenological Philosophy of Values.

Marrus ScunzipEr. 1951, { Microcard,)

The Thomistic Concept of the Fis Cogitativa, DoMINIC
CaNcEMIL. 1951. (Microcard.)

Etienne Gilson’s Concept of the Nature and Scope of Phi-
losophy. Sister MADELINE GABRIELLE Savaria. 1951,
( Microcard.)

The Brotherhood of Man in the Philosophy of St. Thomas
Aquinas. Joun J. Bagen. 1951, (Microcard.)

The Virtue of Prudence in the Social Philosophy of St.
Thomas. Josera E. Hocan. 1951, (Microcard.)

The One and the Many in the Social Order. Sister M.
FrepEricus Niemever. 1951, (Microcard,)

Permanence and Process. Lawrences P, Moran. 1951.
{ Microcard.)

Individualism: Extreme and Moderate. WirLiam Maro-
NEY. 1951, (Microcard.)

The Subject, Object and Method of the Philosophy of
Nature According to St. Thomas Aquinas. KeNNETH
F. DovcrErTY. 1951. (Microcard.)

Banking and the Scholastic Analysis of Usury. Jomn T.
Noowaw, 1951, (Microcard.)

The Thormistic Philosophy of Culture and the Virtye of Art.
Sister M. JosErH WaGsTAFFE. 1951 (Microcard.)
The Nature of Human Knowledge According to St. Greg-

ory of Nyssa. Arcuin A. Weswurm. 1952

Thomas More and Society: A Study in Renaissance
Thought. CrarLes R. Decrert. 1952, (Microcard.)

The Concept of Nature in Philosophy and Physics. JaMES
F. O'Brien. 1952, (Microcard.)

The Thomistic Concept of the Virtue of Temperance and
Its Relation to the Emotions. KenweErE F. SLATTERY.
1952, (Microcard.)

The Relation of the Virtue of Justice to Personality, En-
warp W. HargENRIDER. 1952, (Microcard.)

Religion and Secularism in the Light of Thomistic Thought.
Joserm S. Breewn. 1952, (Microcard.)

The Contemporary Philosophy of Security in the Light of
Scholastic Theory of Divine Providence. Jomn Har-
rINGTON. 1952, (Microcard.)

Philosophy of Man in Communism. MARCELIUS SCHEURER.
1952, (Microcard.)
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149,
150.
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152.
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154.
155.

156.
157.

158.

159.
160.
161.
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The Good Political Ruler According to St. Thomas Agquinas.
GerarLp J. Lynawm. 1953, (Abstract.) h

Philosophical Aspects of Communication. JoHN J. O'Con-
wor. 1953. (Abstract.) . ) .

The Philosophy of Anger in Relation to the Virtues in the
Philosophy of St. Thomas Aquinas. MARGARET M.
Perrizz. 1953. (Abstract.) )

The Human Body in the Philosophy of St. Thomas Aquinas.
Sister M. EVANGELINE ANDERSON. 1953. (Abstract.)

The Thomistic Concept of Pleasure as Compared with
Hedonistic and Rigoristic Philosophies. BRrOTHER
Crarces REUTEMANN. 1953, (Abstract.) )

The Function of the Philosopher in American Pragmatism.
James W. Keating, 1953, (Abstract.) .

Philosophical Bases for IHuman Dignity and Change in
Thomistic and American Non-Thomistic Philesophy.
Sister M. Sopmie Simec. 1953,

Moral Standards and Social Organization. SISTER ANITA
Horrigan. 1953, (Abstract.)

St. Thomas and the Unconscious Mind. Paur F. Norax.
1953. (Abstract.)

The Psychology of Ownership. Owen P. FREDRICKSON,
0.5.B.

The Role of the Will in Personality Development. WALTER
A. Cocorn. 1954, (Abstract.) o

The Persistence of Realism in the Modern Scientific Inter-
pretations of Nature. Normerr R. FELD. 1954, (Ab-
stract. .

The me_wmovr% of Sex According to St. Thomas Agquinas.
Mark Toow, 1954, (Abstract.) :

A Critique of John Dewey's Theory of the Nature and the
Knowledge of Reality in the Light of the Principles of
Thomism, NORBERT J. FLECKENSTEIN. 1954,

The Transcendental Notion of Supposit with Special Refer-
ence to the Material Supposit and Its Quantity. Mary
A. WarrHEr, 1954, (Abstract.)

The Theory of Knowledge of Tommaso Campanelia. BER-
NARDINO M. BonansEa. 1954, (Abstract. }

Unconscious Drives and Human Freedom in Freud’s Psy-
choanalysis. AucusTINE RaMirez. 1955. (Abstract.)
The Concept of Man in Communist Philosophy. Joun J.

