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INTRODUCTION

The yearbook (Jaarboek) of the Thomas Instituut te Utrecht
celebrates this year its 25th volume. In 26 years, ever since 1981, 25
collections of (smaller or larger) papers were devoted to the study of
the work of Thomas Aquinas, and those who are in any way related
to him, as his predecessors or receiving his insights. Especially when
one considers the severely changing conditions in education in the
environment of church and university, this must be welcomed as a
remarkable sign of steady effort. During the early years, the
yearbook was entitled Jaarboek Werkgroep Thomas van Aquino, but
after the founding of the Thomas Instituut in 1990, its name changed,
starting with the Jaarboek 1989, to Jaarboek Thomas Instituut te
Utrecht. Only once in these 26 years, we had to skip a yearbook,
publishing in the next year, 1991, a double volume. But the other
years since 1981 saw each the publication of a yearbook, usually -
despite efforts to deliver earlier - at the end of summertime. This
fulfils us with gratitude. We wholeheartedly thank all those who
have contributed - in any way whatsoever.

The editorial committee did not plan a special volume.
Nevertheless, this time it counts more pages than was customary
during the last years. This is partly due to the fact that three
contributions originated not in 2006 but in 2007. In 2006 the
undersigned became special professor for the theology of Thomas
Aquinas at our Faculty, which from January 2007 onwards is the
newly erected and canonically recognized Faculty of Catholic
Theology in UtrechtlTilburg. My inaugural lecture I held on January
26, 2007, on a day as near as possible to the day on which the church
celebrates the memory of Saint Thomas (January 28). The lecture
was spoken and published in Dutch, but through the courtesy of
University and Thomas Foundation, the Jaarboek now offers the
English translation, entitled "Holy, holy, holy.", and containing a
plea for the holiness of theology, following Aquinas' conception and
practice of sacra doctrina.
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A second contribution is written by Pim Valkenberg, who by now
has left the University of Nijmegen to take up a position as Professor
in Comparative Theology at Loyola College at Baltimore (USA).
Valkenberg addressed in June 2007 a scholarly gathering in Tantur,
Israel, on the subject of Docta ignorantia, learned ignorance in the
work of Nicholas of Cusa, and probes this concept for understanding
the Qur'an. Frans Vosman is professor for moral theology at the
University of Tilburg, and also member of our Institute. Vosman
offers a study of the concept of religion, categorised under the virtue
of justice, in Aquinas, attempting to make it fruitful for late
modernity. Rudi te Velde, holding a special chair at the University of
Amsterdam and attached to the Faculty of Catholic Theology
(Utrecht, Tilburg) as philosopher, studies the doctrine of God once
again. He takes up the challenge of the concept of a personal God,
addressing the refusal to admit such a God by the (in the
Netherlands) widely read Dutch liberal theologian and ethician,
Harry Kuitert, and contrasts it with Aquinas' insights. Is 'person' a
symbolic concept (De Dijn), or an ontological one? The next
contribution is from a former member of the editorial committee of
the Jaarboek, Peter van Veldhuijsen, who is now teacher of classical
languages in grammar school. Van Veldhuijsen focuses on a
sixteenth century philosopher, Giovanni Crisostomo Javelli (t 1538),
and especially on his treatment of the transcendental names of being
(De transcendentibus). Van Veldhuijsen concludes that Javelli's
concentration on the immanent character of transcendentals, not
considering their relation to God as the cause of being, might situate
him as a metaphysician in between Aquinas and Kant. Next is a
rather extended review, written by the undersigned, of a new and
provocative book by Pim Valkenberg, devoted to Muslim-Christian
theology. This review is based on a small lecture given at a day of
study on June 29, 2007, devoted to the same book. As always, the
yearbook concludes with the Annual Report over the year under
review, written by our secretary of studies, Cristina Pumplun.

Once again, I express the hope that this yearbook will
contribute to our understanding of the work of Aquinas, and in doing
so will enhance our wisdom from above.

July 19,2007
Henk J.M. Schoot, Editor-in-Chief



HOLY, HOLY, HOLY
A plea for the holiness of theology'

Henk J.M Schoot

Your Eminence, your excellencies, ladies and gentlemen,
We are familiar with the threefold repetition of the word 'holy', from
the celebration of the Eucharist.2 This hymn at the beginning of the
Eucharistic Prayer marks a high point in the liturgy, and is very old,
dating back at least to the end of the first century after Christ.3 The
earthly liturgy combines with the liturgy of the angels in heaven:
heaven and earth become one, just as they do in the person of Christ
himself. The words of the acclamation are taken from different parts
of the scriptures, and evoke various associations, of which I will
mention two.

