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"Abstract

The alm of this thesis is to_examineucertain aSsumptions
which emerge very cleariy'in St' Anselm's-writings These‘
are the belief that things are good by the mere fact of exis-

" ting, and that they can be arranged in a scale in which degrees'
of goodness and degrees of ex1stence correspond. These assump-
_ tions, it is contended, can be shownnto be;derived,'albeit
.indirectly, from*Plafo.

The first cnapter, after a Erief discussion.of the sourCesq"
likely to have been'directly-available to Stv'ﬁnselm, and of
his attitude‘tonards reason and authority,'discusses the
evidence for this conception‘of the correlacion'of being and

goodneSS'in‘Anselm's earliest major work, éhe_Monologion. It

is shown that the arguments for the divine existence given in

the-Monologion depend uponua'theory'of uniﬁersak;(nealism)

which had its origin in Plato, and upon 2 nierarchical con—
ception of nature derived, by way of the Neoplatonists,'from=
Plato. In this view of the universe God, or the Form of Good,
‘has'en.existence superior in degree and kind;to tnat of all
other beings, which themselves have a‘éreEter or lesser degree“
of both goodness and existence according to the closeness of
their resemblance to- God or the Good. | - o

The second chapter discusses Anselm S Prosloplon, and it

is argued that Anselm's ontological proof for God's ex1stence
also depends upon Platonic realism and upon the doctrlne that
being itself implies goodness Tbé concept'ofra"necessarv

exlistent', known by a priori reasoning, which ‘Anselm regards as



iit.

’ra superior kind of knowledge ‘to the reasoning by whlch we

Jenow other thlngs, is shown to have parallels with the Platonic
Etheory of Forms and with Platonlc epistemology.
: The fhicd chapter discusses a group of thfee of Anselm's

dialogues. In the first, De Veritate, the idea of truth is

verj closely connected to the moral notion of 'rightness',

and things are said to be true insofar as they are based

upon a supreme reality or truth. These notions, it is pointed
ouﬁ, very clearly recall Plato's doctrine of Forms, especially
of fhe.Fofm of the Good, as being the sources of both the
goodness and the reality of particulars. The second dialogue,

De Libertate Arbitrii, with its doctrine that the 'power! to

do evil is actually weakness,‘is shown to contain parallels

with Boethius, Plotinus and Plato. The third dilalogue, De

Casu Diaboli, depends, it is argued, upon Platonic and Ploti-

nian idees of moral evil as z disruption of the natural order,
and of the-identity of evil and non-being.

The conclusion is that there is.ample evidence for tihe
influence of Platonic thought upcen Anselm. Since the ideas
discussed have been shown to have close similarities to those
of St. Augustine, who 1is known to have been strongly,influenced
by Platonism, it can safely be concluded that the main source-,
for Platonism in Anselm is Augustine; though Boethlus pro-
bably'also‘had some influence. These Platonic notions are,
naturally, considerably altered through being Christianized
but are still recognizable as ba31cally Platonic when we meet

them in Anselm This Platonism, it is concluded, though never



explicitly acknowledged, constitutes one of the fundamental

assumptions of St. Anselm's thought.

__ . -
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vii.

‘Once the -essential Form of Goodness 1is perceilved,
the conclusion must follow that,  -for all things,

it 1s the cause of whatever is right and good; s
and in the visible world it gives birth to light -
and to the lord of light, while it 1s itself
sovereign in the intelligible world and the

parent of intelligence and truth.

Plato, Republic 517.

If there is truth and rightness in the essence
of things, because they are what they are in
the supreme truth, it is certain that the truth
of things is their rightness. = =~

Anselm, De Verifate c¢h.7




Intreduction

In reading the works of St. Anselm ohe~repeatedly comes

across statements such as "To exist in fact as well as in the

mind is greater than to exlst only in the mind’ (ProslogiOn 2),

'Al]l good 1s being and all being is good"(De Casu Diaboli ‘1),

and 'Everything which exists, éxists>right1y'f(De Veritate 7),
statements that express a belief'that'things.are good simply
by existing. This belief seems to stand inwﬁeed of some-
explanation, not to mention justification.

It is the aim of this thesis to show'that this assumption
that being itself implies goodness, with its.ramifications,
has a Platoniec origin. Though it is redognized by most writers
on the subject that Anselm's thought has a Platonic character,
this recognition is usually confined tb a mere lébelling of
Anselm as a Platonist, and some recent.writers, such as Charles
Hartshorne, completely ignore this aspect of his thought.

There has been inurecent,years no detailed"étudy of the extent
to which this Platonism affects Anselm's thinking or of the
means by Wﬁich he could have inherited it.

Though most‘of‘Plato;s works were unknown during the
Middle Ages; Platonic concepts‘were preserved in the thought of
Christian writers, notably St. Augustine, the éhief theological
authority -of the Middle Ages and.one which 'Anselm élaims to
follow. The question arises whether, since the élatonisﬁ
known to the Middle Ages was derived largely'from sourcés heavily
ihfiuehcei by Neoplatonism, we are justified in speaking of

Platonism, rather than Neoplatonism, in Anselm. I hope to show
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that the doctrines in question while for the most part derived")

'h;*indirectly from Neoplatonic sources, -have sufficient‘basis~1n

_{;the text of Plato himself to Justlfy describing them as

R Platonic.

- Considerations of time and space have forced me to limit

"ithe scope of the thesis to some of Anselm s earlier and more

‘_philosophically interesting-works-ﬂ I have omitted his later

"Jtreatises and the large collection of letters Wthh survives,

: together with the Cur Deus Homo, which however 1mportant in

. the. history of Christian theology, yields little which is

) relevant to the_present study; and.I have paid only passing

attention to the Epistola de incarmatione verbi. I have con-

.centrated on the Monologion Proslogion, De Veritate and'De

Casu Diaboli and have examined the ev1dence which these

'works display of the identification of being and good and
the pos51ble sources of this idea in earlier works in the

Platonic tradition.



Chapter I

1) ~The Transmission of Classical Thought

In the general chaos which followed the collapse of the
Roman Empire, knowledge of classical culture was preserved
only in a few isclated places, mainly monasteries. The know-
ledge of Greek was lost over most of Europe, though it sur-
vivéd fo? several centuries in Ireland.1 Much of classical,
especially Greek, 1iteraturé'was lost to the Middle Ages and
rediscoveféd only dufing the Renaissance.2 The works of Plato
were unknown except for a translation of the first part of
the Timaeus by the fourth-century writer Chalcidius, and a
3

twelfth-century translation of the Meno and Phaedo.

Afistotle, up to the later twelfth century, was known through

0f the Catazerias zand-De2 Interprefaticne.

€3]

Boethius' translation

The Categories was accompanied by an introduction by the

Neoplatonist Porphyry ané commentaries by Boethius, whose
interprotation of Aristotle's logical doctrines was coloured
by the Neoplatonic theory of universals as actually subsisting
entitieslu The bulk of Aristotle's works reached western
Europe in the late twelfth and early thirteenth century,
translated in some cases from Arablc versions but also from
the original Greek, and accompanied by the works of the Arab
commenﬁators,'also not a little tinged by Neoplatqnism.5

Tﬁe works of pagan classical thinkers which could have
been directly accessible to Anselm in the second half of the

eleventh century were therefore scanty. The works of Augus-

tine and the other Latin Fathers were more 1likely to have been



at %east in part available. However 1t need hardily be empha- .
sized that the eleventh century was a tim; in which books
were scarce and libraries small, and that study was not usually
a leading concern of eleventh-century monastic life.6 -
Anselm was fortuﬁate in this respect in having as his
predecessor, first as abbot of'the monastery of Bec in Nor-
mandy and later as archbishop of Canterbury, Lanfranc, who had
been Anselm's teacher for a short while (1059-60) and had ac-
quired a reputation as a leading theologian of his time. He
- had ensurea that the iibraries of Bec aﬁd Canterbury were en-
dowed with some of the basic works of patristic theology;z
thus the debt owed indipectly to him by Anselm is great.

The references to and quotations from earlier writers in

Anselm are few. In the prologue to the Monologion and in the

: 8 .
Epistola de Tncarnatione Verbi,  he refers to Augustine's De

Trinitate, and in the De Grammatico, an early work on logic,

there are a number of references to Aristotle's Categories.

This paucity of references should be regarded not necessarily
as evidence of lack of knowledge of earlier writers, but as a
feature of his method, which is to avoid quotations from

authorities and attempt to prove his points by argument alone.

ii) The Approach to Authority

In the prologue to the Monologion Anselm states the Pro-
cedure which he intends to follow in his arguments for the
doctrine of thg Trinity: ‘'nothing at all in it should be

. argued by the authority of secripture, but whatever the con-



i'clusion ofseach inquiry affirmed should in a plain style,
3Qwith commonly acceptable arguments and simplified diSCUSSlOH;
~ube briefly proved by the- necessity of reason,‘and Openly

' manifested by the clarity of truth'.>:

However, he also adds that he has said nothing which

conflicts w1th the authority of the Fathers and particularly

of Augustine's-De Trinitate. Conservative readers shouldire-L

dfresh their.memories of.the De Trinitate before criticizing -
5“Anse1m 8 arguments as unorthodox. This did not;appear to.
satisfy Lanfranc, to whom the work was addressed and who seems -
to haye disapproved of it because of” the absence of citations
“from authorities, despite Anselm's repeated’assertions'that
he had said nothing which conflicted with Augustine.lo

Anselm s p051tion on the relation between faith and
'reason bears some resemblance to-that of Augustine .io ‘Augus-—
tine while the faith is given beyond all doubt by diVine
revelation'insscripture and cannot be understood except by
(these who believe it, it is reprehens1b1e to accept that
'revelation mindlessly without attempting to understand it:
Faith seeks, understanding.finds; for
this reason the Prophet says (Isaiah

ch. 7 v.9), 'Unless you believe- you. will
not understand. 1 S

In the Proslogion Anselm adapts Augustine 5. formula

For I do not seek to understand in‘order
to believe, but I believe in order to
understand. For this, too, I believe,
that unless I believe I shall not: under—

) stand

"w. In-the Epistola de Incarnatione Verbi, a polemical work

against the nominalistic theories of Roscelin, he. says unequi—



vocally that faith must come first. For people without faith
to argue against 'the truth of the faith confirmed by the
holy Fathers' is
just as if bats and owls which cannot

see the sky except by night were to

dispute about the rays of the noonday

sun against eagles which look with un-—

blinking vision upon the sun itself.313

On the other hand, phrases such as sola ratione, rationis

necessitas, rationes necessariae are "frequent in his writings,

and he displays an astonishing confidence in the possibility
of proving by rational argument the religious dogmas of the .
Trinity and the Incarnation, as is shown in the prologues to

the Monologion and Cur Deus Homo.lu Yet if logical arguments

cannot be found Anselm will abandon logic sooner than abandon

faith. In Cur Deus Homo ch. 1, his interlocutor, Boso, saysf

e

Therefore, whereas I think that with
God's grace going before me I hold the -
faith of our redemption so firmly that
nothing can shake my constant alleglance,
"even though I can find ne reason tc help
me grasp what. I believe, I beg you to show
me what many, as you know, seek with me. 15

Anselm does not envisage a case in which the conclusions
of reason conflict with the data of faith, but rather an in-
abllity of reason to comprehend what 1is beliéved by faith.
Reason can show that certain statements about God are true,
but cannot explain how they are true:

rand thereforée I think that the certainty
of faith should be directed just as much
to those things which are affirmed by
irrefutable proofs, with which no other
réeasoning conflicts, if owing to the in-

comprehensible profundity of their nature
they are not capable of explanation. 16

6.



.wa?t is; if a truth qah be pfoVed_rationally it doeé néﬁj
?Eﬁefé%y ¢ease to be an object of faith: Like_Augquine,
Aﬁselm does ﬁot distinguish the sphefe of\reasoﬁ f:oﬁ that
of féith-of'recogﬁize.philosophy as a‘separaté discipline |
from theology.uhIn faét this division wésjnﬁt'made in the
west until the rediscovery 6f Aristotle in the eaplyrphire
.teenthléentury, when the western Christian world:was‘con—
fronted for the first time With_é'coheréﬂﬁ nonfreligiousl
philosophical system, whose'doctfines‘were in many_féspects
inimical to Christian belief.l” - In Anselm's timé it was
natural to,assume that any method of diséovering truth‘will

" ultimately arrive at the same. conclusions.

iii) Goodness and Being in the 'Monologion!

The MonoIOgion (or Soliloquy), Anselm's earliest impor-

8

tant work, was wriéten around ﬁhe,year'i076,; ‘whiie Anselm
was still prior of Bec. As has already been noted, Anselm
acknqwledges his debt to Augustine in the proiogqe but the}e:
after avoids quotatién'from'and feference to authorities, -

_Hé éven avoids the word 'God!' until the last chaptef, using

. Instead such phrases as summum omnium, summa natura, summa

Substantia, presumably in orderlto strengthen the impression

which he wants td'give that the afgument is proceeding on
strictly 1bgical lines without depending upon presuppositibns

derived from faith,

The work begins with a confident sta@ément of the possi-

.- bllity qf*broving the existence and attributes of God by argu-

a



ment.

of the being and goodness of. everything else,

'both these-by hls.emnipotent goodness.

CIf there is anyone who does not know

e .either through not having heard -or
'/ through not believing it, that-there

-1s one belng, the highest of all that

. exist, sufficing alone to itself in its:
"eternal blessedness, through its omni—w»

potent goodness granting and caus1ng

"that all other things should be some-
“thing and should be in some degree good, '
" and the very many other things which, we“;'
. -0of necessity believe about God or about
. his creation, I think that for the. most
- part, if he 1s of even moderate intel- :
:1igence, he can persuade himself of these
lthings by reason alone.’

and to .cause

. This is similar to

what -Anselm is to say later in the De Casu Diaboli ch. 1:

The general term good‘

- 'So hothing and not-being is not from )
~ God, from whom 1s nothing but good and

belng 120

can of course include more specific’

properties such as justice, Wisdom beauty and so on which

_are said to be derived from God.

- Anselm goes on to give a series of'arguments*by'which ‘
the unbeliever might be. persuaded of God's ex1stence

: first is one from the -variety of good things 1n the world to,

a single highest good

For whatever things are said to be Just

-in relation to each other, whether-:
- equally, more so or less so, cannot be
. understood to be just except through .
justice, which is not a different thing: '
*in different cases. Therefore since 1t
is certain that all good things, when
 compared to one another, are either.
.equally or unequally gocd, it 'is neces-
" sary that all things are good through :
~somethirig which 1s understood to be. the

PR T R

The

In this 'definition of God, God is said to be the source ’3



same 1n the different good'things,

even though one may sometimes seem

to be called good for one reason and

one for another. '

A thing, Anselm continues, méy be called good'becausé it

"has any one ofia variety of desirable qualities. There are
-two criteria by which to decide whether a quality makes a
ﬁhing good or not. One is usefulness (utilitas); for ins-
tance strength or speed will make a horse better because
more useful, but will also make a thief.worse becéuse more
dangerous.. And since most people agree in considering good
such qualities as beauty, from which they derive no personal
advantage, there is another criterion of 'some kind of nobi-

1ity' (quamlibet honestatem).22

The conclusion of the argument is that that through which
everything is good is good 'through itself', and that which
1s the source of its own and everything'else's goodness must

be the greatest good.23

'An_exactly similar argument in ch. 2
leads to the same conclusion in respéct of 'greatness' which
here does not mean spatial éize but has more cor less fhe same
meaning as 'goodness', as when it is used of desirable imma-
terial qualities such as wisdom,

These afguments are hardly likely to seem convineing to
any non-Platonist. They clearly depend upon the realist
theory of universals, deriving originally from Plato, accor-
ding to which the common property shared by good énd great
things is not merely a mental abstraction but actually exists.

Plato in the Republic postulated the Form of the Good as the

source of the existence and intelligibility of everything else.
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Intelligible things may be sald not
only to have their intelligibility from
the Good, but also to derive their exis- -
tence and reality from it; yet the Good
is not itself reality, but is beyond
reglity, and superior to 1t iIn dlgnlty
and power.

The identification of God with the universal 'good! is made

in'Augustine, De Trinitate VIII.5.

If you can put aside those things which
are good by participation in the good,
and discern that good itself by partici-
pation in which they are 'good ... if ]
then, I say, you can remove those things
and discern the good itself, you w1ll
have discerned God.