Douerty. 1955, (Abstract.) )

Social Distance According to St. Thomas Aquinas. Josers
RawLey Myers. 1955. (Abstract.) ) .
Prudence Integrating the Moral Virtues According to Saint

Thomas Aquinas. Josgrr ArLviN Burroucms. 1955.
( Abstract.)
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170.

171.

172,

173.
174.

175.

176,
177.

178.

179.

180.

181.

182.

164.
165.
166.

167.
168.
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The Constitution of Japan and the Natural Law. BERNARD
Inacaki, 1955, (Abstract.)

The Intuition of Being According te the Metaphysics of St.
Thomas Aquinas. Rarrm MasieLro. 1955, (Abstract.)

Sociality and Sociability. A Philosophy of Sociability Ac-
cording to St. Thomas Aquinas. BenepicT A. Papa-
RELLA, 1955. (Abstract.)

St. Thomas and the Universal. fames A. SumMers. 1955,
{ Abstract.)

The Reality of Substance. Rosert E. McCarrL, S.8.J. 1956.

Philosophy and the Swumma Theologica of St. Thomas
Aquinas. Moraer Mary CeciLia WaEesLex, R.S.C.J.
1956.

The Philosophy of Happiness According to St. Thomas
Aquinas. RoBerr J. SHEEHAN. 1956. (Abstract.)
The Connotations of Wisdom According to St. Thomas
Aquinas. Sister M. Kzvin O'Hara, CS.J. 1956.

(Abstract.)

Authority and Personality Development According to St.
Thomas Aquinas. Sister M. THOMAS AguiN FoLEy
O.P. 1956. (Abstract.)

Truth of Being Through Knowledge by Connaturality.
Ropert SterHEN O'SmEea. 1956, (Abstract.)

A Thomistic Study of the Psychology of Human Character.
Epmunp J. Erert. 1956, (Abstract.)

A Critique of John Dewey’s Theory of Fine Art in the
Light of the Principles of Thomism. Sister ANNE Mary
Tamme. 1956,

Aristotelian Influence in Thomistic Wisdom: A Compara-
tive Study. THomas R. Hearn. 1956, (Abstract.)
The Unity of Man: St. Thomas’s Solution to the Body-Soul
Problem. BrorHER CASIMIER STANISLAUS ZAMOYTA.

1956. (Abstract.)

A Brief History of Bonaventurianism. Corman ], Maj-
cHrzAK, O.F. M. 1957.

The Philosophy of Relation in the Metaphysics of St.
Thomas. WirrLiam J. Kang, C.5.Sp. 1958." (Abstract.)

Man’s Knowledge of God According to Paul Tillich: A
Thomistic Critique. Georce Francts McLeax, O.M.I,
1958. (Abstract.)

The Contemporary Status of the Notion of Existence and
Its Limitation in Thomistic Metaphysics. TrHoMAS
AUSTIN GALLAGHER. 1958. (Abstract.)

Existential Import and the Aristotelian Syllogistic, JEsse
Arovsius MANN. 1958, (Abstract.)

’

183.

184.

185.

186.

187,

188.

189,

190.
191,

125
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A Critique of the Neo-Naturalistic Philosophy of Religion
of Henry Nelson Wieman in the Light of Thomistic
Principles. F. Avvan Conran. 1958, (Abstract.)

The Material and Format Cause of Being in the Philosophy
of Aristotle and Saint Thomas Aquinas. LawrgNCE ¥.
Lyows, S.5.E. 1958. (Abstract.) )

The General Notion of the Transcendentals in the Meta-
physics of Saint Thomas Aquinas. Joun E. TwoMmey.
1958. ( Abstract.) ] )

The Metaphysical Foundations of Free Will as a Trans-
cendental Aspect of the Act of Existence in the Philos-
ophy of St, Thomas Aquinas. SISTER JEANNE JOSEPH
Dary, C.S.J. 1958. (Abstract.) . .

A Critique of the Formative Thought Underlying Francis
Suarez’s Concept of Being. Epwarp M. Casr. 1959
( Abstract.) o .

A Thomistic Critique of Transsubjectivity in Recent
American Realism. PaTtrick J. Asperr, O.M.1. 1959,
( Abstract.) . o .

The Metaphysical Basis of Certain Principles of the Reli-
gious Life in the Light of Thomistic Principles. SisTER
Marcarer Mary Kinzen, O.P. 1959. (Abstract.)

Beauty in the Pseudo-Denis. MotHER CAROLINE CANFIELD
Pornam, R.S.C.J. 1960, .

Phenomenclogies of Freedom: An FEssay on the Philoso-
phies of Jean-Paul Sartre and Gabrie! Marcel. SrsTEr
Mary Aroyvsius ScHALDENBRAND, S5.5.J. 1960. (Ab-
stract.)