In the first place, the acclamation reminds us of Jesus' entry
into Jerusalem (Matt 21). The 'hosanna' is followed by suffering and
death, and that is also what is brought to the fore in the Eucharistic
Prayer. It would be too much to say that this sequence also reminds

I Translation of Heilig, Heilig,Heilig. Een pleidooi voor de heiligheid van de
theologie, Inaugural Lecture by Henk J.M. Schoot, Extraordinary Professor
of the Theology of Thomas Aquinas. Utrecht, 26 January 2007, Faculty of
Catholic Theology / University of Tilburg, Tilburg 2007 (ISBN 978-90-
78886-01-3). Translated by Bryony Lee-Goddard.
2 "Holy, holy, holy Lord, God of power and might, heaven and earth are full
of your glory. Hosanna in the highest. Blessed is he who comes in the name
of the Lord. Hosanna in the highest".
3 Cf. Andrew Louth, Theologische Realencyclopädie 34 (2002), 121-124;
David Hiley, Western Plainchant: A Handbook, Oxford 1993, 161-165; Ad
de Keyzer, Om voor Gods Gelaat te Staan. Een expositio missae, Baarn
1999, 147-148. The Sanctus should not be confused with the Trishagion or
Tersanctus. The latter is an old Christian hymn that occupies a central role in
- in particular - the Eastern Orthodox liturgy: "Holy God, holy Strong, holy
Immortal, have mercy on us". In the West this hymn is still found in the
Reproaches, the improperia, in the Good Friday liturgy.
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us of the rise and fall of interest in the work of Thomas Aquinas
(1224/5-1274).4 Nevertheless, it is so, that with the close of the
period of textbook theology, that is to say, in the 1950's, the
influence of Thomas Aquinas, i.e. neo- Thomism, also fades. In fact,
from the nineteenth century, Thomas was principally used in the
battle against modernity and therefore acquired the exclusive image
of philosopher and apologist. This function has led to a serious
distortion of Thomas. If we ask for renewed attention for Thomas
today, then it is for another Thomas: Thomas as bible scholar and
theologian. In fact, remarkably enough it appears that over the last
few years Thomas has again become a source of inspiration,
principally for the Church, cultural critics, philosophers and ethicists,
as a basis for discussing the current views and ideas of modernity. In
this context I would mention the encyclicals Veritatis Splendor and,
in particular, Fides et Ratio, and I would point to important thinkers
such as Alasdair Mclnryre.î Jean-Luc Marion," Jürgen Habermas;'
John Milbank" and the whole intellectual movement referred to as
Radical Orthodoxy." Thomas is once again completely back in the
focus of attention, as witness the enormous number of introductions

4 As abbreviations I use ScG for the Summa contra gentiles, SN for the
Scriptum super Sententiis, STh for the Summa Theologiae. References to
Thomas' biblical commentaries are preceded by In (Is, Jn, Heb etc.). These
and other quoted works of Thomas are available in the usual places and also
on www.corpusthomisticum.org.
5 After Virtue, London 19852; Whose Justice? Which Rationality", London
1988; Three Rival Versions of Moral Enquiry, London 1990.
6 Saint Thomas d' Aquin et I'Onto-theologie, in Revue Thomiste 95 (1995),
31-66, referring back to earlier interpretations of Thomas in Dieu sans l'être,
Paris, various editions from 1982.
7 According to an Italian article by Habermas, reviewed by Kreuz.net.
Habermas is impressed by the seriousness and clarity of Thomas' theology
which, on the other hand, he misses so much in the "lamentable thinking" of
present-day theology (http://www.kreuz.netlarticle.I77.html. 23 November
2004).
8 Theology and Social Theory, Oxford 1990; with Catherine Pickstock, Truth
in Aquinas, London 2001.
9 John Milbank, Catherine Pickstock, Graham Ward (eds.), Radical
Orthodoxy: A New Theology, London 1998; James K.A. Smith, Introducing
Radical Orthodoxy: Mapping a Post-Secular Theology, Grand Rapids MI
2004.
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and studies which have been dedicated to his thought. 10 The great
difference from the earlier situation, and I would like to emphasize
this, is that those who are now interested in his work are, to an
important extent, children of modernity: children of a secularized
world and a secularized intellectualism. They ask themselves
whether the dominant liberal ideas of how the world is structured
really reflect the human experience and expectations of justice, truth
and love. IIWeare warned by previous experience, but nevertheless,
once again, hosanna.

In the second place, the threefold 'holy' reminds us of the
calling of the prophet Isaiah.V Angels come from heaven with a
glowing coal to touch the lips of the prophet. Now, in medieval
theology, prophecy is the place where one discusses the revelational
character of speaking about God. God has revealed himself, and
where the Church Fathers and theologians speak from revelation,
they follow in the footsteps of the prophets. Thus, the calling of the
prophet automatically puts us on the trail of the calling of the
theologian. The glowing coals that Isaiah mentions reminds me, in
any case, of the dangers associated with the practice of theology. It is
a dangerous, or, in the words of Ferdinand de Grijs, precarious
enterprise.v' Isaiah says this too: "Woe is me! I must be silent