In the third chapter Anselm uses an analogous argument
to prove that, just as all things are good and great through
some one thing, which is good and great 'through 1itself', so
everything which exists has existence through some one thing
which exists 'through itself'. He completes the parallel by
adding:

Whatever exists through something else
exists less than that through which all
other things exist, #nd which alone
exists through itself. Therefore what-
ever exists through itself exists to the
greatest degree of all.

The statement that of all beings God has existence in the
highest degree plainly does not disturb Anselm in the least,
but to a modern reader it strikes an odd note. We can imagine
what it means to say of two existing things that one is better
than another, but it is not quite clear at this point what is
meant by saying that of two existing things one exists more

and the other leSs.27 But we note that the idea .of a thing's

having a greater degree of existence is connected with the
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1dea of independence.from any cause (existence per se), while
things with é lesser degree of existence are tﬁose which de-
pend on something else for their existence (existence per
aliud).

Anselm has ﬁow, in accordance with the definition from
which he stafted (see above p.7 and note 19), arrived at two
concepts of God: one, as the source of the goodness and
greatngss of all existihg things and the other as the source
of  their existence. From here he combines the two and asserts
that what.gives existence to good and great thihgs must it--
self be supremely good and g_rea.t.28

The ldentification, in the case of God, of 'greatness'
with existence, reality or truth is :to be found in Augustine,

De Trinitate, VIII.2:

For where truth itself is greatness,
. nothing is greater which is not more

true; since in the essence of truth,

truth is the same as being, and being

is the same as greatness; therefore

truth and greatness are the same.Z
Augustine adds (Bk. VIII.3) that this simple identificaiion
of greatness with being or truth is possible only in the case
of God, since a greater amount 6f gold'does not exist any more
truly than a smaller,.nor 'a greater' (i.e. better) soul than
a lesser.

Anselm's fourth chavter contains another argument for

God's exlstence from the hierarchical arrangement of the visi-

ble world, similar to an argument in Augustine, De Trinitate,

XV.6. From what Anselm takes to b2 the obvious fact that |

30

horses are better than wood and men better than horses, he
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argues that this seriles of gradations must have a highest

' member:
Although some natures .are undeniably
better . than others, none the less reason
persuades us that some one of them must be
above the rest and therefore wlthout a
superior.

Otherwise the series would be infinite, and this Anselm
thinks would be absurd. In this he follows Aristotle,
Porphyry and Boethius, who reject the possibility of an in-
finite number of species, though they admit that there can be
32

an infinite number‘of individuals. Clearly, since the idea
here is that certain giggé.of being (e.g. men, horses) are
superior to other kinds, an infinite series would require an
infinity of species as well as an infinity of individuals.
The statement 'that some one of them must be above the rest
and therefore withouf a suﬁerior' is-obvioﬁsly true 1f there
is no infinite regress. But it is not immediately clear that

the being which is in fact at the top of the hierarchy must

be God, i.e. the highest of all conceivable belngs. Why

should the series not end at any point, for instance with man?
The point of the argument is made more clearly in St. Thomas'
version, which he uses as the fourth of his 'five ways':

Among beings there are some more and
some less good, true, noble and the like.
But 'more' and 'less' are predicated of
different things according as they re-
semble in their different ways something
which is the maximum .... Now the maxi-
mum in any genus 1s the cause of all in,
that genus, as fire, which 1s the maximum
of heat, is the cause of all hot things,
as is said in the same book. {(Metaphysics
II). Therefore there must be something
which is to all beings the cause of theilr




being, goodness and every perfection
and this we call God.

The argument 1s that to possess-a certaie limited degree of
goodness or any other qualitj is to depend upon something
else which perfectly Ekemplifies_that quality. Thie notion.
has its origin in Plato and was taken ovef-by the Neoplato-
nists. In Plotinus as in Plate, the.universe is an!ordered
whole in which scme helngs are inferior to others but all
alike depend up0n=aﬂsinéle highestrprinciple from which they
derive theéir existence and goodness. In Ennead1IIi.2, o
Plotinus saysrs |

The world, we must reflect, is 4
product of necessity, not of deliberate
purpose; .1t is due to a higher nature
engendering in 1ts own likeness by a
natural process. And besides, if a
considered plan had broupht it into- belng
it would still be no disgraces to ites
maker - for he made it a stately whole,
complete within itself, serving at once
its own purpose and that of all.its parts
which, leading and lesser alike, are of:
such a nature as to further the 1nterests
of the total.

Later in the -same chapter Plotinus adds:

There are, 1t would seem, degrees of
participation: here no more than exis-
tence, elsewhere life; and, in life,
sometimes mainly that of sensation,
higher again that of reason, finally
life in all its fullness. 39 ‘

All these things insofar as-they exist, are good, though
the higher beings on the scale are better than the lower.

Augustine, in City of God XI, ch. 16, has a similar hierarchy

'according to the order of nature' based on . the v1ta1 facul-

ties which a being has This natural scale can conflict with

13.
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human standards of value by which we Jjudge things to be good,“

‘ - a& .
‘because we find'them‘useful.g” 'Who would not rather have

bread in his house than mice, or money than fleas?

137 There-

1s a third standard of goodness, the moral one, applicable-

only to rational creatures:

But of such consequence in rational
natures i1s the weight, so to speak, of
will and of love, that though in the
order of nature angels rank above men,
yet by the scale of justice good men .38
are of greater value than bad angels.

In Plotinus .the 'good' of each thing (meaning that towards

which it should aim) is what is above it in the scale of good-

ness.

The good of the body  is the soul, the good of the soul

the intellect, and the good of the intellect the intelligible

Forms.

Moral evil is a descent from the higher sphere into.

préoccupation with the lower world of sensible particulars.

(See Ennead IV.8.4 and V.1.1.) Augustine calls this 'a turning

aside of the will' (aversio voluntatis).39 In the De libero

arbitrioc he says:

The will which turns from the un-
changeable and common good and turns
to its own private good or to anything
exterior or inferior, sins. ....:  The-
good things sought by sinners cannot
in any way be bad, nor can free will
be bad, for we found that it was
numbered among the intermediate goods.
What 1s bad is its turning away from
the unchangeable good and its turning
to changeable goods.

This perversion of the will,'Augﬁstine insists, is from a

greater good to a lesser,‘not from good things to bad, since

nothing which is totally bad can exist:. 'Take away all good,

and absolutely nothihg-will remalin.’

41

© Everything which exists, therefore, has a.certain degreé
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of goodnegs and depends for its éxistence upon Whag.is abso-
llutely.good._ Anselm's last argument for God's existence, in
ch. 6, is one from the causal dependence .of .all other things.
-Nothing in the visible world can cause 1ts own existeﬁce;
therefore all these things must be pltimately causéd by some-
thing which is tﬂé cause of its owh existence-(assuming again
that there is no infinite regress), and this is God. Anselm
then attempts to explain how God is the cause of himself by
the_analogy of light. dJust as light is always and inevitably
the cause of shining (but not a pre-existent cause), so this
being always and inevitablﬁ exists and 1is the cause of its
own existence.u2 | | |
Plotinus often.uses a similar comparison of fhe Good
with a source of light; in Enneadguul.r while trying to ex-
plain how other things are derivéd.frbm thé Good while 1t
‘remains unchanged, he says:
It must be a circumradiation -

produced from the Supreme but from .

the Supreme unaltering - and may

be compared to the brilliant light

encircling the sun and ceaselessly

generated from that unchanging sub-

stance.
This analogy recalls Plato's comparison of the Gon-with the
sun in Republic VI.”” Plotinus, like Plato, usesritras a meta-
phorical statement of the theory of the emanation of other

beings from the One. ' Augustine, half unéonsciously reading

Christian ideas into the NeOplatonic‘works which he read

(Confessions VII.9.13-14), interpreted this doctrine in accor-

dance with his own views of divine creation out of nothing.
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Creatures are derived from God but cannot be made ‘from the
 substance of God because if so they would be equal to him. 45
They are wholly other than God, created and malntalned in
existence by him and liable to return to the non—exiSpence'
from which they*came.ll6 They therefore epjoy only a pre-
carious, dependént and mutable existence. When their exis-
tence is compared with the .unchangeable and self-caused exls-
tence of God, it could even be sald that'they do not really
exist at all
Also I con81dered 211 the other things
that are below you, and I saw that they
havé noét absolute being in themselves,
nor are they entirely without being.:
They are real in so far as they have their
being from you, but unreal in the?sense
that they are not what you are. For it
- ds only that which remains in belng w1th-
out change that truly 1s .
For Augustine, 'to be', in the 'full sense of the word,
is to be unchangeable. Plato hadAaccorded real existence
only to Forms because they are unchangeable:(cf. Phaedo T8d-=e:

Timaeus 27d-29d). Augustine, in City of God ViII.ll, says

that he finds a striking similarity’ﬁetween Piato's theory
thét only immutable things have real being and the name re-
vealed by God in Exodus 3.14, 'I am who am', which Augustine
here -and elsewhere interprets as meaning that God,uas'compared
to creatures, truly 1s, because he 1s unchangeaule-

Anselm follows Augustine's doctrine of“creation in chs.
7-14. Everything which Is other than God is created from

nothing on the model of the ideas (exempla formae) which pre-

viously existed in the divine min’d.u9 In chs. 15-28 he goes
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on .to discgss the kind of existence which is attributable to
‘God. Descriétiéns such as 'greatest of all beingsf are in-
. adequate, since they are predicated relatively and not sub-
stantially; +that is, if all other things were to cease fo‘
eiist the designation 'greatest' would cease to be applicable
to God., What 1s needed ‘is a description which is applicable
under every conceivable circﬁmstance. VOn the principle that
God is the best of all.conceivable beings he can be described
as being wise, just, happy, powerful and having every other

2 But, as Anselm continues in ch. 16, what

good quality.
this really means is that God is identical with the universal
properties of wisdom, power, justice efc{,'since he cannot be
something of whiéh universals are predicated as accidents.51
If Godiis identical with all his properties they must all be
identical with each other; (this is an early version of the
doctrine.of the convertibility of attributes, later formu-
lated by A'quinas).52 God, being identical with these uni-
vérsals, cannot lbgicaily also be aﬁ instance of them, and
therefore can cnly be said analogiﬁally to be just,‘etc.53
This doctrine of essential predication waé held in order

to maintain that it is not only factually but logically .
impossible for there to be any change in God. Anselm says:

How is it supremely immutable, if it

can - I will not say be changeable, but

even be thouﬁht to be changeable through

aceidents? 5 :
For, according to Plato, anything which is composed of more

than one element is divisible and therefore changeable, while

anything incomposite is immutable. (Phaedo 80b). The medieval
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theologlans therefore thought "1t essentlal to,maintain that
God 1is identical with each of his attributesy’ ofherwise if
there were any composition in God, it would be at least logi-
cally possible for his attributes to change. if so, there
.would have to be a cause of change, and thils would 1ntroduce
an unacceptable notion of God as causally dependent If the
change is caused by,something other than God, then God is
caesally dependent upon and therefore inferior to his crea;'
tures; if on the other haﬁd God is the cause of change 1in
himself, this implies (according to the Aristotelian doetrine-
of change) that his nature must contain unactualized potentia- "
lities, which conflicts with the‘Arisﬁotelian and Neoplatonic
doctrine of God or the Good as pure actuality.

The doctrine of the convertibility of attributes implies
that, since all statéments aboﬁt Goé's attributes are identity-
statements of the form 'Cicero is Tully' or 'A triangle is a
figure with three angles},-they are all analytic statements,
which explain what is logically implied by the term 'GOd'.55

Perhaps 1t was from this doctrine that Anselm in the Proslogion

took what appeafed to him the next logical step; that if
statements about God's attributes are analytic then the state-
ment 'God exists' is also analytic or"necessefy', and there-
fere to be proved not primarily by appeals te empirical evi-
dence but by an examination of the term 'God' itself. |
Tﬁere is an ambilguity in Anselm's use of the terms 'what
can be conceived' and 'what cannot be coﬁceived'. If, when

he says that God cannot be understood (intelligi) as change-
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%

. able (see above, note 54) or, in the Proslogion, ‘that God

;”cannot be thought not to exist he is simply making psycho-.
logical statements about what happens in our minds when we |
.think about God clearly such statements‘cannot;be used to
‘prove any objective truth ‘In chs. 64—65 Anselm discusses

the 'conceivability' of statements about God in the sense of
what it 'is psyehologically possible for human minds to think.
More~often; however‘ he useS"conceivable; inta:logioal sense,-
.to mean what is 1ogically possible, 1.e. not self contradic-

tory or meanlngless. Thus in the Proslogion Anselm claims

that the non-existence of God is logically 1nconce1vable
because self—contradictory; but "it 1is of.CQUrse quite'con—
ceivable psychologically.

"In ch. 27, Anselm concludes that, God is a unique exception
to the classification ér substances into particulars and uni-
versals, since he 1s not a'oarticular nor. in’any ordinary
sense a universal From this statement that God has a quite
different kind of existence from anything else Anselm argues.
in ch. 28 that he also has a greater degree of existence.

It seems therefore to follow from.the

preceding that that spirit which EXlStS

#n such-a marvellously unique andr

uniquely" marvellous, way of its own,. in -

a certaln sense alone exists - while by

comparison to it otheér things, wgatever-'

they seem to be, do not exist. C .
God exists, Anselm continues in the same chapter, in a different
way from and to a greater degree'than created-things because
in contrast to other things he is timeless and immutable,57

and 1s a self-caused cause of all other things. (But the
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phrase 'cause of himself' cannot be used of God in the

..ordinary sense of 'cause', since usually causes pre-exist

" their effects; see above, p.18.)

So far we have two degrees, or kinds of existence, that
of God and that of created things. But Anselm goes further.

- In ch. 31 he returns to the doctrine of the hierarchy of
beings on which he based the argument of ch. 4. The higher
beings on the scale resemble God more closely, therefore they
must have a greater degree of being.

For insofar as that thing 1s by nature

more excellent which in ifs natural

being is closest to the most excellent;:

so certainly that nature exists to a

greater degree whose being is more like

the highest being.

Imagine, Anselm says, a rational being deprived first of
reason, then of sentience, then of 1life and finally of bare
existence; 1s it not clear that it is being reduced step by
step to non-existence, so that a thing which has all the higher
qualities as well as the lower ones must have a greater degree
" of existence?59 Everything in the world is-a more or less
inaccurate imitation of true and absolute being, or the Word

of God.%?

-

The idea of the lower members of a hierarchy of beings
also having a lesser degree of existence has its origin in

61 In this, material ob-

Plato's diagrém of the Divided Line.
Jects have less reality than Forms, and pictures and reflec-

tions less reality than material objects. A closer parallel

i1s found in Augustine De Libero Arbitrio II.U46, where Augustine

says:
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Among created things, what can be’
greater than intelligent life, and
what can be less than body? However
they may diminish, thereby tending
to nothingness, still some form
remains in them so that ghey have
some kind of existence. 2
. Here superiority and inferiority in value (this is clearly
what is meant by 'greater' and 'lessf) are connected with
degrees of exisfencé,_and a thing's being, as in Neoplatonism,
1s seen as caused by the inherence of form.

The idea of creatures which are morally rather than
naturally'inferior also losing some degree of existence is

not infrequent; - for instance in Boethius' Consolation of

Philosophy, Philosophy says:

Of those who do evil I do not deny that
they are evil, but that they are, purely
simply, I do deny. For just as you would
say that a corpse was a dead man, but you
wouid not call it simply a man, so I con-
cede that vicious men are indeed evil, but
I cannot admit that they are, absolutely. -
For that is, which keeps its order and
preserves its nature: and whatever falls

" from this, also abandons the being which
is dependent on its nature. 63

This recalls the Neoplatonic doctrine of the soul's 'fall!
.into involvement with matter and hence a state of lesser being
(Ennead IV.8.4), and also seems to echo the Stoic belief that
the aim of morality is to live 'in accordance with nature!
(whatever that might mean); this suggests that there is a con-
nection between a creature's position in the natural hieraréhy
and its moral position. Anselm's analysis of moral choice and

moral evil will be discussed later.

The rest of the Monologilon discusses the relationships
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; between.the perscns of the Trinity and concludes that sinée
thé"rational mind is the closest liﬁenessito God among created
things, the rational creature must try 'to express in the
action of the will the likeness impreésed upon it as. a natufal
potentiality',6u that'is, by remembering, knowing and loving
God to attempt fo resemble him more clpsely." Following

Augustine (De Trinitate Bk. IX), Anselm uses the analogy of

memory, intelligence and love in a human éoul to explain the
relations between the persons of the Trinity.

