Mark W. Elliott
Providence Perceived



Arbeiten zur
Kirchengeschichte

Begriindet von
Karl Hollt und Hans Lietzmann+

Herausgegeben von
Christian Albrecht und Christoph Markschies

Band 124



Mark W. Elliott

Providence
Perceived

Divine Action from a Human Point of View

DE GRUYTER



ISBN 978-3-11-031056-6

e-ISBN (PDF) 978-3-11-031064-1
e-ISBN (EPUB) 978-3-11-038297-6
ISSN 1861-5996

Library of Congress Cataloging-in-Publication Data
A CIP catalog record for this book has been applied for at the Library of Congress.

Bibliographic information published by the Deutsche Nationalbibliothek
The Deutsche Nationalbibliothek lists this publication in the Deutsche Nationalbibliografie;
detailed bibliographic data are available on the Internet at http://dnb.dnb.de.

© 2015 Walter de Gruyter GmbH, Berlin/Boston
Printing and binding: CPI books GmbH, Leck
Printed on acid-free paper

Printed in Germany

www.degruyter.com



Contents
Introduction — 1

Chapter One: Providence in the early Christian Church’s Theology — 5
Ecumenical Beginnings after the Apostolic Era—5
The Western development — 37
Political History — 45

Chapter Two: The Medieval Account of Providence — 55
Boethius first — 55
Medieval Historiography — 71
Byzantium and Eastern Christianity — 84
The Western High Middle Ages — 92

Chapter Three: Later Medieval Developments — 104
Alternatives to the High Medieval Consensus — 104
More radical traditions — 128

Chapter Four: Reformation Providence — 135
The impact of Luther — 135
Calvin and the Swiss-Dutch tradition — 141
The Heidelberg Catechism and Bullinger — 149
And the Lutherans? — 157
Catholic voices — 166

Chapter Five: The Doctrine’s Fortunes in the Early Modern Era— 173
Protestant and Catholic perceptions — 173
Philosophical Moves — 189
Theological responses in the Early Enlightenment — 194

Chapter Six: The Enlightenment’s ongoing Challenge to the Doctrine of
Providence — 202

Later Enlightenment voices — 202

Hegel and Beyond — 221

Chapter Seven: Providence in twentieth-century theological
discussion — 231
The major contribution of Barth: renewing the tradition — 233



VIl —— Contents

Reactions to Barth on Providence — 242
Providence in post-confessional German theology from 1960
onwards — 247
English-speaking discussion — 260
Recent Catholic contribution to the Doctrine — 267
The place of the historical in God’s purposes — 272
Chapter Eight: Coming up to date: works in the last five years — 279
Conclusion — 291
Bibliography — 295

Index of Scripture References — 325

Index of Key Figures — 328



Introduction

This opening chapter is not the place to try to be synthetic, let alone systematic.
Indeed, even the chapters that follow will hardly please the reader who is look-
ing for such qualities. At times this book might seem annaliste in the sense of
recounting “one damn thinker after another.” Moreover, a short apology as to
why this work will be largely an attempt to describe past thinking using the his-
torical research of others is required. First, theology has always drawn on the
past generations’ theologizing as its life-blood,hence the need to present move-
ments and thinkers in some sort of historical order and with full assistance from
the work of the respective experts on each period. That is to resist the temptation
for modern theologians to ignore both the sequence of primary sources and rel-
evant historical theological scholarship in a hurry to annex the realm of “the tra-
dition” and to dispose of it like its property. This work intends to counter the ten-
dency among theologians to treat history badly and anachronistically. For,
employing postmodernism as a fig leaf for such shameful behaviour, such mod-
ern theology asserts that there is no such thing as history, only things in the past
that can be made useful, like the odd original fireplace in one’s hi-tech dream
home. Ideas, one is told, get “received according to the mode of the receiver” (it-
self a re-conditioned idea from Thomas Aquinas) and that justifies pinning a
modern idea to an ancient name, and colonizing it.* It is hence understandable
that some contemporary theology prefers to escape from the contingents of past
traditions and prefers to deal in more general discourse of meta-ethical nature
with reference to “community”, “hospitality”, “inclusion.”