10 FergusKerr speaksof a 'revival of interest':After Aquinas. Versions of
Thomism, Oxford2002.
IITheologianswhobelongto this 'school' have the commoncharacteristic
that they do not choose the correlationof revelationand experience,of
theologyand otherdisciplines,as theirprimarytheologicalmethod,and are
thereforenot looking for a general agreementas the foundationof their
theological approach, but are 'nonfoundationalist'. They regard the
traditionalview of the theology of ThomasAquinas,in which there is a
sharpdivisionbetweenthe naturaland the supernatural,as incorrect,arising
mainly from the Cartesianrevolutionin philosophyand, hence, theology.
But the startingpoint is not 'I think' (cogi/o) but that God thinks of me.
From the Catholic side it is principallythe work of David Burrell (e.g.
Aquinas. God and Action, Notre Dame IN 1979)and NicholasLash that
offersinspirationin this respect.
12 Is6,3 et seq.SeealsoRev4,8.
13 De Grijs distinguishesa fourfoldprecariousnessof theology,with the
emphasison the fourthof the mentionedaspects:theologyas a controversial
disciplinein the university,theologyas a religiousdisciplineassociatedwith
the Church, theologywith a history associatedwith oppression,lack of
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[...]."(6,5) There is, actually, little in theology that lends itself to
argumentation, to straightforward language. There is little in
theology that can be developed independently of the person who
reads, considers, interprets and, where necessary, communicates. The
person who practices theology is part of what is being expounded,
which means that he, or she, in all manner of ways, is risking his or
her very self."

These two associations of the threefold 'holy', that is, the
place of Thomas in theology over the last few decades and the
practice of theology as a precarious calling, lead to what I want to
discuss today, that is, holiness: the holiness of the practice of
theology, and the possible role of Thomas in it. In the first place I
would like to go somewhat deeper into the generality or ordinariness
of the calling to holiness. The calling to holiness, however difficult
and anticultural that word may be,15applies to every Christian, and,
in a certain sense, all Christians may be called holy. In the New
Testament, it is sometimes used as a synonym for Christian. The
discussion of Vatican II on this subject will lead us to Thomas'

freedom, threats, torture and murder, and theology as dealing with the living
God himself. Ferdinand de Grijs, Het hachelijke van de theologie, in G.W.
Neven (ed.), Levenslang wachten op U. Teksten over de Godsvraag in deze
tijd, On the occasion of Professor IT. Bakker's farewell as professor at the
Theologische Universiteit Kampen, Kampen 1988, 30-48.
14 Cf. STh II-II, q. 45 a. 2: The wise person teaches, but through love he also
experiences what he teaches. Love unites him with God, and gives him a
sympathy or connaturality that enables him to judge correctly about the
things of God. Cf. STh I, q. I a.6 ad 3.
15 Gavin d'Costa expresses a deep insight into the offence that holiness gives
to many: "Being 'holy' has always been offensive for it touches our deepest
fears, taboos, and fantasies, and calls into question the complex ways in
which we construct our world." D'Costa also demonstrates what he means
with a study of the controversial holiness of Roop Kanwar, a Hindu woman
who revealed herself as a sati (literally 'virtuous woman') on 4 September
1987 by willingly being burned as a widow, and of Saint Edith Stein, a
Catholic nun and philosopher of Jewish origin who was murdered as a
Jewess by the Nazis. Theology in the Public Square. Church, Academy and
Nation, Oxford 2005, quotation on page 147 et seq. Unlike Rudolf Otto or
William James, D'Costa does not regard holiness as a 'cross-religious'
concept, but as a word to be interpreted analogically, in which the
differences in significance are much greater than the agreements. see 147,
167 et seq.
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analysis of holiness. I shall then discuss the source of all holiness,
namely the person of Christ, who is referred to as the 'Holy One' in
the New Testament, and is most especially made present in that holy
act, the sacrament of the Eucharist. It will offer an opportunity to
consider some aspects of Thomas' theology of the name of Christ, a
subject that is particularly dear to me. Thirdly, this will lead of its
own accord to the three key words with which I wish to characterize
Thomas' concept of theology, namely, analogy, auctoritas, and
nexus mysteriorum. I shall then show these in miniature using the
concept of holiness. There are then two texts which I shall use to
further elucidate Thomas' conception of theology, namely the
inaugural lecture given by Thomas himself in 1256, and the very first
question of the Summa Theologiae, where Thomas presents theology
as sacra doctrina or holy teaching. Finally, I shall try to show
various links to the theology of today.

1. Holy and holiness

Someone answered the question of what a saint actually is with the
statement: a saint is someone who has a successful relationship with
GOd.16 Holiness can therefore be described as a life-long striving to
achieve a successful relationship with God. It is the saints who know
who God is, and in whom his mercy is visible. But in Lumen
Gentium, the Vatican II constitution on the Church, a whole chapter
is devoted to what is referred to as the "universal call to holiness".17

16 F.J.A. de Grijs, Heiligen, wat zijn dat eigenlijk? (Saints, what are they
really?), in R.E.V. Stuip, C. Vellekoop (eds.), Andere structuren, andere
heiligen. Het veranderende beeld van de heilige in de Middeleeuwen,
Utrecht 1983, 13-32.
17 Lumen Gentium Chapter V: "The Universal Call to Holiness in the
Church". Dogmatic Constitution on the Church, document of the II Vatican
Council. Of the four characteristics of the Church (one, holy, catholic and
apostolic) LG places the main emphasis on holiness. The Church is holy
because Christ, who alone is the Holy One, unites Himself with her, and has
given Himself for her to make her holy. The Church is the body of Christ,
who gives her the gift of the Holy Spirit. Every member of the Church is
called to holiness: "For this is the will of God, your sanctification" (I Thess
4,3; cf. Eph 1,4). Thomas, explaining the adjective 'holy' with 'Church' in
the Creed, says in his commentary that the Church is holy because the
faithful are holy, sanctified by the blood of Christ, the unction of the Holy
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All of those who are baptized in the name of the Father, Son and
Holy Spirit are called upon to make their lives holy.