The ideas of the Monologion are largely derived from

Augustine, and through him from Plotinus and Plato. F.S. Schmitt,

in his introduction to the Monologion, has claimed that Anselm

'consciously de—Platonized' Augustine. He ﬁoints out that
Anselm does not use the Platonic metaphor of 'participation’
to describe the relation of creatures to God, although it was
so used by Augustine (see note 17 above). Apcording to him,
God in Anselm's arguments is nbt an exemplary or formal cause
but an efficient cause; and Ans=lm is much more indebted fo
Aristotelian logical concepts which he knew“ﬁhrough Boethius
than to Platonism.®”

Though 1t is true that Anselm does not use the partici-
pation-metaphor, perhaps because he wants to avoid the pan-
theistic idea of other things sharing in the substance of God,
he shows no such reluctance with regard to Pléto's other
metaphor, of the model-copy relationship. He frequentiy re-

fers to other things as images or reflections of the Word of.

God or the divine mind (ef. chs. 9, 31, 67). His logical
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iconcepts of uﬁiversal, particular,‘substance; aCc&dent, re—
l.lation ete. are derived ultimately from Arlstctle, but the
'~ fact that he knew them in Boethlus' translatiqn,and~commen— '
tary, which were influenced by Neop;atcnism; makes itwlikelyi"
that his understanding of them was itself coloured by Neopla-"
1toﬁic'assumpticns.' |

The universe as envisaged by Anselm in the Monologion is

" one in Wthh created things are imperfect- llkenesses of God

..and in contrast to hls unchangeable ex1stence are compara—

tively non—exlstent, it is a natural order in which, though -

- everything 1s good in some degree;-SOme things are both ‘

supefior to and mofe'existent thanfqthers.‘=Eicept_thét a pef—'
sonal doé.who voluntarily creates out of ﬁotﬁih@ replaces the

. impersonal Good from which other:things. necessarlly derlve
‘ftheir existence thls picture of. reality can be parallelled

in Plato and Plotlnus.
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Chapter II

‘Goodness and Being in the Proslogion

.The second and third chapter of the Proslogion contain
'Anselm's best known and most disputed contribution to philo-
sophy. Usually known as the 'ontological' argument for God's
existence, it has‘been accepted by some later thinkers,l but
dismissed by others as a mere puzzle not worthy of serious
consideration.2 One of the most frequent criticisms 1s that
in deducing God's existence.from the idea of God it involves
an illegitimate move from the realm of logic to that of
reality.3 Modern ﬁriters take differing views of the validity
of the argument;u some have maintained that Anselm did not

intend it as a strictly logical. argument, and have inter-

préted the Proslogion accordingly as an outline of dogmatic

theology,S'or as a mystical treatise.6 But whatever approach
they take, later discussions generally ignore the originally

Platonic basis of the argument. An examination of the

assumpt.ons underlying the argument, assumptions which for a
thinker of Anselm's time and place one might expect to be
Platonic or Neoplatonic, should throw some light on what its

author intended by 1t.
We have already seen that the 1deas of the Monologion

are based on originally Platonic notions of the relation of
particulars to universals and of the universe as an ordered
hierarchy deriving i1ts existence and goodness from a single

absolute Good. In the prologue to the Proslogion Anselm says

that, soon after writing the Monologion, he‘becéme dissatis-

fled with the_vériety of a posterioril arguments which he had
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there used:
Refleeting that this (the Monologion)
was made up of a connected chain of .many
arguments, I began to ask myself whether
it might be possible for one argument to
be found, which for its proof would require
. none other but itself, and which -alone '
‘would be sufficient £0 prove that God really
exists ... and whatever else we believe
about the divine being. :

Such an a priori argument for God's e;iétenée, Anselm
tells us, occurred to him gquite suddenly,hwhEn'afteP much
concentrated thought he had despaired of finding one.8 Arter
" a long intreductory prayer 1n ch. 1, written in a highly
ornamented semi-poetic styie which recurs-aﬁ-intérvals through-
out the work, the argumenf is given in c¢h. 2. It runs as

follows;:

We do indeed belleve that you (i.e. God) are
something than which no greater .can be thought.
Is there then no such being, because 'the fool
said in his heart: there 1s no God'? But
certainly that same fool, when he hears these
very words of mine 'somethlnp than which no-
thing greater can be thought' understands what
he hears, and what he understands 1s in his
understanding, even if he does not understand
that it exists. For it 1s one thing for a
thing to be in the understanding, and another
to understand that it exists. Thus when a
painter thinks beforehand about what he. is
going to make, he does indeed have it in his
mind but he does not yet understand that what
he hzs not yet made exists. But’when he has
finished his painting, he has it in his under-
standing and also understands that what he has
made exists. 8o even the fool is forced to
agree that there exists, in the understanding
at least, something than which nothing greater
can.be thought, because he understands this.
when he hears it, and whatever is understocd
is in the understanding. But certainly that
than which a greater cannot be thought, cannot
exist in the understanding alone. For if it
exists only in the understanding, it can also
be thought to exlst acfually, which' 1s, greater.,
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If, therefore, that than which a greater
cannot be thoughi <xists only in the
understanding, that very thing than which
a greater cannot be thought is that than
. which a greater can be thought. But
certainly this cannot be. There exlsts
therefore, beyond all doubt, something
than which a greater cannot be thought,é
both in the understanding and in fact.

In this argument, Anselm seeks to prove that 1f God is
defined as a being than which no greater can be thought (or
conceived), to think of him as non-existent involves one in

~self-contradiction. In the remaining chapters of the Proslogion’

a2 similar combination of this definition with the law of
contradiction is used to establish that he has (or strictly
speaking is) the various attributes of bmnipotence, Justice,
mercy, infinity, lack of composition, and so on; for all these
are conceivéble good quallities which the greateét conceivéble
beingimust havé‘if he is to be the greatest conceivable being.
This defiﬁition is, Anselm says, something dérived.from faith:
('We believe that you are something tham which no greater can
be thought.')

. Karl Barth refers to the definition as-a 'revealed name'
of God_.10 But, as Gilson has pointediout,ll even though Anselm
describes it as ‘something which we believe', it is not a revealed
name in the ordinary sense that the words are to be found in
scr;pture. The sources of the formula can be traced back to

Augustine and Boethius. At the beginning of Augustine's argu-

ment for God's existence in De libero arbitrio II {(also directed
12

against 'the fool who said in his heart: there is no God'),

the interlocutor, Evodius, says:



- 27.

" This (i.e. what 1s eternal and immutable)

I will indeed admit to be God, than whom 13

it is certain there is nothing superior.
. Augustine, however, doeéknot attempt to prove God's exis-
_tence directly from the idea that he has no superipr5 but
argues from the existence of certain unchanging truths, such

as those of mathematics, which are common to all minds. Else-

where, in De doctrina christiana I.7, Augustine says that

everyone, even pagan polytheists, when they think of God or
gods are thinking of the best and highest being which they

can conceilve.

Nor can -anyone be found who believes
that God is that than which anything
better exists. So everyone agrees
that God is that which they value more
than all other things. '

Boethius uses a similar arguiteént In the’ Consolation of

Philosophy fo prove fhat God is good:

That God, the first principle of all
things, is good, is proved by the common
.conecept of men's minds; for since no-.
thing better than God can be conceived
who can doubt that that than which no-
thing is better is good? 1

Boethius, like Augustine in the De doctrina christiana

passage, regards the definition of God as the best of conceil-
vable beings as one which is generally-accepbablelto all man-
kind.16 If; as seems likely, Anselm had these passages in
mind, it appears that he uses this ﬂdrmula precisely because
it 1s not a revealed dogma, but a definition whicﬂ even an
atheist might accept as an adequate description of the meaning

of the term 'God', and what he needs to form the starting- .

point of his argument 1s an idea of God which the Fool will '
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As ‘we have seen, Anselm altered the definition from

'that than which no better (melius) can be. conceived' to 'that

'than,rwhich no greater*(ggggs) can be conceived',-perhaps in

order to make it clear~that;it is a total suneriority in every

respect, not only a moral superiority,to which he is referring

He may even have borrowed the phrase from Seneca 8 introduction

to his Naturales Quaestiones,'in ‘'which the phrase magnitudo cen

lf

qua‘nihil maius. cogitari potest ocecurs. -ButWSeneca does not

lay any particular embhasis on the phrase,~and5it is clear from
the content’ that he is using magnitudo;in'the.sense’of spatial““
magnitude, since as a Stoic he 1dentif1ed God with the universe. 18
Though we cannot be certain how famillar Anselm was with Seneca,
there remains the p0551b111ty that.Seneca was a:source for
Augustine“s.use of the definition. ' |

None of ‘these writers had used the fornula ;that than .
which no greater can be cOnceived;'as the basis:for a formal
proof. Anselm trieS'to show that the existence-of this belng
can be deduced 81mply from the fact that- the 1dea of it 1s in
thé mind of the person who thinks about it The Fool- might
say that he_does not understand what, is meant by the word 'God',
but he cannot, Anselm thinks, reasonably deny that he under-
stands what 1is meant by 'that than which a greater. cannot be
thought' 1f the words are spoken to him in aﬂlanguage whlch
he knows. It.is not necessary that he should be-able'to ima-
gine such a being or fully understand it but simplv that hel

should understand the verbal formula If he is thinking about
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- the object describea by this formula (as he must, if he is to
.deny 1its eiiétehée), it is in his ﬁind, but it cannot exist
~only in the mind or it would lack the attribute of existing
.in fact, which would give it ‘greater value. It could not be
the greatest conceivable being, therefore, unless it actually
existed.

This argument depends upon the assumption that it 1is
possible to compare, iﬁ terms of value, a real and an imaginary

" being, and that actual existence is a value-conferring feature

of én objéct. Ié further assumes that the quo maius cogiltari
nequit is the same belng if 1t exists in fact as if 1t exists
"only in the mind; otherwise its existing only in the mind
would not be a contradiction. Anselm seems to regard 1t as
obvious that 'whatever is undersmood4islin.the understanding.'lg
This is an assumption of the realist theory or universals

20 and derived ultimately from the

widely accepted at the time,
Platoniec theory of Forms. According:to the realist theory,
every general term refers to a universal substance which exists
both witﬂin and outside the mind.

Anselm's acceptance of this theory is shown very clearly

in his Epistola de Incarnatione Verbi, an attack on the nomi-

nalist teachings of Roscelin of Compiégne, which Anselm bon-.
sidered to be.theclogically dangerous. Roscelin, aqcording

to Anselm, had applied his theory that all existing things are
particular and that universal terms are merely matters of
aryitrary convention to the doctrine of the Trinity: it

could be sald that there are three Gods, if usage permitted
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it.'el- Anselm comments:

- Those dialectlclians of our time, .or

rather heretics of dialectic, who think
that universal substances are nothing

but a wverbal sound, and who.cannot under-
stand colour as a different thing from

body nor the wisdom of a man as different
from his soul, should be hissed away from
the discussion of spiritual questilons.

In their souls reason, which ought to be

the ruler and judge of everything in man,

is so involved in the illusions of the body
that it cannot extricate itself from them
and is unable to distinguish from them those |
things which should be contemplated alone '
and unmixed. How will someone who does not
‘yet understand how men who are many in
specles are one man, grasp how, in that -
most mysterious and exalted belng, several
persons, of whom each 1s perfect God, are
one God? And how will someone whose mind

is too dull to tell his horse apart from its
colour, distinguish between one God and his
several relations? ‘ '

In realism, an object is known when its universal form
is in the mind of the knower. In Anselm's example in

Proslogion 2 of the painter and the picture,23 what the

painter knows in advance and which isf”iﬁ‘his-understanding'
is the form which he is going to impose- on the matter. Ac-
cording tohthe Augustinian doctrine of universal hylomorphism

(cf. Confessions Bks. XIT-XITI), all created things are com-

posed of form and matter. God, on the other’hand, as in
Aristotle, is pure form without matter.zu Therefore, Anselm's
argument runs, the form of God, and hence God himself, must '
be in the Fodi's mind when he thinks about thé idea of God. h
Gaunilo, a contemporary monk who wrote a-reply in which
he criticised Anselm's argument, deniedlthat an object can be

in the mind. The artist's idea of his picture, Gaunilo says,
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ié not the,form;of:the piotufefbnt“simply a_peft of.the aftist‘s
mind‘.25 Hecitese‘pessage'fromAdéﬁstine'in_enopont ofehiSh- ﬂ
point of view,26 (though_not very happilﬁ,*eineeuit is clear -
from the context-of the pasSage;that Aﬁgustineﬁnes-actually
using the'examole'of the craftsman‘and his pfoéuct aswan il-
lustration of the theory of forms pre-existing 1n the d1v1ne
n;nd.l Gaunilo goes on to say that God cannot be in the Fool's
mind because the Fool cannot form any 1dea of what-the words
N'God' or 'greatest of all belngs' might refer-to. Welcan‘

form some 1dea of a partlcular man who is unknown to us, ‘be-
cause -we can think’ of hlm accordlng to‘our general concept of
what man 1s; but, according to Gaunilo,-we-can form no” |
similar conception of a unique heing. The'atheist,.when-he-
thinks about the verbal formula"greatest-of”éil-beings? is

thinking only secundum vocem and not'secundum rem, that is,

he is thinking only of the sounds of the words and not of- the
objects to-which‘they refer: h‘and by‘this:(the,zgi)‘aloneiit
is scarcely or never possible .for .anything true to be -con-

ceived'.27\

The distinction between res and vox wasveefamiliar tech-

nical distinction recognized by Anselm in Prdélogion 4.

An objJect is conceived in one .way when

the -verbal sound (vox). which ‘signifies

it is conceived, and in .another when the 28
actual object (res) itself is understood

A vox is a word seen simply as a physical occurrence

(litterarum sonus vel syllabarum), 29 of,»ln the phrase attri-

buted by Anselm to Roscelln, 'a breath of sound' (flatus voeis). 30

It differs from sermo, .a word seen as having meaning, later

AR
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introduced 1nto.the discussion on universals by Abelard.31

-In the eleventh—century debate the problem was seen in terms
. of the res/vox alternative; either universals are metaphy-
slcal entities or, as Roscelln seems to have maintained, they
are words whose application to reality is entirely a matter
of convention; Anselm's answer to Gaunilo's objection is
that, if the Fool is thinking only of the vox, 'that than
which no greater can be thought', without having the res in
his mind, then the vox of which he is thinking must be non-
significant:
. In one way, therefore (i.e. secundum

vocem) it can be thought that God does

not exist, but in the other (secundum

rem) not at all. For nobody who under-

stands what God is can think that God

does not exist, even though he may say

these words in his heart, either with-

out any meaning oI with some extraneous
meaning.

The-Fool, who thinks of God only secundum vocem, 1s

therefore mot thinking about God at all, but he must think
33

about this being if he is to deny its existence. His state-
ment 'There is no God' has no meaning, because the res to
which it refers is not in his mind;--if it were, he would
realise the impossibility of making such a statement.

By Anselm's argument, if the res than which no greater .
can be thought 1s in the Fool's mind, as it must be 1f he is
thinking about it at all, it must also exist In fact, because
existence both in fact and in the mind is 'greater' or 'better'.

thqp existence only in the mind. Only by the realist theofy

are these modes of existence even comparable; and the assump-
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tion that 1t 1is betfer for. a thing to exist in fact than to

have a merely imaginary existence éeems to the modern readér
a véry dubioﬁs one. We should want to know what the thing is
‘before deciding on whether it is better for it to exist than
‘not to exist. Is an actually existing smalipox virus better
than an imaginar& one? Anselm's assumption that exlstence is
a value-conferring feature of an object has been much criti-
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cised. The reason why he asserts it can be found in the

Plétonic—Neoplatonig tradition which he inherited.

35

In Plato's diagram of the Divided Line, the higher

sections of the Line have both greater reality and greater
value than the lower, and all derive both their goodness and
their existence from a commen source, the Form of the Good.
This theory was elaborated by the Neoplatonists. Plotinus
says:
Everything has something of the Good, by
virtue of possessing a certain degree of
.unity and a certain degree of existence
and by participation in form; by parti-
cipating in tgese things it shares also
in the Good.3
If, as Plotinus maintained, .everything that exists is in

some degree good, how is the existence of evil things to be

accounted for? Plotinus answers . that evil 'is situated in the-

realm of non-being, and is a form, as it were, of non—being.'37

It is ldentified with 'matter', which, like the Receptacle of
38 n

Becoming in Plato's Timaeus~” is seen as a principle of form-
lessness and indeterminacy which barely exists at all.