However, for all this unfortunate behaviour towards the past (those who col-
onise it and those who ignore or patronise it), there are plenty of examples of
exemplary practice in allowing the voices of the past to be heard in concert,
even if the perfect eludes us. Jaroslav Pelikan’s The Christian Tradition comes
to mind, as does Bernard McGinn’s The Presence of God. Multi-authored attempts
are something different, but one stands in awe and admiration before the (Prot-
estant) Handbuch der Dogmen-und Theologiegeschichte and the (Catholic) Hand-
buch der Dogmengeschichte. One or two attempts at the history of exegesis are
also inspiring. Henri Brémond’s Histoire littéraire du sentiment religieux en
France is more specialized yet in its own way “immense.” Alister McGrath’s Ius-
titia Dei continues to offer much for understanding the development of “Justifi-

1 John F. Wippel, “Thomas Aquinas and the Axiom What is Received is Received According to
the Mode of the Receiver’”, in A Straight Path: Essays in Honor of Arthur Hyman, ed. Ruth Link-
Salinger (Washington, D.C.: The Catholic University of America Press, 1988), 279 —89.
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cation,” and provided that author with a tracing flare to guide his subsequent,
popular introductions to Christian theology.

Second, in attempting to be synthetic about a period or a school or a thinker
from the past, drawing on a goodly amount of teamwork is appropriate. If a re-
spected contemporary scholar (or two or three) has written a book on the theme
of Providence (or its cognates) in x, then it not only saves time in the attempt to
allow a wider picture to emerge, it is an act of collegial trust to resist the urge
always to go back ad fontes and re-read the primary texts for oneself. Obviously
important things can be missed even by the best scholars, but not every piece of
scholarship needs to be like the dissertation, with a fixed amount of primary ma-
terial from a certain provenance, whose secrets yet need to be brought into the
sunlight. A good monograph on ‘Providence in x’ will point one to the key pri-
mary texts, where the argument turns, or is pithily summed up by the original
author. Hence something of that flavour should come through. No further or lon-
ger apology needs to be made for the reliance on secondary sources. Secondary
sources which are studies based on primary sources have done the work of se-
lecting and compressing that a work of this sort very much needs. It strikes
me as something almost disrespectful to rely on our own three-hour dip into a
commentary or a treatise when there is a work devoted to that text that took
three or more years in the researching. Creativity comes in the use and interweav-
ing of research of others, and often in going through the secondary sources to the
primary ones, when specific questions related to Providence go unanswered. This
will involve diving into primary sources at many points where the thing remains
unexplored, or the questions one has to ask are somehow different. Yet what is to
be avoided is large paraphrase of chunks of primary text, unless it comes from a
text that has not yet been translated.

Furthermore, one looks at specialist studies partly because they often aim to
put texts in their contexts. Therefore Church History or, rather, that which is re-
flected in the primary texts of Christian theology and spirituality through the
years and according to context, is invaluable when heard as much on its own
terms as possible, not least for this particular doctrine: Providence. For Church
History deals with as a matter of first importance the perceptions of God’s deal-
ings with his people. Church History is invested in understanding how the way
people have regarded Providence has in turn made a difference to how they re-
ceived biblical and historical teaching anterior to themselves, and how they
themselves then added to the growing tradition. The biblical texts themselves
in turn stand as records of how the history of God and humanity in particular
times and places was grasped and interpreted. This re-appropriation went on
even during the biblical period: books like those which make up the so-called
“Wisdom Literature” emerge from a self-understanding of writers representing
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a people that is quite well aware of its own historical “situatedness.” In the
chapters after this one we shall look afresh at some of these texts, from the
bible as interpreted by Christian theologians and the Christian tradition (with
some reference to Jewish thought too). (It might be said here that intentionally
faithful reading of authoritative Scripture is likely to have more to illuminate
the biblical text than fanciful use of Scripture for rhetorical effect: proof texting
proceeds on the idea that someone else has already established the link between
a verse and a doctrine: this of course is not a sufficient way of hearing the bible,
but it is arguably better than modern allegorical readings where the Scriptural
text is melted down to one idea-e.g. “exodus” and then re-fashioned into
some modern cause. Even G. Gutierrez said too much was made of “the exodus”
by liberationist theologians.)

Third, this work will try not to be too defensive, not least in claiming that the
fact the raw material for this study comes from the past does not mean that its
truth is outdated. It could be said that the history of human ideas is the database
for all research in the humanities. Ortega y Gasset in his Historia como sistema
(Towards a Philosophy of History, 1941) following Michelet and even Vico put
it this way: “Man in a word has no nature; what he has is history.”