Here we see a classic reversal of the pattern of expectation.
In the Catholic vision, man does not strive for holiness because he is
not yet holy. On the contrary, man strives for holiness, because he
has already received the spirit of holiness, the Holy Spirit, in
baptism. Holiness is not a question, but an answer. Holiness is a way
out of impurity and corruption, out of jealousy and untruthfulness,
out of injustice and unfaithfulness, because the way has been
received. It has been given. Only a few years ago, Pope John Paul II
designated the striving for holiness, as a striving towards purity and
renewal, as the central perspective and foundation of the Church of
the third millennium. 18

Fundamentally, 'holy' means little more than: 'belonging to
God', 'set apart for God'. Thomas says it in all sobriety when he
explains the name of the Holy Spirit: "holiness refers to those things
which have an ordering towards God."19And everything that belongs
to God, everything that is holy, must not be touched, let alone defiled
or damaged. For example, God, by the burning bush, says to Moses:
"do not come near; put off your shoes from your feet, for the place
on which you are standing is holy ground." (Ex 3,5-6)
Fundamentally, thus, holiness means that people come closer to God,
and the possibility of such a life exists, because God has come closer
to man, by revealing himself and making known his holy name.

Spirit, the indwelling of the Trinity, and by being called by God. The
Dogmatic Constitution mentions a large number of sorts of people (bishops,
priests, deacons, clergy, laity, spouses and parents, widows and the
unmarried, those who do heavy work, the poor, the sick, the persecuted) but
forgets to mention the theologians. This was put right in 1990 with the
publication by the Congregation for the Doctrine of the Faith of the
Instruction on the Ecclesial Vocation of the Theologian, Donum veritatis:
"The commitment to theology requires a spiritual effort to grow in virtue
and holiness" (nr. 9).
18 Apostolic letter Novo Millennia Ineunte of his Holiness Pope John Paul II
to the bishops, clergy and lay faithful at the close of the great jubilee of the
year 2000: "First of all, I have no hesitation in saying that all pastoral
initiatives must be set in relation to holiness." (30)
19 STh I, q. 31 a. 1 c: "Sanctitas vero illis rebus attribuitur, quae in Deum
ordinantur. "
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Thomas refers to this fundamental holiness as gratia gratum faciens,
the grace that makes the recipient pleasing in the eyes of God, or
gratia sanctificans, the grace that makes holy. It is the grace that no
man can acquire for himself, and which has its origin in the suffering
and death of Christ. 20 The suffering and death of Christ are the
source of the sacraments, and the sacraments are simply holy signs
that bring about holiness, according to Thomas.21

If we examine the significance that Thomas attaches to the
words Sanctus and Sanctitas more closely, it becomes evident that
their application can be divided into three: application to things, to
men, and to God.22 Things can be called holy because they are