Augﬁstine, in Bk. VII of the Confessions, tells how hils realing

of the 'books of the Platonists' provided him with an answer
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to the probiem'of evil, 'If things are deprived of all ‘good’,
he says, 'they cease altogether to be, and this means that
as long as they are, they are good.' 39. Since eﬁil or corrup-
tlon tends to reduce things to non-existence,'nophing Whicﬁ'

is totally corrupted can exist. 'In City of God XIT he argues

that there is no evil principle contrary to God, since God 1is
Being in the highest degree, and according to Aristotelian
logic, Being or substance has no contrary. 40

The argument of Proslogion.2,‘therefore, since it hinges

on the supposition that to exist is to be good, implies. the
whole Platonic-Neoplatonic-Augustinian traditidn of the 1lden-
tification of goodness with being, which, as we have already

seen, Anselm accepted in the Monologion. lThe third chapter

of the Proslogion contains an adjunct to the afgument in

which Anselm seeks to prove that not only does God exist,
but his existence 1is superibr in degree and in kind to that

of other beings.:

And indeed it exists so truly that it
cannot even be thought not to exist.
For it can be thought that there is |
something which cannot be thought not
to exist; which is greater than what .
can be fthought not to exist. There-
fore, if that than which no greater
can be thought can be thought not to -
exist: that very thing than which no
greater c¢an be thought is not that fthan
whieh no greater can be thought; ~which-
cannot follow. There exists so truly,
therefore, something than which a greater
cannot be thought, that 1t cannot even
-~ be ‘thought not to exist."t A

This mode of existence (necessary existence, of the logi-

cal impossibility of non-existence) is seen by‘ﬁpselm as con-
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lnifstituting a fuller degree ‘of existence than that of ell other
?ﬁ%things. In the same chapter he continues: - )
You alone, then, most truly of all, and o
therefore to the greatest degree of all,
- have being; silnce whatever else there
- 18 has not such true being and therefore
less being. 42
For Anselm, God alone hes necessary existenee, the exis-
: tence of everythlng else is contlngent that is, 1ts non-exis—
. tence is conceivable. The meanings of the terms 'necessary!'

‘ and 'possible' or.'contingent' are discussed at length by -

“Boeehius.in ﬁis;eommehtaries on Aristotle's De Interpbeteé -
glggg. A necessary propesition; Boethius seys, ¢iting Philo,
"1s one.ﬁhieh ean be seen to be true siﬁply by examiniﬁg the
proposition itself, while a possible proposition is-ene whose
truth or felsityuis determined by factual cfﬁcumstanaés;ugl,
Necessity; in Boethihs' view;'apﬁlies'te beings as"well es to
propositians._ Incorporeal beings are 'necessary’ because
: they'lack the cepacisy‘fof change.uq }

The view that logically necessary statements somehoa

refleet an order 'of reality which is also 'necessary can be

'"_traced back to Plato, who claimed that ‘the obgects of ana-

1ytic statements (e g. ethlcal and-mathematlcal truths) have

a fuller, immutable reality. In the:Sophist he developed aq

theosylef meaning according to which all discourse depends on

fh'the weaving-together of F'or'ms'.’45 The science of dialectic

consists in understanding'tﬁeinterrelatiensﬁetween.Forms

- and;knbwihg-which‘can be meaningfully combined and which are
_ . L6 :

iIncompatible with each other. Fzlse statémenfs‘are either

* combinations of incompatible qums'(e.gm 'Rest 1s motion'),
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in which simplykunderstanding thé'meaning of the terms is
.enough to shqw us that it is falée, or else a combinétion éf
a pafticular with an inappropriate Form (e.g. 'Theaetetus
~flies').u7

For Anselm, since God, as a unique being, is not a

particular, which shares a common characteristic with others

of .the same class, (cf. Ménologion ch. 27), the statement

'God exists' must refer to universals; and since God alone

is Being in the full sense (cf. Monologlon ch. 28}, denial of

his existence is self-refuting in the same way as the asser-
tion that 'rest is motion'l It can, Anselm thinks, be seen
to be false by anyone who understands the meanihg.of the termsf
Understanding the meaning involves not merely heéring and .
repeating the words, as the Fool does, but an apprehension of
the universal res. |

The implications of the idea of a logically necessary
being are brought out’ in Anselm's reply to Gaunilo's criti-
cisms, in which he restates in various ways the argument for
a necessary being. ‘'Necessary existence' is associated with
not having a beginning or end,lI8 with existence as a whole at
every place and time, and therefore with timelessness and

49

lack of composition. These same characteristics were

attributed by Plato in the Parmenides to the Parmenidean.OQe.BO

He may well have meant this merely as a reductio ad absurdum

of Parmenides' thesis of One Being (especially as he then poes
on o prove the opposite conclusions). The passage was, how- .

ever, taken very seriously by the Neoplatonist commentator:,
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who identified the One Béiﬁg referfed to with the Good of the
Republic and made it the centre of-théirimetaphysiCal system.51
Elsewhere Plato applies these characteristies to Forms. In

the Timaeus the world of Forms 1is timéless‘ané gnaffected By
change.52 In the Soﬁhist the 'friends oflthé Forms' claim that
Forms are eternal and immutable (Sophist 248A). In the Phaedo
and Republic immutability is connected with indi?isibility

into parts.53 This doctrine later reappéars in the scholastic.
doctrine of the conﬁertibility of the diving attributes (see
above, ch. I pp.17-18). According to Thomas Aquinas, God's

essence is identical with his attributes and likewise with

his existence;Bu Anselm held the same view (cf. Monolegion

ch. 16, Proslogion ch. 12).

To Gaunilo's objection that we cannot form any idea of
this 'greatesﬁ of all beings' since it-is so remote from our
experience, Anselm answers first by an appeal to Gaunilo's

55 but.later also by an argument that

'faith and conscience',
we can reason upwards from the lesser goods that we know to

the greatest good, as in the proof of Monologion ch. 1.

Evéryone, Anselm says, should be able to understand that an
everlasting good is better than a good which‘ié temporally
limited, and that a good which is not affected by change or

56 This argument recalls the

time at all is better still.
Plétoﬁic thesis that things in the world remind us of their
eternal exemplars, and the description of dialectle in the

Republic as a science which gradually leads the mind upwards

to first principles.57 In Plato's diagram of the Divided
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Line, the‘mind moves by an upward process-of reasoning to
‘the duunéearsg &pxh,58 the ultimﬁte principle which needs no
. further suppositions to prove 1lts existence but is the self-
authenticating source of the truth and existence of everytﬁing
else. TFrom this first principle of truth and intelligibility,
other 'necessary truths' such as those of mathematics can be
deduced. But since the Form of Good is the.first principle
which depends on no-otﬂers, its existence is uniquely 'neces-
sary'. ‘

This is similar to what Anselm says of God in the Pros-

logion and Author's Reply. Whereas in all other cases we can

have false ideas about things, and.our-ideas, even 1f true,
can be negated)withaut self-contradiction, in the case of

God and in this case alone, the statement that God exists
guarantees 1its owh truth. Since God is the basis of all
knowledgé and truth, as Anselm says in his dialogue De
Veritate,i9 if he did not exist we should not be able to think
either about him or about anything-élse, any more than we
could see either the sun or anything else if the sun did not
exist.GO The exisfence of God, in Anselm's viéw, should be

proved by reflection on the idea of God and should not need

to be supported by a posteriori arguments; hence his intense

delight at having invented an argument which he thought would
prove.God's existence without having to appeal to any external
facté?s% The proof is seen as a direct divine gift,62 but
without thereby geasing to be valid as a piece of reasoning.

The characteristics ascribed by Plato to his Forms, and
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above all to the Form of the Good - those of Immutability,
incomposition, timelessness, and of belng the principles of
all knowledgé, truth and goodness, apprehensible by a gradual
~upward process of dialectical reasoning, are applied by

- Anselm, apparently without any sense of incongruity, to the
God of Christianity, in a work 1n ‘which philosbﬁhical exposi-

tion is interspersed with passages of emotional prayer (e.g.

Proslogion 1, 9, 14). The being described by the abstract

phrase quo maius cogitari nequit must, Anselm says 1In ch. 5,

be personal and creative because it 1s 'better' for him to be
so.63
The close association of 'being' with 'goodness' or

tgreatness' is essential to Anselm's argument in Proslogion 2.

Tﬁe interpreta@ion Qf the grgument as peingAPlatonic in
character has the advantage of showing how chs. 2 and 3 are
connected in Anselm's intention, so that ch. 2 caﬁ be seen as
more than an unfortunate first attempt, as some modern writers
have rcgarded it.6u For the 'being' or res which is 'in the
understanding' in ch. 2, must, by realism, be a pure form,
which is known by a priori reasconing. If so, it is the sub-
jeet of a necessary propositlion and has 'necessary belng', as
in ¢h. 3. The 'necessary being' affirmed by analytic state-
ments 1s for Anselm a fuller degree of being; 1t alone is
belng in the full sense. Augustine, like Plato, had also
claimed thaf the beings described by analytic statements (e.g.
log;cal, mathematical and ethical truthsj have a superior

65

mode of existence.



bo,

The standard criticism that the argument involves an
1llegitimate transference from thoughﬁ to'being may be valid
from a modern empiricist perspective, but Anselm himself
would hardly have found it cogent. For Angelm there is no
illegitimate move from'thought_to being, because pure thought
apprehends being, and is in fact the only waylin which one
can apprehend being.66 He would have thoroughly approved
Plato's words in the Timaeus:

That which 1s apprehensible by thought.
"with a rational account is the thing that
is always unchangeably real; whereas
that which is the object of belief to-
gether with unreasoning sensation is the
thing that becomes and passes away, but
never has real being. .

St. Thomas rejected Anselm's a priori argument, just as
Aristotle reJected Plato's transcendent Worms God's exis-
tence, Thomas says, is self-evident 'in 1tself' but needs to
be proved by argument from things. which are evident 'to us',
i.e. by the type of reasoning from. observation of created
things which Anselm had come to regard as ;nadequate.68 In
his belief-in the power of 'pure thought' (or a priori

reasoning) to apprehend reality, Anselm shows himself firmly

rooted in the Platonic tradition of the Middle Ages.
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Chapter IIT

Truth and Ethics: three dialogues of Anselm

In my final chapter'I wish to consider three treatises,

entitled De Veritate, De Libertate Arbitrii, and De Casu
|Diaboli, written by Anselm at somé time during the period
when he was at Bec. These tfeatises are ﬁritten in the form
of dialogues between an unnamed teacher and a student. Anselm
says in his preface that, though he wrote them at different
times, he grouped them together for publication because of
their similarity in form and.subject-mgtter.- The group of
dialogues begins with a discussion of the various aspects of
truth and goes on to consider the ethical problems of justice,
free will and the origin of moral evil. D.P, Henryl has shown
the indebtedness of the dialogues to Boethian logic, particu-
« larly in fegard to the analysis of the concept of power or
possibilitj (potestas). However they-also; especially Qé

Veritate and De Casu Diéboli, shed significant further light

on St. Anselm's Platonism."

i) De Veritate

The De Veritate begins by recalling an argument in Mono-

logion 18, for the eternlty of truth. Assuming that something
exlsts, it must always have been ﬁrue that it was going tb
exist, and after it has céased to-exist it will always be true
that-1t has existed, and this eternal truth, Anselm says, is'

God.2 Are we to say simply that truth is God, the student in
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the De Veritate asks the teacher, (who is obviously Anselm

himself3); and what is the relation between this single

eternal truth and the'multiplicity of things which we say are
4

- true?

The ensuing discussion opens with a consideration of the
truth of statements. The suggestion that the truth of a pro-
position 1is the same thing as the subject of the proposition
is rejected:

For nothing is true except by parti-

-egipating in truth, and therefore the
truth of a true (statement) 1s in the
true (statement) itself, but the sub-
jeect of a proposition is not in a true
proposition. Hence it 1s not to be
called the truth of the progosition
but the cause of its truth. :

This makes a valid logical distinction between the truth
of a statement and the facts to which it refers; but 1t also
presupposes. that besides the facts of the case there is a
metaphysical entity 'truth' by 'participation' in which true
statements are true. |

A proposition is true, Anselm continues, when it signifies
'things as they are!, or 'the facts as they are'. When it does
this, it signifies 'as it ought' or 'rightly'. The words -
debet and recte obviously have moral connotations. Rectus,
like 'right' in English, can mean 'correct', 'corresponding .
to the facts', or it can mean 'right' in the moral sense.
Anselm, as we see later, makes a great use of this ambiguity.

Anselm distinguishes two kinds of propositional truth.

-A proposition is true in the first sense when it is meaningful

(l1.e. grammatically correct and not contalnlng internal cor-



43.

tradictions). It is true in thé more ordinary sense when 1t
'ref;ects an actual state of affairs. Intanalytic statements
(e.g. 'man 1s an animal') these two sense of"truth' coincide.
Truth in the second sense is determined by Ehe'facts of thé
case. But what detefmines 'truth' in the|fifst sense?
Anselm promises to discuss 'atoa later time, that other kind
of truth which a proposition must always have_'.6

As we have seen, truth in Anselm also has a moral aspect.
In chs. 4 and 5 he discusses the truth of will and action.
The truth.of actions; like the truth of-propositions, consists
in 'rightness' (rectitudo). This connexion, of moral 'right-
ness' to the realm of truth or reality is-aJpoint of similarity
with Plato; for instance in the allegory of the Cave in the
Republic apd its explanation, the truly good man is- the one
who has cOhe to know the essential Forms of Jjustice, beauty
and good.7 Anselm distinguishes two kinds of rectitudo; the
rightness of the voluntary moral actions of rat%onal beings,
and that of the actions of irrafional beings, which also do
{rightly' and 'as they ought' when they behave in a way which
is'prooer to their nature, for ihotance, fire heating. The
natural rightness, or 'truth' in the first sense (i.e. meaning)
of a proposition falls into the second category:
For just as when fire heats, 1t does
truth because 1t has received the power
to heat from him from whom it has its
existence; so also the proposition
'Tt. is day' does truth when it signi-
fies that it is day, whether it is day
or not, since it has regceived by nature

the power to do this.

Anselim here seems to be saying that propositions have a
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'natural' signification, analogous to the proper£ies of natu- -
‘ral objects. Hé is quite well aware that'ordinary‘linguistic
‘usage is not always accurate from a logical point of view, _
and he frequently draws a distinction between the ’proper"or
légical sense of a term.and the 'improper' senses of of ordi-

nary usage. For instance in De Casu Diaboli ch. 1, he says

that God is not 'properly'! said to be the cause of evil or
nonabeiﬁé, despite the fact that expressions of this kind
aoccur in scripture: |

We should not so much c¢ling to

inappropriate words which conceal

the truth, as much as seek to dis-

cover the genuine truth which is i 10

hidden under many types of expression.:

A statement when expressed in its proper logical form
néed not be true (unless known .to be true a priori), since its
truth or-falsity aepend on external-cifcumsfancés.r But it-is.
always meaningful or 'true' in the first sense which Anselm
distinguiéhed in ch. 2 (see above, prh2r3jg irrespective“of
whether the facts to which it referé are actually the case.
What then gives it its meaning? Anselm seems to 1mply that
its meaning (or 'truth' in the first sense mentioned above),
is guaranteed by a metaphysical entity "truth', which is, as.
we see later, identified with God; so that just as firé re—.
celves from God its natural capacity to produce heat, a mea-
ningful proposition has a 'natural! validity which it receives
from 'truth'. This theory égain recalls Plato's tﬁeory of
meanihg in the Sophist: that is,.that all discourse depends

for its meaning on belng a deseription of the possiblé inter-
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relations of Forms or the combinations of Forms With particulars.
(See above, ch. IT.35-6) All statements which are meaningful
and-whose trﬁth is therefore at least logically possible ref-
_lect possible-cohnexioné of Forms wifh Forms or Forms with
-particulars. Nonsensical statements (e.g. "Rest is motion')
reflect an incompatibility between Forms. Statements therefore
derive their meaniné from a realm of higher reality.

In c¢h. 6 of the De Veritate, the student raises the ques-

tion of the truth of sense-perception, which, he says, some-

times deceives us. Anselm answers, following Augustine,ll

that the supposed errors of the senses are not In the sensa;
tions themselves but in our judgment of them. It is true that
an oar in water appears broken.f The senses, in,ﬁerforming
tﬁeif natural functions, do 'as they ought' and therefore 'do
12

rightﬁess and tfufh'. In ch. 7 the teaéher asks:

Do you think there is anything at
any time or place which is not in
.the supreme truth and has noét, inso-
far as it is, received its being from
it, or that it can have any other 13
being than .the being it has there?

The.student replies in the negative, and the teacher
concludes that nothing ought to be other than it is in the
supreme truth, and therefore everything that exists 'is what
it ought to be' and 'is rightly'.lu The ambiguity of recte

can be clearly seen here. If it is taken as equivalent to

vere, the statement omne gquod est, recte est is a tautology;

but 1f recte is taken in the moral sense, it constitutes a
.remarkably optimistic statement of the basic goodness of the

universe. This view that things are as'they are because it
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1s good for them to be so has parallels in Plato; for
Instance Socrates' statement in the.Phaedé that the real
reason for a thing's being as it is is that it is best‘for it
to be 50,15 and the statement in the Timaeus that the Demiufge

16

wished to make everything 'as good as poés;blé'. It also

reappears later in the Leibnizian theorﬁ that this is 'the
best of all possible Worlds'.l7
The doctrine that this basiec goodnesé of everything which
exists lies in its béing founded in-a supreme truth or reality
" also has similarities with Plato. In tﬂe Timaeus, the world
is described as good because it is mecdelled upon the intelli-
gible Forms.18 Plotinus, in his treatisevagainst the Gnostics,
who despised the material world as evil, also insists that the
material world is the best pogsible image of the intelligible
world.19 ‘Even the use of the word 'there' by Anselm to rerfer
to a realm of higher being is reminiscent of Plotinian phraseo-
20

logy. An immediate source for this theory can be found in

Augustine, De Libero Arbitrio II, in which he says that all

things are good because they derive their existence from a
single unchanging truth, which is God.°t
To the student's objection that many occurrences are evil,
Anselm answers that the same event can be seen as gqod or evil
from different points of view; for iﬁstance, if a-criminal is
punished by someone whe has no authority to'do 80, the action
is right in respect of the patient but wfong}in respect of the
agent. From the divine point of view, Anselm suggests, even

actions which humanly speazking are wrong in every'reSpect can

be seen as right, since God permits them. Since according to
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Anselm there 1s trufh in actions and truth 'in the essence of
.things'22-és'well as in stétements, there musf also, he sug-
_gests,'be true and false signification in these realms.
. People by acting:in a certain way, he says, éignify that- they
ought to act in this way, and the signification 1s true or
false according to whether.the action is morally right or
wrong. He also claims that things, simply by existing,
signify that they ought to exist.2o

In ch. 10, Anselm says that the highest truth, God, is
the cause.of the-truth (or reality) of objects, and these in
turn are the cause of the truth of opinions and statements
about them.24 This arrangement, in which 'truer! or 'more
real' beings are the cause of the truth of those which have
a 'less real' being, recalls Plato's diagram of the Divided
-Line;‘ In this the lower sections are described as 'images'
of the higher, and hence the higher sections are the causes
of the truth or reality of the lower{ while all derive their

25

truth and reality from-the Good. ‘The question raised at the

beginning of the De Veritate about the: relation between the

one eternal truth and the multipliclty of true statements and
thoughts, is here answered, somewhat more clearly than it had

been in the De Libero Arbitrio; the relationship is one of .

cause and effect.

Truth 18 finally defined, in ch. 11, as 'a rightness per-

ceptible only by the mind' (rectitudo mente sola berceptibilis).

'Perceptible onlj by the mind* is included to distinguish the
rectitudo referred to from the 'stirgightness' of material |

objects, such as sticks, or of lines 1n mathematies. Later,

26
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in ch. 12, Anselm says that 'truth, rightness and justice are
o . )

definable in terms of each other'. Truth is-défined in
terms of the'moral notion of rectitudo, which is also used
. in ch. 12 to define justice. While even inanimate things can
-act rightly, that is, in accordance with their nature;.only
rational beings can act justly. A right action to be just
must be voluntary and must be chosen for its own sake and
not for .some other motive such as reward or reputation.
justice, accordingly, 1is defined as 'a rightness of the will
preserved for its own sake'.28

The conclusion in ch. 13 1s that truth or rectitudo is
not dependent upoh there being true propositions, on the
contrary, true propositions depend upon a single eternally
existing truth wh}cﬁ is 'in' all things and makes them true.
. Otherwise, if there were a pluraility of 'tfuthsf or 'right-
nesses' corresponding to the plurality of actual facts, these
truths would vary as the facts themselves'change; but if the
staﬂdafd of truth or rightness varies this would make it im-
rossible to judge anything to be true or right.29

Cléarly this is very similar to Plato's argumehts for
the existence of unchangeable universal Forms. In Plato's
view, without these it would be impossible for statements to
be true or even to have a consistent meaning, since the par-
ticular things to which they refer are constantly-changing.30
Forms in‘Plato, as well as being metaphysical universals

which guarantee the reality of particulars and the truth of.

statéments about them, are principles of perfection of which
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particular things are impeffect'imitationsml.They aiso function
as éfhical standards,31 and in fact the ﬁheory seems~to-have
originated fr&m Plato's interpretation of Socratic discussions
of the 'essential nature' of ethical norms. lThis originalf
twofold funetion of fhe theory, the ethicgl énd the meta-
physical, helps to explain Why Anse1m identifies the principle
of truth with that of moral rightness., In this respect he is

following a long tradition which originates in Plato.

11) De Libertate Arbitrii

The discussion of propositional truth has led to a con-
sideration of the moral concepts of 'rightness' anq justice.

Accordingly, the next dialogue in the group, the De Libertate

Arbitrii, is devoted to the ethical problem of the freedom of
the will, raised by Anselm's definition of justice as volun-
tary right action.
The straightforward definition of free will as 'power
to choose good or evil' is rejected by Anselm on the theo-
logical grounds firstly that, according to‘the doctrine of
original sin, we cannot choose good unless aided by grace,
and secondly that if 'freedom' involves the capacity to do
evil, God is not free since he cannot do evil..32
Anselm approaches these problems by means of ‘a logical

discussion of the verb posse and 1ts cognates. He had already

pointed out in De Veritate that a statement containing the-

verb 'can' does not always ascribe power or capability to

Fhe subject of the sentence. For lnstance, in the sentence
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" 'Hector can be defeatéd by Achilles', weakness or incapacity
‘1s belng ascfibéd to Hector.- Anseim suggesté fhat statements
.that a person ‘can' do evil are of this kind. They ascribe
to-him not power but weakness or incapacity. A man who chéoses
to do evil in fact places limitations on his own power and
freedom. He becomes 'a slave of sin' and afterwards cannot
escape from it by'his own efforts. Hence 'the capacity to do

34

~evil is neither freedom nor a part of freedom'. To claim

that God can do evil, therefore, would be to place a limita-
tion on his omnipotence rather than the reverse.35

The phrase 'slave of sin' is, of course, Biblical (gégg
8.34), but it is interesting to note tﬁat the idea that the
'power' to choose evil is actually weakness or servitude also

oceurs in the philosophical tradition. Boethius, in a pas-

sage in the Consolation of Philosophy which contains an aliﬁ—

sion to Plato's Gorgias, argues that the good are strong and
the evil weak because good men are able to achieve what is
good (and thereby be happy) while e&il men are not.36 Simi-
larly Plotinus says:
The involuntary is motion-away from

a good and towards the enforced, to-

wards something not recognized as a

good; ' servitude lies in being power-

less to move towards one's good. -

Since, Anselm believes, mankind by the Fall has placed
himself in this position in which he cannot act rightly with-
out divine help, in what sense is his will still free?

Anselm answers this quéstion by the use of the Boethian/

Aristotelian distincetion between a reallsed and an unfealised
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potentiality.38- Man still has. the capacity (potestas) to
act rightly, which is free w111,39 but this capacity is un-
actualised and needs to be actualised by something outside

himself. 0

iii) De Casu Diaboli

The De Casu Diéboli continues the discussion of moral

evil by considering an individual‘extreme case, that of the
fall of the devil. The dialogue begins with an empﬁatip
statement.that God is the source of all being and of all good,
and only of being and good}ul He is not 'proberly' said to
cause anything to cease to exist, but rather to cease to

cause it to,e:acist.”2 Since 'nothing is from God except good
aﬁd being'“3 the qugstion at once arisés: what is the cause
of evil? -

The devil (who is supposed to have been originally good)
must have received his will, Iike everything else, from God;
but if he was given a will which was liable to become corrupt,
the pfoblem arises that God must be the cause of that evil
will and therefore the source of evil. Anselm answers that
neither the will nor its turning (conversio) by which it be-
comes corrupt éan be intrinsically evil, since both are 'some-
thing'; that is, they are existent things, and everything -

which exists comes from God and 1is goocl.l’u'I The evil is the

injustice or absence of justice (priwvatio iustitiae)u5 to which
the will turns.. This absence of justice is sheer nothingness

or lack of being, which is absolute evil:
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‘When (the will) deserted this
(rightness) it lost something of
great value, and received nothing
in exchange except its privation,
which has no beiH% and which we
name injustice. ' "

The student then objects that evil and injustibe must be
existing things, since we have names for fhem. The same argu-
ment, the teacher replies, would show that 'nothing' is an
Iy

exlsting thing, since it has a significént name. Here as

elsewhere, Anselm‘says,'one must not be over-impressed by

the puzzles of linguistic usag;e.u8 The word 'nothing' signi-
fies 'not something'. It is meaningful because 'something'
is meaningful, just as 'not-man' is meaningful becéuse "man’
is meaningful. Similarly 'evil' can be construed as meaning
'not-good’'.

Evil in the will, then,'is.nothing, but the will itself,
'insofar as it is a being, is a gooc‘i'.tI9 Anselm distinguishes
two types of will: the natural will to happiness and advan-
tage (COmmodum) which every conscious being has, and the will
to justice, which a creature may or may not have and which it
ﬁay'VOluntérily lose.50 In this case it still haé the natural

51

will to happiness, which in itself is a good. A being which

is capable 6f justice and which has voluntarily abandoned it
still ranks higher in the order of nature, and-in that sense
is better, than one which is inéapable of moral action.52
However, considered as a person (i.e. a morally responsible
individual), the higher such a being is in the scale of nature
53

the worse it can become morally.

Clearly, these statements once more reveal a hierarchical
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.conception Qf hature; That concept 1s, of course, P;atonic
and‘Neoplatﬁnic (see above, ch. I p§.13-ﬂ, 20-1), and in this
-. connection it -is notable that Plotiﬁus envisages moral evil as
a descent of the soul from contemplation of a higher sphere
into involvement with material particulars. For Plotinus,
everything is'good insofar as 1t occupies its proper place in
the natural order, and becomes evil by 1ts abandonment of

that position. The view that the aim-of morality is life

54

'in accordance with nature' was also a Stoic doctrine; but

this'conceﬁt of mérality as the maintenance of a natural
harmony in the soul, analogous to health in-the body,_can be
traced back to Plato (Republic Mh&cl-ﬁuébu). Therefore,
Anselm's view tﬁat things act 'as they ought' or 'rightly'

when acting in accordance with their nature (De Veritate ch. 5)

and that wrongdoing consists in acting contrary to nature, can
be shown to have a Platonic and Neoplatonic Brigin.

The evil or injustice by which such creaturés act has
for Anselm no real existence; it is simply 'an absence cf

55 that is, in the actions

Justice where justice ought to be',
~of morally responsible beilngs. ,This'injustice,“which is
simply non-being, is absplute evil. 6ther things. which are
described as evil (evil men, evil actions, evil wills) afe
only relatively so, since they have an actual existence.56
Since absolute evil is non-belng, its source cannot be God,
who is‘the cause only of being. This answer to the problem
recglls Plotinus' theory that 'evi; is- situated in the realm

of non—being',57 and .also his distinction between absolute
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evil, which 1s l1dentified with matter and non;being, and
relative evil., 1In Plotinus, existing things (such as souls)
can be relatively evil but not absolutely evil.58

To the studént's final question: Why did the dewvwil will
injustice?, the teacher replies that there is no answér to ‘
this question; the devil 'willed because he willed'.59 This .
seems at first sight like a rather blatant attempt to evade
the issue, but Anselm in fact has a real point. For to speaﬁ
of a willgd action as being caused by something other than

the will itself would imply that it is determined and there-

fore not free. Augustine, in the City of God,60 says that no

cause of an evil will can be found apart from the will itself.
To try to find the cause of an evil will is like trying to
see darkness, or hear silence.sl Evil in the will is simply
nothihgness; and we can recognize it'only as an absence of
the good which ought to be there.

Elsewhere, in the Confessions,62'Augustine describes evil

as a 'corruption' which tends to reduce originally good things
to non-existence, and claims that he gained this insight by

63 Therefore, if

reading fhe 'books of the Platonists?'.
Augustine is the source of Anselm's~doctrinef0f evil, and
Plato is the source of Augustine; then orice again the Platonic
root of St. Anselm is patent. And, of course, the ultimate
source 1is Pla£o. Not only do we have Augustine's-explicit
testimony, vague though his reference may be, but we can also

find the source for ourselves. Thus Plato, in the Timaeus, -

ascribes the imperfections of the world to 1lts being made of
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a kind of indeterminate matter or 'space' which

proﬁides a situation for all thingé
that come into being, but is itself
apprehended without the senses by a
sort of bastard ?easoEﬁng, and is‘hardly
an object of belief. ) .

Since reality and intelligibility are aiwajs closely
connected in Plato,65 that which is not even an object of the
lower form of cognition known as belief mqéf ccme very close
to being completely non-existent. In a éimilar‘way, as we
have noted, Plotinus identifies evil with nqn-being‘and both
with a principle of formlessness and indeterminacy described
as 'matter'.66

Anseln's treatment of the problem of evil, therefore,
shows some simlilarity to these Platoniec and-Neoplatonic sources.
But it would be foolish to deny that these are also signifi-
cant differences. In Anselm, as in"Augustihe; evil (or ndh-
being) is not identified with matter, and a much greater

emphasis_is placed on the will as the cause of evil actions.67

iv) Conclusion

In these three dialogues, as in the Monologion and

Proslogion, God is regarded as the source of being, truth and

good; to be is to be in some way good, and therefore evil is
identified with sheer nothingness or non-being. Tﬁé theory
that every existing thing 'participates' in a single truth,
which is also the source of its righfness and goodness can be
traced back through Augustinesg‘to Plato. Anselm's definition

of truth in terms of rightness, and hls unconcern over the
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ambiguity of the word .rectitfudo, appear less strangé.when
Pregarded as a iégacy of the Platonlc doctrine.ofiForms, which

{funétion both as metaphysical universals and as ethical norms,

- and especially of the -doctrine of the Good, which in Republiec

VI-VII is both the aim of morality and the source of truth;
His discussion of the problem of evil also, despite certain
differences, shows clear signs of a Platonic and Neoplatonic

origin. -
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Conclusion

| The forégoing study has, I hope, succeésfully demon-
~strated that cerﬁaiﬁ aspects of St. Anselm's thought, and in
particular the identification of being with goodness, can be
traced back to Platonic sources. This identification'implies
a bglief in the univérse as an ordered hierarchy in which
things can be compared with one another in terms of both
degrees of goodness and degrees of being, and in which things
that rank highér in the scale of goodness also have a greatér
degree of being. Plato's doctrine of the Good as the source
of all existence and intelligibility as well as of" goodness
reappears in Anselm's view of the universe, in which God is
séen as the source and perfect exemplar of all being,_fruth,
intelligibility and good. |

Certain related doctrines have also been seen to be
Platonic in origin; the attributes of indivisibility, immu-
tability and timelessness ascribed by Plato to Forms (or, to
go even further_back, by Parmenides to his One Beingl), re-
emerge as attributes of the Christian God. The theory that
truth and meaning are guaranteed by a single supreme truth,.'
the realist theory that knowledge depends upon the presence
of universal forms in the mind, and the theory that the highést
kind of knowlédge i1s gained by a priori reasonihg but is led
up to by a gradual process which begins from the things in
thigﬁworld, are. all strongly reminiscent of Plato. |

In the tradition described in general terms as that of
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medleval Platonism, several different currents of thought can
be identliflied. The twelfth—centﬁr&nthinﬁers of the schbol of
Chartres2 were quite consciously Platonist and drew much of
thelr inspiration.from-Piato's Timaeus, whiéh they knew in.'
Chalcidius' Latin veféion. Another current is that represented
by the commentators upon the pseudo-Dionysius,3 a fifth-or
slxth-century Neoplatonizing Christian who derived most of his
ideas from Proclus and Plotinus, but was believed throughout
the Middle Ages to be Dionysius the Areopagite, the disciple
of St. Paﬁl. A third channel by which Platonism was trans-
mitted to the Middle Ages was the works of Augustine and his
interpretation of Platonic and Neoplatonic-doctrines in
Christian terms. |

Wé_find‘that the most importgpt source for Anselm's
Platonism was quite clearly Augustine.  Anselm may possibly
have read the Latin version of the Timaeus,iof which there was
a copy at Bec in the twelfth 'centur'y,}4 but’his Qorks show no-
sign that this was a significant influence on his thought.
Nor are there any elements in his thoughtwﬁhich can be shown
to be derived from the 'Dionysian' tradition. The belief that
to be is to be good and that evil is non-being, the hierar-
chical conception of the universe, the thebry that ail truth
is guaranteed by a single supreme truth, aqd the doctrine of
the superior existence of the ﬁbjects of a ﬁriofi knowledge,
have all been-shqwn to have parallels in Augustine.