20 In addition to sanctifying grace, Thomas recognizes the gratia gratis
datum, literally, the grace freely given. The most significant difference
between the two is that man obtains the first for himself, but the second not
for himself but for others. Everyone who receives the sacrament of
ordination in the Church shares, in a special way, in God's grace. The grace
is not for himself, but in the service of the congregation to which he is sent.
The gift of grace may be the gift of preaching, the gift of prophecy, the gift
of distinguishing between what is and what is not from the Spirit, to mention
just some of the gifts listed by Saint Paul (I Cor 12,8). No-one can or shall
glory in the grace which is a gift of service, a gift of personal condition.
Thus, it is not this type of holiness that is referred to when Lumen Gentium
talks about the calling to holiness. Because all those who are baptized must
follow Christ. They are called to be what they already are, namely children
of God.
21 "Sacramentum autem simpliciter est quod causat sanctitatem", 4 SN
1.1.1.3 ad 5.
22 Cf. I SN 15.5.1.1 ad I: "Ad primum igitur dicendum, quod sanctificari
tripliciter dicitur: uno modo secundum quod sanctum dicitur mundum, prout
sanctificatio dicitur emundatio a peccato per gratiam; alio modo secundum
quod sanctum dicitur firrnum, prout dicitur sanctificatio, confirrnatio in bono
per donurn gratiae vel gloriae, et istis duobus modis est tantum in rationali
creatura, et secundum hos tantum fit missio; tertio modo dicitur sanctificatio,
secundum quod aliquid accommodatur ad usum divini cultus, quem decet
omnis munditia, et hoc modo dicuntur templum et vasa sanctificari." Cf. In
Jeremiam I, lectio 3, "Ad aliud dicendum, quod sanctum dicitur uno modo
cultui divino dicatum; et sic res animatae et inanimatae sanctificari possunt:
aliquando autem sanctum dicitur firrnum, vel mundum vel a peccato, vel a
camali actu; et talis sanctificatio est per gratiam, et tantum in hominibus
possibilis." In 4 SN I.l.l.Ic Thomas makes a distinction between who is
holy (simpliciter et per se - homo sanctus) and what is related to holiness
(secundario et secundum quid - chrism, altar).
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intended for the service of God, such as the sacred vessels or a
sacred building. People can be called holy; Thomas regards holiness
in this sense as a virtue which people have to practice in order to
direct their lives to the will of God. Two words are central to
Thomas' explanation: purity, munditia, and constancy, firmitas.
Here, Thomas directs himself towards two key passages in the
scriptures." He bases purity on Heb 12,14: "strive for peace with all
men, and for the holiness without which no-one will see the Lord."
In order to unite itself with God, the human spirit has to withdraw
from what is lower, and direct itself to what is higher; sin and guilt
have to be washed away. Firmitas is an interesting word. Thomas
relates it to the holy things that, in antiquity, were protected by law
and must not be violated. Thus, firmitas stands for inviolability. But
Thomas associates this firmitas with Rom 8,38-39, so that it appears
in a somewhat different light. In Thomas' shortened version: "For I
am sure that neither death nor life will be able to separate us from the
love of God." Thus, from a legal matter, firmitas becomes a fruit of
the love of God, reaching beyond death. Just as love is directed
towards eternity, and nothing of love may be lost, so is it equally
valid for the holiness that people receive from God, and in which
they direct their lives towards God and prepare for the divine
worship.i" Thomas speaks of constancy, because it is precisely in the

23 STh II-II, q. 81 a. 8 c: "Nomen sanctitatis duo videtur importare. Uno
quidem modo, munditiam: et huic significationi competit nomen graecum,
dicitur enim agios quasi sine terra. Alio modo importat firmitatem: unde
apud antiquos sancta dicebantur quae legibus erant munita ut violari non
deberent; unde et dicitur esse a!iquid sancitum quia est lege firmaturn. Potest
etiam secundum Latinos hoc nomen sanctus ad munditiam pertinere: ut
intelligatur sanctus quasi 'sanquine tinctus', eo quod antiquitus illi qui
purificari volebant sanguine hostiae tingebantur, ut Isidorus dicit, in !ibro
Etymol." The pair of concepts mundari, confirmari appear frequently in
Thomas: e.g. I SN lOA ad 4; 3 SN 3.l.l.c; 3 SN 3.1.2.l.c; 4 SN 7.1.2.1 ad
I.
24 The question in which Thomas comes to discuss sancti/as, is that of
whether religio is the same virtue as sanctitas. For Thomas, religio does not
mean religion, but the virtue with which man fulfills his duty to give God
reverence to which he has a right as creator and ruler. As a moral virtue this
falls into the category of the cardinal virtue of iustitia. Thomas answers that
the two are related, but that religio is principally ordered towards liturgical
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unchangeable beginning and end of all things, God, that the greatest
possible immobilitas is found."

And this brings us to holiness as a property, as a name of
God. Those who want to discover what Thomas thinks about this,
will find it difficult. Although there is absolutely no doubt that
Thomas also regards holiness as a divine property, there is almost
nowhere where he explains its significance. When Thomas explains
the threefold holy in Isaiah, he does not discuss the significance of
sanctus. Other theologians close to him state emphatically that God
is called holy here, because he calls on people to lead a holy life."
However, nothing of this kind can be found in Thomas. Together
with the rest of the passage in Isaiah, 'holy' forms part of a heavenly
song of praise, raised by the angels who sing it to God.27 It is unclear
whether, for Thomas, this gives holiness an aspect of hidden-ness,
sovereignty and inaccessibility, as holiness is often interpreted."
However, there is, of course, one divine name that is very relevant in
this respect, and that is the name 'Holy Spirit'. And it is precisely
when Thomas explains this name that we find an explanation of
divine holiness. According to Thomas, the Spirit is called Holy - but

acts, while sanctitas is to do with directing all the virtuous acts of man
towards God or the divine service (ibidem).
25 Unchangeableness as a name of God - in this context I take immutabilitas
and immobilitas as synonymous - does not refer to a condition, such as that
of a rock or something similar. Unchangeableness is the antithesis of
changeability, of decay, of unfaithfulness. In fact, Thomas teaches that
people should not behave as if they know what it means, as if they could
describe it. As soon as one attempts to do that, ascribing unchangeableness
to God loses its significance and turns into its opposite. "Nothing and
nobody can separate us from the love of God" (Rom 8, 39) is in fact a
wonderful, but also negative, indication of unchangeability and constancy.
26 E.g. Hugh of St.-Cher (t 1263), Super Apocalypsum 'Vidit Jacob', eh. IV
(to be found in the writings added by R. Busa as material for comparison to
Thomas' Opera omnia; see www.corpusthomisticum.org.). Thomas himself
might have felt more at home with Lev 11,44: "Consecrate yourselves,
therefore, and be holy, for I am holy."
27 Thomas specified the song of praise as praise for the three persons of the
Trinity (trinitas personarum), for the sublimity of the one divinity that has
precedence over everything (majestas unitatis), and for the generosity of
God's caring for the whole world (liberalitas provision is); In Is. VI, I, J.
28 G.-L. Müller, Heiligkeit, in Lexikon fûr Theologie und Kirche", Vol. IV,
1326.



16 HENK J.M. SCHOOT

the Father and Son can also be called holy (Augustine) - because this
expresses the purity of God's goodness" This reminds us of the
purity associated with human holiness. But the holiness referred to
here must be of a very different nature in view of the fact that God
knows no sin or guilt. When we investigate the expression 'puntas
bonitatis' in Thomas, it appears that we are not dealing with a moral
expression, but with an ontological one. The expression is derived
from the neoplatonic writing Liber de causis, that was recognized for
the first time by Thomas as a compilation, by an otherwise unknown
Arabic philosopher, of texts that go back to the philosopher Proclus
(t 485 A.D., Elementatio theologiea). The expression refers to the
unalloyed, utterly simple and pure actuality of the divine being."
God needs nothing, God is unchangeable, God is pure goodness, and
from this single, pure goodness comes the diversity of creation. From
the studies of David Burrell, we know that we must interpret such a
statement about God, principally as a formal, negative statement. We
do not know what we are saying when we say that God is pure act, or
being itself, but we are saying with this that he is not like the created
things that we know around us. Thus, the word 'holy' acquires a
clearly negative, denying content: God, the Holy Spirit, is not as we
know the world, and precisely because of this he can be the origin,
creator and final goal of the world. This way, it appears that, for

29 STh I, q. 31 a. I ad I: "Per hoc vero quod dicitur sanctus, significatur
puritas divinae bonitatis." Thomas also says something similar in De
Rationibus Fidei caput 4: "In Deo autem amor materialis locum non habet.
Convenienter igitur amorem ipsius non solum spiriturn, sed spiritum
sanctum nominamus, ut per hoc quod dicitur sanctus, eius puritas
exprimatur."
30 ScG I, 26: "Unde Commentator in Libro de Causis dicit quod causa prima
ex ipsa puritate suae bonitatis ab aliis distinguitur et quodammodo
individuatur." Nothing can be added to the divine being, but this does not
make it an ens commune. Because ens commune cannot exist without a
specific addition. For example, animal nature cannot exist without the
specific differentiation between rationality or irrationality, while God does
exist without a specific addition. Thus, the divine being is "esse proprium
absque additione et receptibilitate additionis." Cf. QD De Veritate 21, 4 ad
9. In his own commentary on the Liber de Causis he says straightforwardly
(Iectio 9): "Bonitas enim pura dicitur bonitas non participata, sed ipsa
essentia bonitatis subsistens, quam Platonici vocabant ipsum bonum."
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Thomas, holiness does indeed have a fundamental aspect of
sovereignty, inaccessibility and immutability."

2. Christ the holy one

If we now come to talk about Christ, it appears that it is precisely
this aspect of inaccessibility and absolute transcendence that is at
stake. Is it not so that in Christ God comes close to us, and can
therefore no longer be called holy in this sense?

. Jesus is already given the name 'holy' in the first chapter of
Luke. The angel Gabriel actually says to Mary: "Therefore the child
to be born will be called holy, the son of God" (Lk 1, 35).32 Jesus is

3) In this text from the Compendium Theologiae (I, 47), dealing with the
holiness of the Spirit, all the preceding comes together: "Considerandum est
autem, quod cum bonum amatum habeat rationem finis, ex fine autem motus
voluntarius bonus vel malus reddatur, neeesse est quod amor quo ipsum
summum bonum amatur, quod Deus est, eminentem quamdam obtineat
bonitatem, quae nomine sanctitatis exprimitur, sive dicatur sanctum quasi
purum, secundum Graecos, quia in Deo est purissima bonitas ab omni
defectu immunis: sive dicatur sanctum, idest firmum, secundum Latinos,
quia in Deo est immutabilis bonitas, propter quod omnia quae ad Deum
ordinantur, sancta dicuntur, sicut templum et vasa tempIi, et omnia divino
cultui mancipata. Convenienter igitur spiritus, quo nobis insinuatur amor quo
Deus se amat, spiritus sanctus nominatur." When the name 'holy' is used of
God, it refers to Gods transcendental goodness: either in the sense of a
goodness that is immune to any deficiency, or goodness that is constant and
immovable. Everything else that is called holy is called holy because of its
ordering to God, in the sense of being derivative. That holiness is the highest
good, and sets man's love in motion. It is therefore fitting that the Spirit that
wants to unite us with the love of God is called 'holy'.
32 It is interesting that Thomas uses this passage from Luke seventeen times
in the course of his' writings (but, remarkably enough, not once in the
Scriptum or the Summa contra Gentiles), and principally to show that Christ,
in and according to his human nature, was without sin and the Son of God
from the beginning of his incarnation. It shows that Christ never became the
Son of God, but that his human nature, living in the divine sense, was united
with the divine Son from the beginning. Christ's human nature received the
grace of holiness right from the beginning or, in other words, because he was
begotten by the Holy Spirit, he was holy from the beginning. It should be
noted that this holiness was thought of as a property of Christ's human
nature, due to its personal unification with the son of God, but without the
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also called 'the holy one of God (Mk 1, 24; Jn 6,69) and 'our
sanctification' (LCor 1, 30).33 Here, the name 'holy' refers back
directly to the Holy Spirit who the angel said would overshadow
Mary. From his very conception, the Incarnate Son of God belongs
to God; his holiness is that of God, and his name is a program: to
bring salvation." When Jesus has been anointed with the Holy Spirit,
it is his mission to declare the good news to the poor and to proclaim
release to the captives (Lk 4). Thus, Jesus is not holy in the first
place because he belongs to the temple, or because he strives towards
ritual purity, or keeps the law. His pure holiness comes from his
directedness towards the poor, prisoners, blind, oppressed, and all
those who are hoping for God's mercy; a directedness that ends in
death. This makes him different. This gives the name 'holy' a new
significance when Luke uses it to refer to Jesus. But the name does
not only get a new significance. The 'holy one of Israel' (e.g. in
Isaiah) appears to be someone who is human, but is connected to