Besides Augustine, an additional sourcé for Plafonism in

Anselm may well have been Boethlus, from whom much of Anselm's
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" logic 1s derived. Besldes the 1Qgical works, whose language

-often reflects the Platonic doctrine that logical terms refer

_to metaphysical realities, the Consolation of Philosophy may
_have had some influence, since several points of similarity-

> Also, the

between it and Anselm's works have been noted.
.tradition of-medieval realism which Anselm accepted takes its
- starting-point from Boethius' interpretation of Porphyry's
Isagoge. |

The differences which separate Anselm and Augustine from
Plaﬁo and.the pagan Neoplatonists are those which one might
expect to result from a 'translation' of Platonic and Neo-
platonic theories into Christian terms; Thus a personal God
replaces the impéfsonal Good or One, and creation 'out of
nothing' replaces the necessary process of eménation of other
things from the One. God, in Augustine and Anselm, is dis-
tinguishéd as the cause of all other things'and more sharply
distinguished from them than is the One in Neoplatonism. 1In
the sphere of ethiecs, there is a gréater emphasis on ths free-
dom‘of the will and the moral responsibility of rational
creatures; and it is a misused freédom of the will, rather
than an unavoidable 'imprisonment' in matter, which 1s seen
to be the .cause of moral evil.

The main. difference between Anselm and Augustine lies in
Anselm's more systematic approach and in his preference for
logical (or quasi-logical) érguments over the methods of
scriptural exegeéis or rhetorical persuasion. Anselm seeks

to establish his points by formal proocfs, and often uses
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linguistic and loglcal considerations as a means of solving
theological or ethical problems. The germs of certain
Ansélmian-idéas are to be found implilecit in Augustine, for
. ihstancé the definition of God as 'greatest conceivable being'
-and the doctrine of God as pure being and pure form, from
which Anselm developed his ontological proof. Whereas Anselm
was concerned to find formal proofs of God's existence,
Augustine did not consider such proofs were needed, since he
regarded God's existence as sufficiently obvious from the fact
of his creation.6 This difference 1n approach perhaps reflects
a revival of interest in logic in the eleventh century. In
spite of Anselm's strictures against contemporary 'heretics
of dialectic', it is probable that he owed more than he rea-—
lised to them and to their willingness to apply logical
methods to theological questioné.T | |
Despite these influences of Boethlan and contemporary
logic, Anselm remains basically an Augustinian Platonist. It
is true that his Platonism, unlike that of some other medieval
writers, is never acknowledged or made explicit, and hence is
easily ignored. But this, I suggest, is because it so
thoroughly conditions his whole outlock that he is not even
aware of his debt to it._ Others'who, whether they are ima-
ginary 'fools' or real oppenents like Gaunilo or Roscelin,
refuse to accépt assuﬁptions of his which we recognize as
Platonic, he treats as people who wilfully deny what should
be intuitively obviqus to them; they are, he thinks, denying

the claims of thelr own reason. Much of the modern reader's‘



puzzlement 1n reading Anselm lies in the fact that assump-
tions which to the reader are suspéct aré ﬁo Anselm so
obvious that they need not be argued for; and the origin of
theserassumptions, I have suggested, is to_be traced to |

Anselm's inheritance of - a Platonie traditipn.'

61.
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Notes: Chapter I

. References to Anselm's works are to the edition of F.S. -

Sehmitt, by volume, page and line number.
The abbreviation PL refers to the Patrologia Latina

‘ed. J.P. Migne.

The Irish monk John Scotus Erigena (¢.810-875) knew
Greek, was familiar with the Greek Fathers and developed
a complex theological system based on Neoplatonism.
(Works: PL 122; De Divisione Naturae, ed. I. F. Sheldon-
Williams [Dubllm 196871.)

See- L.D. Reynolds and N.G. Wilson, Scribes and Scholars
(Oxford, 1974) ch. 4. pp.109-46,

" The translation of the Meno and Phaedo was made by

Henricus Aristippus, (died ¢.1162), archdeacon of Catania
in Sicily, where there was a large Greek-speaking popu-
lation and some cultural contact with the Byzantine

. Empire, (see C.H. Haskins, Studies in the history of

mediaeval science [New York, 1927}-pp21Q1-3, 165-8).

Porphyry had deliberately left :aside the question whether
universals exist outside the mind. . (Isagoge 1.9-14).
Boethius attempted to answer it; unlversals he says,

- @xist only 'in' sensible particulars, but are understood

by the mind apart from particulars. AS & comuentator on

- Aristotle, he adds, he has expounded Aristotle's opinion;

but he does not wish to make a judgment between Plato and
Aristotle on this question. (In Porphyrium Comnentariorum
I [PL 64 pp.82B-86A].) Elsewhere he uses the Platonic
metaphor of participation to describe the relation of
particulars to universals (In Categorias I [PL 64 , .168A]).

See F. van Steenberghen, Aristotle in the West (Louvain,
1955), pp.89-94.

Cf. Anselm, Ep. 23 & 25, (vol. III pp.130-33) in which

he refers to his inability to obtain some works by Ambrose
and Jerome, and the difficulty of finding a suitable
scribe to make a copy of a manuscript of Gregory the Great.
A twelfth-century library catalogue from Bec survives  and
is printed in Gustav Becker, Catalogi bibliothecarum
antiqui (Bonn, 1885) pp.257-66. It contains an impressive
collection of one hundred and sixty-four volumes, inclu-
ding almost all the 1mportant works of Augustine, some
other patristic works, Chalcidius' version of the Tlmaeus,
and works of classical Latin writers such as Cicero, .
Seneca, Quintilian, Suetonius and Ovid. But since the
manuscripts in question are mostly lost it cannot be

-determined with any certainty how many of these were at

Bec in Anselm's time.

See R.W. Southern, St. Anselri and hils biographer, pp.17-20.
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vol. I p.8 L.8-14
vol. II p.20 L.13-16
vol. II p.35 L.10-14.

... quatenus auctoritate scripturae penitus nihil in ea
persuaderetur, sed quidquid per singulas .investigationes
finis assereret, id ita esse plano stilo et vulgaribus
argumentis simplicique disputatione et rationis necessitas
breviter cogeret et veritatis claritas patenter ostenderet.
Vol. I p.7 L.7-11.

See Anselm's reply to Lanfranc's.criticisms, Ep. 77 (vol.
III p.199).

Fides quaerit; intellectus invenit, propter gquod ait
propheta; nisi credideritis non intelligetis. Augustine,
De Trinitate XV 2. (PL 40 p.1058). See also De Libero
Arbitrio 1.4 (PL 32 p.l22%). .

vol. I p.100 L.18-19.

... disputant contra eiusdem fidei a .sanctis patribus
confirmatam veritatem. velut si vespertiliones et
noctuae non nisi in nocte caelum videntes de meridianis
solis radiis disceptent contra aguilas ipsum -solem
irreverberato visu intuentes. Vol. -ii p.81.3-6.

There has been some discussion on the meaning of .'necessary .
reasons' in Anselm, and on whether the 'necessity of
reason' is supposed to operate “independently of faith.

Karl Barth (Fides Quaerens Intellectum, London, 1960

[first published 1931] pp.B8-59), argued that the role

of reason in Anselm is confined to. clarification of the
articles of faith and explanation of- their inner consis-
tency, and therefore his arguments are not intended to

be valid against those who do not accept. the Christian
faith. J. McIntyre (St. Anselm and his critics, Edinburgh,
1654, ch. 1) claimed that the arguments are intended to
have an independent validity; 1.e. they start from pre-
misses which Anselm, rightly or wrongly; thought to be
commonly acceptable and are meant to convince unbelilevers
as well as to lead believers to a fuller understanding.

But whether these arguments are to be thought of a logi-
cally 'necessary' deductions or as attempts at persuasion
is not always clear. See below, note 19. -

Quapropter gquoniam gratia dei praeveniente fidem nostrae
redemptionis sic puto me tenere, ut etiam sl nulla possum
quod credo ratione comprehendere, nihil tamen sit quod

ab eius firmitate me valeat evellere, a te peto mihi
aperire quod, ut scis, plures: mecum petunt. Vol. I1 p.48
L.19-22. '



16.

17.
18,

19.

20.

21.

64.

Sufficere namgue debere existimo rem incomprehensibilem
indaganti, sl ad hoec ratiocinando pervenerit ut eam
certissime esse cognoscat, etiamsi penetrare nequeat
intellectu quomodo ita sit; nec ideirco minus iis
adhibendam fidei certitudinem, quae probationibus neces-
sarlis nulla alia repugnante ratlone asseruntur, si suae
naturalis altitudinis 1ncomprehen31b111tate explicari
non patiantur. Vol. I p.75 L.1- 6.

Cf. F. van Steenberghen, op. ecit. p.60, p.1l75.

See F.S. Schmitt, Latin/German edition of the NMonologion
(1964), introduction p.9. : :

Si quis unam naturam, summam omnium quae sunt, solam sibi
in aeterna, sua beatitudine sufficientem, omnibusque rebus
aliis hoc ipsum gquod aliquid sunt aut quoéd aliquomodo
bene' sunt, per omnipotentem bonitatem suam dantem et
facientem, aliaque perplura quae de deo sive de eilus
creatura necessarie credimus, aut non audiendo aut non
eredendo ignorat: puto quia ea ipsa exX magna parte, si
vel mediocris ingenii est, potest ipse. sibi saltem sola
ratione persuadere. Vol. I p.13 L.5-11"

Note that the verb used here is persuadere not demonstrare
or equivalent. See also ch. 6, (p.19 L.19) si cul forte
quod speculor persuadere voluero, and ch. I, (P.14 L.1-4):
81 quid dixero gquod maior non monstret auctorltas sic
volo accipi ut, guamvis ex rationibus guae mihi videbuntur, .
gquasi necessarium concludatur, non ob hoe tamen omnino
necessarium, sed tantum hic interim viderl posse dicatur.
'If I say anything that does not appear in a greater
authority, I wish it to be understood in such a way that,
although it is a more or less necessary conclusion from
the arguments I shall approve; it should not be consi-
dered as altogether necessury but only as an interim
judgment.

In this work rationis necessitas (see note 4, above) seems

"to mean 'plausible' or 'convinecing' argument rather'than

strictly logical preoof. Unlike the Proslogion the Mono-
logion does not begin from a precise definition of God
but from a list of attributes to which is added the vague
phrase 'and whatever else we of necessity believe about
God or about his creation'. A priori demonstration of
these attributes, therefore, cannot be expected.

Nihil ergo et non esse non est ab 1llo, a quo non est nisi
bonum et essentia. wvol. I p.235 L.4-5.

Nam quaecumague iusta dlcuntur ad invicem, sive pariter
sive magis vel minus, non possunt intelligi iusta nisi
per iustitiam, quae non est aliud et aliud in diversis.
Ergo cum certum sit qudd omnia bona, si ad invicem con-
ferantur, aut aequaliter aut inaequaliter sint bona,
necesse est, ut omnla sint per aliquid bona, quod 1ntel—
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31.
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65.

ligitur idem in diversis bonis, licet aliquando
videantur bona dici aliz per aliud. vol. I p.1l4 L.13-18.

vol. I p.l4 1,.19-28,

vol. I p.l5 L.4-12.

xal Tolg yiyvewouopévoug téivuv pf) pbvov 10 yiyvboxeohar.
Ond 1ol dyabo® mapsivar, ¢AXd wal To Euwval Te wal TRy
obolav dn* &welvov adrolc npooeivai, odw odolag Evrtog
to® dvyafol, &AN’ Er. Eénéxewva THG obolag mpeofelq wal
Suviduel. bnepéyxovrog. Republic 509b. 6-10.

.+« 31 potueris sine illis gquae participatione bonl bona
sunt, perspicere ipsum bonum cuius participatione bona
sunt .... 81 ergo potueris 1liis detractis per se ipsum
perspicere bonum, perspexeris Deum. Augustine, De
Trinitate VIII.15 (PL 42 p.950).

At quidquid est per aliud, minus est quam i1llud per quod
cuncta sunt alia, et quod solum est per se. quare illud
quod est per se, maximé omnium est. vol.. I'p.16 L.19-22.

'Is most real' would be an alternative translation of
maxime est but here, too, it would be stretching normal
language to use the word 'real' as though it admits of
degrees, e.g. 'X's hair is more real than Y's' (if Y wears
a wig). One would be more likely to say that X's hair is

real hair and Y's is not (i.e. not hair in the proper

sense, though it is a real wig). However we do think
that truth admits of degrees, i.e. that some statements
can be partially true or half true. It is notable that
Anselm's theory of truth, which will be discussed 1in a
later chapter, extends the notion of truth beyond the
realm of propositions to that of ethies and metaphysics.

vol. I p.16 L.23-28. Cf. p.3 above on Plato's Republic.

Non enim ibi maior est, quae verior non est, ubi est ipsa
veritas magnitudo. quila in essentia veritatis, hoc est
verum esse quod est esse; et hoc est esse quod est magnum
esse; hoc est ergo magnum esse, quod verum esse.
Augustine, de Trinitate VIII.2 (PL 42 p.9u8).

vel. I p.17 L.1-2.

Cum igitur naturarum aliae alils negari non possint
meliores, nihilominus persuadet ratio aliquam in eis =sic
supereminere, ut non habeat se superiorem. Vol. I p.1l7
L.3-5. :

See -Boethius, In Porphyrium Dialogus I (PL 64 p.U43D-44A).

For Aristotle's rejection of an actually existing infinity

(as opposed to a conceptual infinity, e.g. an infinite
series of numbers) see Physics IIT h-B (202b 30ff.).
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Invenltur enim in rebus aliquld magls et minus bonum, et
verum, et nobile; et sic de aliis huiusmodi. sed magis
et minus dicuntur de diversis, secundum gquod appropingquant
diversimode ad aliquod queod maxime est; .... quod autem
dicitur maxime tale in aliquo genere, est causa omnium
quae sunt 11lius generis; sicut ignis, qui est maxime ~’
calidus, est causa omnium calidorum, ut in eodem libro
dicitur. ergo est aliquid quod omnibus entibus est
causa esse, et bonitatis, et cuiuslibet perfectionis;

et hoc dicimus deum. Thomas Aquinas, Summa Theologica I
IT 3.
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TOUC. Te %UPpLOTEPOLS xal ToLlG &AdTTooLy &G abtd mpoopdpors:
Plotinus, Ennead III 2.3.L.3-9.
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Cf. vol. I p.14% L.19 - p.15 L.3, in which Anselm uses
utilitas as a criterion for judging the goodness of a
thlng

Quis enim non domi suae panen nabere Guan’ Kures, nNumLos
quam pulices malit? Augustine, City of God XI 16. (PL 39

p.331).

Sed tantum valet in naturis. rationalibus quoddam veluti
pondus voluntatis et amoris, ut cum ordine naturae angelil
h:minibus, tamen lege 1ust1tiae boni homines malls angelis
raeferantur. Augustine, City of God XI 16. (PL 39 p.331).

Augustine, De libero arbitrio II 54-L.6. (PL 32 p.1269).