human nature becoming divine. On the other hand, the grace of the union of
God and man in Christ is not grace through indwelling, as in people who
believe, but personal and unique to Christ. On this basis, Mary can not only
be called mother of (the man) Christ, but also Mother of God (De Articulis
Fidei. 1, c). See STh III, q. 2 a. 11 c; q. 27 a. 2 ad 2; q. 32 a. I c; q. 34, a. I
s.c. and ad 2; q. 83 a. 3 ad 2; In In 3, I. I; 14, I. 8; In Heb 7, I. 4; In Ro I, I. 3.
Here, thus, when Christ is called 'holy', the word is used analogically, by
analogy with human believers who are called holy. But no human being is
begotten by the Holy Spirit, and no human being is united with the Son of
God in his actual person. That characterizes the unique holiness of Christ.
33 See also Acts 4,27 (Jesus, Your holy servant, cf. 3,14; 4,30), Heb 7,26
(Holy high priest), 1 Jn 2,20 (the Holy One), Rev 3,7 (the Holy One, the
True One).
34 The original lecture was in Dutch, where there is a close similarity
between the words heil (Salvation, wellbeing) and heilig (holy). For the sake
of completeness, it should be mentioned that there is no direct relationship
between the Dutch words. In the Latin, too, there is a distinction, and two
different words are used: salus en sanctus/sanctificatio. Salus generally
refers to wellbeing, health, preservation, deliverance, safety and, in
particular, to the content of Christ's preaching and work. The name 'Jesus'
has the same meaning: God is salvation and help. But 'holy', when applied
to people and things, is more of a word implying a relationship, because it
applies to people and things in relation to God (dedicated to, reverence for).
The two areas of significance come together when human beings participate
in sanctifying grace, and therefore come within reach of salvation.
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God in a special, unique way, so that he can be called the son of
God. His holiness is constant and unwavering, due to his
sanctification and holy relationship to God, and as son of God.35

'Holy' is a good example of the analysis that Thomas
applies to the names of Christ. His semantic interpretation of what is
said about Christ must be seen as a continuation of his analysis of
what is said about God. In this, Thomas makes a distinction between
metaphors and names that are used as analogy. Metaphors clearly
show the traces of their referral to creatures, so that no-one could be
tempted to apply them literally to Christ. For example we can think
of names such as 'the key of David' or 'the lion of Judah'. But other
names express a certain perfection, in which we must realize that
there is a shift in their significance when we apply them to God or to
Christ: goodness, wisdom, justice. The very fact that God is the
uncreated source of the created perfection changes the significance.
Furthermore, for Thomas, God is not only good or wise, but is
goodness and wisdom. There is no greater whole in which God
shares, together with other participants. God falls outside every
category.

Sanctus must be regarded as a word that is used in an
analogous sense, and has to be interpreted. Holiness is, in the first
place, a name that refers to Christ and all the rest only becomes
relevant when it is derived from the holiness of Christ - in the words
of the Gloria "you alone are the holy one". Some people might
expect that Thomas would give a trinitarian explanation for the
threefold 'holy': Father, Son and Spirit. But this is not the case.
Thomas' vision of faith is centered on the person, and specifically
the salvific significance of Christ, just as his vision of the liturgy is
centered on the Eucharist. For him, sanctus, sanctus, sanctus refers

35 This is how Thomas interprets Isaiah, as can be seen in his commentary,
but also in e.g. 4 SN 47.1.1.3 ad I and STh III, q. 36 a. 1. According to
Thomas, the holiness on the basis of which Christ is called holy is not an
uncreated but a created holiness (3 SN 3.5.3 c; cf. I SN 15.5.1.4 ad 2 and 3
SN 34.1 ad 2. See also In In 17, I. 4, where Thomas makes a distinction
between holiness through essence and holiness through grace.). This means
that in the case of Christ the word 'holy' has a double significance, in which
the word is also used in its human, analogical sense: on the grounds of his
divine nature and of his human nature. In this case it is difficult to show a
difference in significance, apart from the difference between uncreated and
created, achieved holiness.
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to Jesus: the first part to his divinity ("Lord God of Sabaoth, heaven
and earth are full of your glory"), and the second to his humanity
("Blessed is he who comes in the name of the Lord,,).36

Now, if Christ as a person has both a divine and human
nature, then some words have a double significance. And the
significance cannot be equivocal or ambiguous, because this would
jeopardize the unity of Christ's person. So, for example, the words
'knowledge' and 'wisdom' have a double significance in Thomas'
vision, when they are said about Christ. There is reference to both
divine and human knowledge and wisdom. The same is true of
'holy'. Thomas makes a clear distinction between created and
uncreated holiness. Uncreated holiness belongs to the divine nature,
and has belonged to Christ from eternity. Created holiness, however,
is worthy of some discussion. The discussion has to do with the
nature of Christ's conception and birth. From his conception, Christ
has also been holy in his human nature, and thus possesses a created
holiness. Thus, in his person, Christ unites holiness as sovereignty,
inaccessibility and hidden-ness on one hand, and holiness as a
connection with and dedication to God on the other. G.-L. Müller
says, in all simplicity, that the Christian faith breaks through the
heathen distinction between sacred and profane." This breakthrough
takes place in Christ. In him heaven and earth come together. "By
the mystery of this water and wine may we come to share in the
divinity of Christ, who humbled himself to share in our humanity",
as the deacon prays when preparing the wine during Mass. This
precisely expresses the holiness of Christ.

36 STh III, q. 83 a. 4 c, 4 SN 8.2.4.3 expositio textus (Moos nr. 285).
Because, as he makes clear elsewhere, Thomas regards the three-fold 'holy'
in the scriptures as a reference to the mystery of the Trinity, he sees the
Sanctus as a summary of the whole faith (STh II-II, q. 171, a. 3 c; In Isaiam
6, lectio I).
37 See loc. cit. in LThK (footnote 28). For a similar thought, but from a
protestant theologian, see John Webster, Holiness, London 2003.
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3. Auctoritas, analogy, nexus mysteriorum

The constitution Dei Filius (1870) of the first Vatican Council
represents the first attempt to formulate this theological method." It
is referred to as the method of the nexus mysteriorum, the
relationship between the mysteries of faith. The concept of holiness,
as we have just seen, covers the whole content of faith. It is a
concept that is able to comprise human acts, worship and sacraments,
the Holy Trinity and Christ in one mental operation. Furthermore, it
asks for an exploration of the connection between the mysteries of
faith. Because, via this approach, we trace the various aspects of the
significance of faith, enabling us to better understand and describe
the mysteries of faith. Not only his interpretation of holiness, but
Thomas' whole theology consists, methodologically, of relating the
large sections of the Christian creed. Later, these would be referred
to as tracts, but Thomas concentrated on the actual subjects of the
tracts, and called them the mysteries of faith." In fact, and he says it
repeatedly, Thomas considers that there are two fundamental
mysteries of faith: the mystery of the Trinitarian God, and the
mystery of the humanity of Christ, or in other words, the mystery of
the Incarnation. These two mysteries of faith are dealt with in greater
depth in the creed, and the approach and method of the theology

38 Denzinger-Hünermann, Enchiridion symbolorum definitionum et
dec/arationum de rebus fidei et morum, Freiburg/Brsg. etc. 199137, 3016:
"Zwar erlangt die vom Glauben erleuchtete Vemunft [ ... ], sowohl aufgrund
der Analogie mit dem, was sie auf natürliche Weise erkennt, als auch
afgrund des Zusammenhanges der Geheirnnisse selbst untereinander
[mysteriorum ipsorum nexu inter se] und mit dem letzten Zweck des
Menschen mit Gottes Hilfe eine gewisse Erkenntnis der Geheirnnisse, und
zwar eine sehr fruchtbare; niemals wird sie jedoch befähigt, sie genauso zu
durchschauen wie die Wahrheiten, die ihren eigentlichen
Erkenntnisgegenstand ausmachen. Denn die göttlichen Geheirnnisse
übersteigen ihrer eigenen Natur nach so den geschaffenen Verstand, dass sie,
auch wenn sie durch die Offenbarung mitgeteilt und im Glauben
angenommen wurden, dennoch mit dem Schleier des Glaubens selbst
bedeekt und gleichsam von einem gewissen Dunkel umhüllt bleiben, solange
wir in diesem sterblichen Leben 'ferne vom Herrn pilgem: irn Glauben
nämlich wandein wir und nicht im Schauen' (2 Cor 5,6f)."
39 See the first chapter of my dissertation Christ the 'Name' of God. Thomas
Aquinas on naming Christ, Louvain 1993.