Voluntas autem aversa ab incommutabill et communi bono,

et conversa ad proprium bonum, aut ad exterius, aut ad
inferius, peccat .... 1ita fit ut neque illa bona quae

a peccantibus appetuntur, ullo modo mala sint, neque ipsa
voluntas libera, quam in bonis quibusdam mediis numerandam
esse comperimus; sed malum sit aversio eius ab lncommu-
tabili bono, et conversio ad mutabilia bona. - Ibid. ch. 53,

Ita, detracto penitus omni bono, omnino nihil remaneblt
Ibid. ch. 54 (PL 32 p. 1270) See also Confessions VII 18.

(PL 32 p.T43).
vol. I. p.20 L.13-18.

nepllapyiv EE adtob piv, EE abdrob 6& pévovtog, o LoV A Llov
T3 mepl abrdv raunpdv oi¢ nepuBéov, EE adtol del yevvdpevov
wévcvtog. Plotinus, Ennead V 1.6. L.28-30. )
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Republic 507a-509b 10 and 517a 8-c5.

Augustine, Confessions XII 7. (PL 32 D. 828) See also
the De anima et eius origine Bk. II 6 in which Augustine
reacts indignantly to the suggestion that the soul is a
part of God's substance, on the ground that souls are-

capable of change and evil, whereas God is not.. (PL 42

pp.497-8). :
Cf. Augustine, De Genesil ad litteram IV 22 (PL 34 p.304).

Et inspexi cetera infra te, et vidl nec omnino esse nec
omnino non esse: esse quidem,.quoniam abs te sunt, non
esse autem, quoniam id quod es non sunt. 1d éniim vere

‘est, quod incommutabiliter manet. Augustine, Confessions

VII 17. (PL 32 p.742).

See also De Trinitate V 3. and VII-10 (PL 42 p.912 and
942). It appears that the Hebrew verb usually translated
by the:-verb 'to be' can have quite different connotations
from those of unchanging being by which Augustine, who
knew only the Latin version, interprets it. The verb,
according to modern editors, may mean 'he causes to be',
and 'does not indicate God's eternal being but his action
and presence in historical affairs’'. (Oxford Annotated
Bible note ad loc.)

In the -same chapter (City of -God VIIT 11.) Augustine refers
to Plato's account of creatlon in the Timaeus, which

“suggests that he knew the Timaeus directly. (PL 39 pp.

235-6).
vol. I p.24 L.10-19.
vol. I p.29 L.26-31.

On the doctrine that God is not a éubstance of which
accidents are predicable, see Augustine, De Trinitate VII

"10. (PL 40 p.942) and also Boethius, leer de persona

et duabus naturis ch. 3. (PL 64 p. 13&5)

Cf. Thomas Aquinas, Summa Theclogica la:13:4 and la:13:12.

Quoniam igitur summa natura non proprie dicitur quia habet
Justitiam, sed existit iustitia: cum dicitur iusta,
proprie intelligitur existens iustitia, non autem habens
iustitiam. Vol. 1 p.30 L.22-24. ‘'Since therefore it is
not properly said of the highest. belng: that it has justice,
but that it is Justice; when it 1s called just, it is
properly understood as being just and not as having Justice.!
Anselm realises that this involves using words of God in a -
different sense from that in which they are normally used
(see vol. I p.28 L.5-8) and later, in ch. 65, asks himself
whether, 1f we are using .words of God in some different
sense, and applying them to something which is by defini-
tion beyond our omorehension, we really know what we mean
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55.
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57.

58.

59.
60.
61.
62.

63.

68.

. by them. He concludes that it is possible to use language

metaphorically and mean sowething by it, just as it is
possible to find what someone looks like by looking at
hils reflection in a mirror.

Verum quomodo est summe lncommutabills, si per accidentia
potest non dicam esse, sed vel intelligi variabilis?
Vol. I p.43 L.4-6.

Cf. Ne%son Pike, God and Timelessness (London, 1970) ch. 2
P.17-2

Vlidetur ergo consequi ex praecedentibus quod iste spiritus,
qui sic suo quodam mirabiliter singulari et singulariter
mirabili modo est, quadam ratione solus sit, alia vero
quaecungue videntur gsse, huic collata non 51nt Vol. I
p.45 L 25 - p.46 L.1.

For the timelessness of God as opposed to created things,
used as an argument for his truer existence, see Augustine,
Tractatus in Joannis Evangelium 38.10-(PL 35 p.1679ff.).
For a modern discussion, see N. Pike, God and Timelessness.

Quemadmodum enim illud natura praestantius est, quod per
naturalem essentiam propinquius est praestantissimo: ita
utique illa natura magis est,.cuius :essentia 'similior’ est
summae essentiae. Vol. I p. M9 L.21-23.

It will be noted that in this sentence Anselm shifts from
talking about 'things' to talking about 'natures'. The
word 'nature', according to Boethius (Liber de persona et
duabus naturis ch. 1, PL 64 p.1341-2) can be used in
several ways, either as a synonym of ‘'substance® or of
'corporeal substance', or in a broadeér sense of 'anything
which can be said in any way to be'. Another definition
of 'nature' is 'the specific difference which gives form
to each thing'. Possibly, since the idea of lower beings -

. a8 likenesses to or imitations .of the highest being is

prominent in this chapter, Anselm has the .last sense of
the word 'nature' in mind, with the idea that form inherent
in a substance makes it resemble a higher being.

Vol. I p.49 L.24 - p.50 L.5.

Vol. I p.50 L.7-12.

Republic 509d6-51145.

Quid enim maius in creaturis quam vita intelligens, aut

quid minus potest esse quam corpus? Quae guantumlibet

deficiant, et eo tendant ut non sint, tamen aliquid

formae illis permanet, ut quoguo modo sint. Augustine,

" De_Libero Arbitrio II 46 (PL 32 p.1265).

Nam qul malli sunt eos malos esse non abnuo; sed eosdem
esse pure atque simpliciter nego.
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65.

69.

‘Nam ut cadaver hominem mortuum dixefis, Simpliciter veroc

hominem appellare non possis, .ita vitiosos males gquidem
esse concesserim, sed esse absolute nequeam confiteri.

Est enim quod ordinem retinet servatque naturam; - quod
vero ab hac deficit, esse etiam, quod in sua natura situm
est, derelinguit. Boethlius, Consclatlio Philosophiae IV,
prose II. 102-113. See also Augustine, City of God XII

6. (PL 39 p.353). : :

Consequl itaque videtur quia rationalis creatura nihil
tantum debet studere quam hanc imaginem sibi per naturalem
potentiam impressam per voluntarium effectum exprimere.
Vol. I p.78 L.1u-16.

See F.S. Schmitt, op. cit. pp.19-22.
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Notes: Chapter II

It was accepted, in a modified form by Descarftes

(Meditation III), and by Leibniz, 1In New Essays concer-
ning Human Understanding; reprinted in Alvin Plantinga
(ﬁd.% The Ontological Argument (New York 1965) pp.30-49,

Schopenhauer referred to 1t as 'a chérming joke'.
(Plantinga, The Ontological Argument, p.66).

E.g. Kant's attack on Descartes' version of the argument. .
(Plantinga, op. c¢it. pp.57-64).

The prevailing modern view is that Kant's criticisms are
fatal to the argument. J.N. Findlay claimed that it
actually constitutes a disproof of God's existence.

('Can God's Existence be Disproved?', Mind 1948, reprinted
in Plantinga pp.111-22.) More recently, however, the
argument, in the form in which it appears in Proslogion 3,
has been defended by Norman Malcolm ('Anselm's Ontologi-
cal Arguments', Philosophical Review 1960, reprinted in
Plantinga, pp.136-59), and by Charles Hartshorne (Anselm's
Discovery; a re-examination of the ontological proof for -
God's existence, La Salle 1965).

Karl Barth, Fides Quaerens Intellectum; (first published
1931, translated 1960). . g

Anselm Stolz, 'Anselm's Theology 1in the Proslogion',
(Catholica 1933} translated in J. Hick and A. MeGill,
The Many-Faced Argument (New York l961),'pp.183—206.

... considerans illud esse¢ multorum concatenatione contex-
tum argumentorum, coepi mecum quaerere, si forte posset
inveniri unum argumentum, quod nullo alio ad se probandum

"quam se solo indigeret, et solum ad astruendum quia deus

vere est, et quaecumque de divina substantia credimus,
sufficeret. Vol. I p.93, 4-10. o

Vol..I'p.93, 10-19. See also Eadmer, Vita Anselmi I ch.
25-26 (PL 158-9, p.63). -

Et quidem credimus te esse aliquid quo nihll maius cogitari
possit. An ergo non est aliqua talils natura, quia 'dixit
insipiens in corde suo: non est deus?' Sed certe ipse

idem insipiens, cum audit hoc ipsum quod dico: ‘'aliquid
quo maius nihil cogitari potest'. intelligit quod audit;

et quod intelligit in intellectu elus est, etiam si non
intelligat illud esse. Aliud enim est rem esse in
intellectu, aliud intelligere rem esse. - Nam cum pictor
prae:zogitat quae facturus est, habet quidem in intellectu,
séd aondum intelligit esse quod nondum fecit. Cum vero



;wriaﬁ'pinxit et habet.in inteliectunet"intelligit esse .

“ﬁ;‘ﬁqUOd dlam fecit. Convineitiir ergo etiam insiplens -esse.

vel. in intellectu aliquid quo nihil: -maius cogitari potest

" quia hoc cum-audit intelligit, et quidquid intelligitur-;

‘10.

S 11..

12,

13.

14,

15,

16.

.

in intellectu est. Et certe id quo maius cogitari

-~nequit non potest esse in solo intellectu. Si enim vel
~in solo intellectu est, potesf cogltari esse in re, quod

malus est. Si ergo id quo maius cogitari non potest,

est in solo intellectu, id ipsum quo maius cogitari non ’
potest,- est quo maius cogitari potest....Sed certe hoc esse
non potest. [Existit ergo procul dublo’ allquld quo maius
cogitari non-valet, et 1In 1ntellectu et'in re. Vol. I .

~p. 101 L. 4 - p.102 L.3.

Barth, Fides quaerens. intellectum, pPP. 73 89, and "Part 11,
passim -0

Etlenne Gilson, 'Sens et nature de I'argﬁmeht de Salnt
Anselme', in Archives d'histolre doctrinale et. LIttéraire-
du moyen age 1934, pp.o- -51. See pp.25- 7

Augustine, De Libero Aﬁbitrio TT 47. (PL 32 - 1266)

Hunec plane ?atebbr Déum quo nlhll superius esse: constl—

‘terit. Ibld “IT 14 (PL 32 p. 1248)

“.. nec quisquam inverniril potest qui hoc Deum credat esse

gquo melius aliquid est. Itaque hoc omnes Deun consentiunt =

esse, quod caeteris rebus omnibus anteponunt Augustlne,

" De Doétrina Christiana T. 7. (PL 35 p.22).

Cf. also Confessions VII 6. “Neque enim ulla anima umquam
potuit poteritve cogltare allquod quod sit te mellus,*
qui. summum et optimum bonum es.” (PL 32 p.735).

Deum rerum ‘omnium® principem bonum esse-communls'humanorum
conceptlo probat animorum. Nam ¢cum nihil-deo mellus
excogitari queat, id quo melius nihil est bonum esse quis. .
dubitet? . Boethius, Consolatlo Phllosoohlae III, prose X,
L. 23—27 . .

'The argument for God's existence from-the general con-

sensus of manklnd was a favourite of the Stoics. Cf.

-E. Vﬁrnon Arnold, -Roman Stoicism (London 1911) pp.143;.
223 m : '

Quid est deus?’ Mens universi. Quid est deus? Quod vides
totum et quod non vides totum. Sie demum magnitudo illi

*  sua redditur, qua nihil malus cogitari potest, si solus

18.

est omnia, 51 opus suum et intra et extra tenet. Seneca,

‘Cf. Arnold, op. cit. pp.218-2).

Naturales Quaestiones I, pref. 13: See,Schmltt note.on
Proslogion 2 (vol. I, p.102). S -

4
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23.
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72.

Vol. I, p.101 L.15. 'Cf. also Responsio Editoris ch. -2
(Vol. I, p.132 L.14-21). . ) .

Realism was being advocated in the ninth century by
Fridugis, a monk at the court of Charlemagne, who claimed '
that every word, to be significant, must refer to some

one substance (Eplstola de nihilo et tenebris, PL 105, °
p.751-6, translated in John F. Wippel and Allan B. Wolter,
Medieval Philosophy (New York, 1969, p.104-8), and by
Remigius of Auxerre (see Maurlce de Wulf, History of -
Medieval Philosophy {(6th ed. London, 1951), vol. I, p.Llid).
Anselm's use of the term moderni to describe its oppo-
nents (Epistola de incarnatione verbi ch. 4 [vol. II

p.17 L.22]), indicates that realism was a well-established
theory in the eleventh century. It tended to be identi-
fied with the cause of thecloglcal orthodoxy; a younger
contemporary of Anselm, Odo of Tournai (d.1113), used

the theory that there is one substance’ 'man' in which all -
men share as a justification for the doctrine of original :
sin., (De Wulf, op. cit. p.l46-7.) '

... Roscelinus clericus dicit in deo tres personas esse
tres res ab invicem separatas ... et tres deos vere posse
dici, si usus admitteret. Anselm, Ep: 136 (vol. III
p.279 L.4=7). T )

.. 111i utique nostri temporis dialectieci, immo dialec-
ticae haeretici, gqui non nisi flatum vocis putant uni-
versales esse substantias, et qui colorem non aliud
queunt intelligere quam corpus, nec sapientiam hominis.
aliud quam animam, prorsus a splrltuallum quaestionum
disputatione sunt éxsufflandi. In eorum quippe animabus
ratio, quae et princeps et iudex debet omnium esse quae
sunt in homine, sic est in imaginationibus corporalibus
okvoluta, ut ex els se non possit evolvere, nec ab 1ipsis
ea quae ipsa sola et pura contemplari debet, valeat dis-
cernere. Qui enim nondum intelligit quomodo plures
homines in specie sint unus homo: qualiter in illa
secretissima et altissima natura comprehendet quomodo
plures personae, quarum singula quaeque perfectus est
deus, sint unus deus? Et cuius mens obscura est ad
dijiudicandum inter equum suum et colorem eius: qualiter

© discernet inter unum deum et plures relationes elus?

Vol. IT, p.9 L.21 - p.10 L.9.

- Vol. I, p.101 L.10-13.

Cf. De Libero Arbitrio II 45 (PL 32 p.1265), and Sermo
117 ch. 3 (PL 37, p.b6b2). See also Boethius, Liber de
Trinitate ch. 2 (PL 64, p. 1250) ‘

Liber Pro Insipiente ch. 3 (vol..I, p.126, L.14-28).

Tractatus in Johannis Evangelium I 17 (PL 35, p.1387).
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28.
29.

. 30.
31.

32.

33.
34,

35.

" 36,

37.

38.

39.

Republic 509d6-5114d5.

73.

Liber pro insipiente ch. 4 (vol. I, p.1l26, L.29 -

‘ n.127, L.24). P.127, L.13 '... secundum vocem, secundum

quam solam aut vix aut numquam potest ullum cogitari
verum. ' ,

Aliter enim cogltatur res cum vox eam significans cogi-
tatur, aliter cum id ipsum quod res est 1nte111g1tur.
Vol. I, p.1l03, L. 18 19. _

Gaunllo, Liber pro insipiente ch. U (vol I, p.127, L.16).

Vol. II, p.9, L.22.

Peter Abelard, Glosses on Porphyry, trans. in R. MecKeon,

‘Selections from medieval philosophers vol, I, pp.208-58.

Cf. M.T. Beonio-Brocchieri Fumagalll, The Loglc of Abelard
(Dordrecht, 1969) p.52-60.

See also the comments of the twelfth- century writer John
of Salisbury, who distinguishes among contemporary dialec-
ticians those who describe universals.as voces and those,
like Abelard, who describe them as sermones, iMetaloglcon
Bk. II, ch. 17, ed. J.A. Giles, Oxford 1848 Lreprlnted '

1969] vol. 5, P-. 90) .

Illo itaque modo potest cogitari deus non esse, isto vero .
minime. Nullus quippe- intelligens id quod deus est,

potest cogitare quia deus non est, 1icet haec verba dicat
in corde, aut sine ulla aut cum allqua ex+ranea signifi-
catione. Vol. I, p.103, L.20 - p.104, L.

See Responsio Editoris ch. 9 (vol. I, ‘p.138 L.15=-27).

e.g. by Kant, who said that existence’ is not a real pre-
dicate; hence it cannot confer value- on an object.
(Plantlnga, The Ontological Argument pp.57-64).

- -!,

Exelr 88 TL cdTOD TP Ev mwg wal T@ Ev neg ¥ xaoTOV ELval,
nal peTéxet 6% wal elbouvg, &G obv peTéxet Tobrtav, obtw
xal ToU dyaeoﬁ, Plotinus, Ennead.I, 7.2.2- b,

el ﬁﬁ toraBra £ori. td dvra wal Td énaxsuva Tiv SvTtov,
obx &v Ev Tolg oboL Td waxdv Eveln, ob&E &v Tf énanvao
Tidv 8vTeve dyadd Yop tabra: Aglnerar tolvuy, elnep
¥oriv, Ev ToTC uN obolv sival oclov £168¢ TL 1o® phy dvTog
4v «.. Plotinus, Ennead I 8.3.1-5.

Timaeus 50al-51b6, 52a9-52d1.
Ergo si omni bono privabuntur, omnino*nulla erunt: ergo

quamdiu sunt, bona sunt® ergo quaecumque sunt, bona
sunt , Confessions VII 18. (PL 32, p. 743)




74,

40, . City of God XIT 3 (PL 39, P+350).

“41. ° .Quod utique sic vere est, ut nec cogitari possit non esse.
. Nam potest cogitari esse aliquid, quod non possit cogitari
~-—-non esse; quod maius est quam quod non esse cogitari
. . potest. Quare si i1d quo maius neqult cogitari, potest
+~ eogitari non esse: id ipsum, quo maius cogitari nequit,
non est id quo maius cogltarl nequit; quod convenire non
potest. Sic ergo vere est aliquid quo mailus cogitari non
potest, ut nec cogitari possit.non-esse. (Vol. I, p.1l02,
L.6-p.103, L.2.) :
: Tt has been recently argued that this passage. constitutes
a separate proof independent of. that of Proslogion 2 (see
' D.P. Henry, The Proslogion Proofs, Philosophical Quarterly
1955, pp.147-52). Malcolm and Hartshorne (see note & above)
take this as the definitive statement of the proof, and ’
ch. 2 as an unsuccessful first attempt.. However, though
the passage-can be seen as a logilcally independent argu-
ment, there is nothing to indicate that Anselm intended
.1t as such; he considered that he had found one single
argument to prove God's existence and: attributes (see
Prologue, vol. I, p.93, L.6-19). S

42. - Solus igitur verissime omnium, et ideo maxime omnium habes
esse: quia quidquid aliud est non sic vere, et ideirco
minus habet esse. Vol. I, p.103, L.7-9. -

43. Boethius, In Librum De Interpretatione IT, Bk. III (BE‘_
64, p.510D-511A.) i ' N ‘

44.  Ibid. Bk. VI (PL 64, p.617-9).
45, Plato, Sophist 259e5-6,

46, Ibid. 253c6-253el:

47.  Ibid. 263a8-26348.

48. Vol. I, p.131, L.2-5, p.133, L.15-20.

49. = Vol. I, p.131, L.18 - p.132, L.2. Cf. also Proslogion
ch. 18 and 22 (Vol. I, p.1ld, L.18-115, L.4,7p.116,
L.15-p.117, L.2.) x - ’

50, Parmenides 137c-142a.

. 51. See F.M. Cornford, Plato and Parmenides (London, 1939)
preface p.v-vi, pp.151-4. Cf. Plotinus, Ennead V 1.8.

- 52, Timaeus 37é;380-

53. Phaedo 80b, Republic 611b5-7.

'54.  Summa Theologica la:3:4; la:13:11.
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56.

57.

58.
59.
60.

61l. .

62.
63.
64,

65.

66.

67.

68.

Vol. I, p.130, L.12-16.

Vol. I, p.137, L.11-30.

Republic 532dl—535al.

Ibid. 509d1;511d5, 510b6, 511b6-7.

. De Veritate ch. 7. (Vol. I, p.185-6).

Vol. I, p.132, L.5-7. Cf. Plato, Republic 507a-509b10.
See note 8, aboﬁe. '

Vol: I, p.101, L.3, p.1l04, L.5-7.

Vol. I, p.104, L.11-17.

Cf. Hartshorne, Anselm's Discovery, pp.99-106.

De Musica Bk. VI (PL 32, pp.1162-94), Contra Academicos
ITT 37-43(PL 32, pp.954-8), De Libero Arbitrio Il 20-39
(BL 32, pp.1251-62). §

Cf. the passage quoted from the Epistola de Tncarnatione

Verbi: ... Ratic ... :8ic est.in .imaginationibus corpo-
ralibus obvoluta, ut ex eis se non possit evolvere, nec
ab ipsis ea quae ipsa sola et .pura contemplari debet,
valeat discernere. (See above, pp.27-8 and note 22).

TO usv 6n voncsu uera Aéyov mepuinntdv, del watd TadTd
bv, Td 6’abd SoEn wet’ alobffioewg drbéyouv 6oEaotdv,
viyvépevov xal dnoribpevov, Svtwe¢ 68 obdinote 8v.
Plato, Timaeus 27d6-28al, -

Summa Theologica la:2:1.

5.
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11.
12.

13.

76.

Notes: Chapter III

§

D.P. Henry, The Logic of 3t. Anselm (Oxford 1967), ch. 5
pp.134=80.

Vol. I pp.33 L.9—23,

... tu quoque in Monologio tuo ... (vol I p. 176 L.6).
Haec tu in Monologio tuo (Ibid. 1 19).

Vol. I p.176 L.4-20.

Quia nihil est verum nisi participando veritatem; et
ldeo veri veritas in ipso veroc est, res vero enuntiata,
non est in enuntiatione vera. Unde non eius veritas,
sed causa veritatis dicenda est. Vol. I p.177 L.16-18.
For the subject of a proposition being described as the

cause -of Its truth, -see Boethius, In Categorias Aristotelis
IV (PL 64, p.285ff.). .

pDe illa autem veritate, -quam (oratio) mnon -habere non

potest, postea dicemus. Vol. I p.179 L.27-28.

- Plato, Republic 514al-521b10. See aléo{Theaetetus 172¢3-

177cl.
Vol. I p.181°L.30 -"p.182 L.5

Sicut enim ignis cum calefacit veritatem facit, qguia ab

eo accepit a quo habet esse: ita et haec oratio, scilicet .

'dies est' veritatem facit, cum significat diem esse,
sive dies sit sive non sit; quoniam hoc naturaliter
accepit facere. Vol. I p.183 L.3=6.

Sed non tantum debemus inhaerere imprbprietati verborum .
veritatem tegentil, quantum inhiare proprietatl veritatis

"sub multimodo genere locutlionis 1atent1 Vol. I p.235

L.10-12. .

See also De Casu Diaboli chs. 11 and 12 (esp vol. 1
p.250 L.21 - p.251 L.18, p.253 L.18 - p:254 L.9) and Cur
Deus Homo IT 17 (vol. II p.l122 L.25 - p.124 L. 2)

Augustine, Contra Academicos II 26'(E£ 32 p.947—8).

.+« hoc faciunt qued debent; et ideo'reétitudinem et
veritatem faciunt. Vol. I p.185 L.1l-2.

an putas-aliquid esse aliquando aut alicubl quod'non sit
In summa veritate, et quod inde non acceperit quod est
inquantum est, aut quod possit aliud esse quam quod ibi

- est? Vol. I p.185 L.11-13.

14.

Vol. I p.185 L.22-30.
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16.

17.

187-

19.
20.

21.

22.

23.

24.

25.
26.

27.

28.

29.
30.
31.
32.

33.

77.

Plato, Phaedo 97b8-9941.

Timaeus 29d7-30a8.

. Cf. Leibniz, Discourse on Metaphysics-19-20:

Monadology 53-55.

Timaeus 28a6-29bl.
Plotinus, Ennead II 9., esp. chs. 4 and 8.
e.g. Ennead T6.2.11,V 1,11.15.

De Libero Arbitrio IT chs. 33 and 49 (PL 32 p.1259, 1267).
Cf. also Sermo 141 ch. 1 (PL 37 p.776).

... veritatem quae est in rerum essentia ... Vol. I

p.188 L.29.

In rerum quoque existentia est similiter vera vel falsa
significatio, quoniam eoc ipso quia est, dicit. se debere
esse. Vol. I p.189 L.24-25.

Ut cum veritas quae est in rerum existentia sit effectum

-summae veritatis, ipsa quoque causa est veritatis quae

cogitationis est, et eius quae est in propositione; et
istae duae veritates nullius sunt causa veritatis.

Vol. I p.190 L.8-12. See above, mnote 5.

Plato, Republic 509d41-511d5.

Vol. I p.191 L.19-20.

Et quoniam de rectitudine mente 'sola perceptibili
loguimur, invicem -sese definiunt veritas et rectitudo et
justitia. Vol. I p.192 L.7-8.

'rectitudo voluntatis propter se servata' Vol. I p.192
L.7-8. :

Vol. I p.198 L.31-4.
Republic 47847-480a13.

' Cf. Phaedo T4d4-75a2; Republic 484c6-4844d8.

‘ Augustine had accepted the definition of free will as

tpower to do good or evil! in the De Libero Arbitrio

(Bk. I 35, PL 32 p.1240), but raised the same problems

in his 1ater works (e.g. Contra Julianum opus imperfectum
I 81-82, PL 45 pp.1103- yy,

Vol. I p.188 IL.18-22.



34,
35.
36.
37.
38.
39.

4o.

41.
h2.

3.

hy,

45,

bg,
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Denique nec libertas nec pars: libertatls est potestas
peccandi. Vol. I p.208 L.11-12.

Cf. Proslogion ch. 7 (vol. I p.105 L.9 - p.106 L.2);
De Casu Diaboli ch. 12 (vol. I p.253 L.28 - p.254 L.2);
Cur Deus Homo 11 17 (vol. I p.122 L.25 - p.l1l24 L.2).

Boethius, Consolation of Philosophy IV, "prose II; Plato;'
Gorgias 507b8-c5; c¢f. the description of the despotic man
in the Republic (577¢l-580a7). o

©d yip 4wobdoiov dnaywyh 4nd tTob dyabob wal mpdg Td
fivayxaopévov, el Apd¢ Todro ¢@iporto, & uf) dyabdv add,

-xal Boviedel TOYTO, & pN AbpLdy Eoriv Enl TS dyaddv

Ex0elv ... Plotinus, Ennead VI 8.4. pp.15-18.

Potestas in Boethius usually means an unrealised poten-
tiality, while possibilitas can mean either a realised or

an unrealised possibility. Cf. In Librum De Interpretatione
II, Bk. VI (PL 64 pp.616-7).

potestas servandi rectitudinem voluntatis propter ipsam
rectitudinem (Vol. I p.225 L.10). '

De Libertate Arbitrii chs. 3 and 4 (vol. I p.210 .25 -
p.214 L.12). .

- Vol. I p.233 L.6-18, p.234 L.29 - p.235 L.7. -

Vol. I p.234 L.6-28. Cf, Augustine, De Genesi ad litteram
IV 22 (PL 34, p.304). See the discussion above (p.4h)
on 'proper' and 'improper' uses of language.

Aperte nunc video quia sicut bonum-et esse non est nisi a
deg“ ita non est a deo nisi bonum et esse. Vol. I p.235
L- '_7- ’

Vol. I p.245 L.21 - p.246 L.17. This constitutes a de-
parture from Augustine's answer to the problem in the De
Libero Arbitrio. Augustine had said that neither the will
itself nor the objects it desires can be bad, and that )
moral evil consists in the 'turning' (conversio) of the
will from a greater to a lesser good. (De Libero Arbitrio
II 53, PL 32, p.1269.) Cf. above ch. I, p.1l4, note H0.

Vol. I p.246 L.26. The description of evil as privatio -
boni, and hence as an absence of being, occurs in Augustine,
(Confessions III 12, PL 32, p.688; City of God XI 22,

PL 39, p.335). In the loglc of Boethius, 'privative'
statements ascribe to people qualities such as injustice,
which are considered to be negative gqualities. (In Librum

‘de Interpretatione I, Bk. I, PL 64, pp.BMHB-BHSA.S

Quam cum deseruit, magnum alliquid perdidit, et nihil pro.



79.

ea nisi privationem elus quae nullam habet essentiam, quam
iniustitiam nominamus, suscepit. .Vol., I p.247 L.1-3.

47. Vol. I p.247 L.17 - p.248 L.30.
48. Vol. I p.250 L.21 - p.251 L.2,

49, Ergo in quantum (voluntas) essentia est, bonum aliquid est ...
Vol. T p.257 L.30. ‘ ‘

50, Vol. I p.255 L.2-15.
51. Vol. I p.264 L.3-18.

52. Cf. Augustine, De Libero Arbitrio III 15 (PL 32 p.1278).

53. Vol. I p.260 L.5-17.

54, cf, E. Vernon Arnold, Roman Stoicism pp.282-3.

E5. .Bufficienter video iniustitiam non esse nisi absentiam
iustitiae, ubi debet esse iustitia. Vol. I p.262 L.5-6.

56. Vol. I p.265 L.26 - p.266 L.2, cf. p.264 L.13-18.
57. Plotinus, Ennead I 8.3. 1-5.

58. Ennead I 8. 3-5 and 8.

59. Vol. I 5.275 L.30-31.

60. City of God XII 6-7 (PL 39 pp.353-5).

61. Cf. Plotinus, Ennead I 8.4.28-32 and 9.19-26.

62. Confessions VII 18 (PL 32, p.743). See ch. II above, p.32-4,

63." Confessions VII 13-15 (PL 32, p.740-2). For a discussion
‘of the evidence for identifying these 'books of ‘the
Platonists' with certain treatises of Plotinus, see Paul
Henry, Plotin et l'occident (Louvain, 1934) e¢h. 3 (pp.63-120).

4. ~<Tpitov 6% ad yvévos &v Td THc xdpac del ..... EBpav 6% mapéyov
8oa ¥yeL véveoLv ndouv, adTtd 5& per’ dvaiodnoleg dntdv
AoyLoud Tive v60w, pbéyLg Aiotdv... Plato, Timaeus 52a8-b2.
Cf. Theaetetus 176a5-bl. :

65. Cf. Timaeus 29b-c; Republic 476e6-480al3."
66. Plotinus, Ennead I 8.
67. 'Plotinus seems uncertain over the question of whether the

'£3l1l1' »f souls into involvement with matter is a willed
action and therefore blameworthy, or the result of an



68.

inevitable process E.G. Ennead IV 8.5,

Cf Augustine, De Trinitate VIII 2-5 (PL 140 pp.947-51),

80.
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Notes: Conclusion

H. Diels and W. Kranz,; (ed.) Die Fragmente der Vorsokratiker
(Dublin/Ziirich, 6th ed. repr. 1968) vol.-I pp.217-40.

gg. De Wulf, History of mediaeval philosophy, vol. I pp.173-
Patrologia Graeca Latine vol. II, ed. Migne, Paris, 1856.

The works of this writer first became known in the west in .
the ninth century. Translations or commentaries were made

by John Scotus Erigena, Hugh of St. Victor, Robert Grosseteste,
“Albert the Great, Thomas. Aquinas, and others.” (cf. De Wulf,
op. c¢it. vol. I p.104.) : ‘

Cf. G. Becker, Catalogl bibliothecarum antiqui (Bonn, 1885)
pp.257-66. -

On the Platonic and Neoplatonic sources of the Consolation
of Philosophy, see Pierre Courcelle, 'Neuplatonismus in der
Consolatio Philosophiae' in W. Beierwaltes (ed.) Platonismus
In der Philosophie des Mittelalters (Darmstadt, 1969) pp.

73-109. .
Cf. Confessions X 6.8-10 (PL 32, pp:782;3)1

The 'modern dialecticians’, attacked by.Peter_Damian'(Qg

“divina omnipotentia, PL 145 pp.595-622, trans. in part in

Wippel & Wolter, Medieval Philosophy pp.1l43-52), as well

as by Anselm, may have included, besides Roscelin, Berengar of
Tours, who had been involved in a controversy with Lanfranc
over transubstantiation, (c¢f. R.W.. Southern, St. Anselm and
his biographer pp.20-6). See also De Wulf, op. cit. vol. I
p.151. . . —
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