Unfortunately there has been a wrong sense of what Providence is — people
have seen it as a ghost that lives near them rather that Intelligence which forms
the whole, their little bit included. If there is truth in Kierkegaard’s adage, that
life is lived forwards but understood backwards,? then ecclesial theology has
quite a wisdom to gain from reviewing the life of the ecclesia to this point. Yet
one feels admiration for the Systematician who feels confident enough to help
herself from the larder of historical theology according to her tastes and require-
ments. There is nothing worse than information served up with all the élan of a
telephone directory. Certainly the questions one should ask of the past should
not (for the most part) be those of the antiquarian. Yet history is our resource
as an alternative to natural science or even human science in the sense of soci-
ology, where there often seems to be very little taken account of that is joyfully
and non-self-consciously contingent and apparently accidental, even flukey.

With Providence (and it shall be capitalised when it is meant as a concept),
any self-abandonment to it® requires a belief that there is something behind that
name which will preserve our best interests, or at least will not allow a result that

2 Journals IV A 164 (1843).

3 As in J.-P. de Caussade, Abandonment to Divine Providence, (publ. Paris, 1861, 110 years post-
humously) it is the idea of self-sacrifice, where the offering is something that does not cost one
nothing (1 Chr 21:24) and gives value to the notion that our hold on things, even life, is only as
tenants (not quite the same as “stewards”).
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is overall harmful to us. It will not cause us so much hurt that we would feel less
inclined to trust in the future than we do at this present moment. The right
human disposition towards Providence is not so much “saving faith” but faith
that God intervenes in this world too, and not merely for the sake of our partic-
ipation in the afterlife, but for penultimate ends too. As such it might well ap-
pear a rather self-centred kind of doctrine, even while the very reverse is the
point of its content. A God who looks after me? It is almost the very opposite
of Aristotle’s famous view in Metaphysics XII,9, that divine providence does
not extend “beneath” the guiding of the stars and planets. The corollary is the
idea that humans are then freed to act and not be mannequins, but rather re-
sponsible moral agents, who flourish in the knowledge, the cognitive “good out-
look,” that a Providence is playing and will play its part. Something of this con-
cern was also there in the ethical teaching of Proclus. So the ancient
understanding of the doctrine was not one that encouraged passivity, let alone
indolence. The flipside, as it were, of Providence, one might say the religious af-
fect that accompanies the doctrine, is that of fiducia.*

4 See recently Simon Peng-Keller and Ingolf U. Dalferth, eds., Gottvertrauen: Die 6kumenische
Diskussion um die fiducia. Quaestiones Disputatae 250 (Freiburg: Herder, 2012.) Or as Klaus
Fischer has recently expressed it: “Ziel der Studie ist es, den biblischen Grund des Glaubens
an Gott herauszuarbeiten, sodass er als Chance fiir die Begegnung mit dem Schicksal begreifbar
wird: in Vertrauen, Gelassenheit und Freiheit des Geistes (Filippo Neri).” Klaus P. Fischer,
Schicksal in Theologie und Philosophie (Darmstadt: Wissenschaftliche Buchgesellschaft, 2008),
10.



Chapter One: Providence in the early Christian
Church’s Theology

Ecumenical Beginnings after the Apostolic Era

Genevieve Lloyd recounts how the ancient playwrights struggled to show how
even the gods were subject to necessity at times, and that as a counterpoint,
human beings did have a measure of control over the way things turned out.*
In the Alcestis of Euripides, Apollo gave Ametus reprieve from mortality for
being a good master to him, while Alcestos is able to step in and make a differ-
ence. The lesson to learn was to accept mortality and be brave where freedom
could be asserted: “there is no horror in the inevitable.” (Aeschylus’ Hypsipyle
would be admired by Chrysippus and Cicero.?) In this pre-Christian vision
“true wisdom lies in the delicate art of learning to live with both necessity
and chance.”® The playwrights and Cicero maintained free will where the Epicur-
eans gave all to chance and the Stoics all to fate. Cicero in De Natura Deorum
(2.35.88/44.115) is able to see Providence as neither: there is a design, an intelli-
gence, which might just deserve the epithet “personal.” For Foucault, the an-
cients believed that humans had resistance to offer the course of events, and
this disposition could be summed up in the term parrhesia. The body needed
to be taken hold of, and yet the soul in so doing was nevertheless serving the
body, even in the example of the medicalization of sexuality.* All in all there
was some “further” reason for such ordering. Human beings seemed to require
“a bigger scheme of things,” even a “macrocosmos” to work with or over-against.
Epictetus (born 55 CE) seemed surprisingly like Paul to the point that some like
Theodore Zahn thought there just had to be an influence at work.?

The New Testament thought that certain things were indeed fixed, the two
advents of Christ in particular, but little else is predetermined and no plan

1 Genevieve Lloyd, Providence Lost (Cambridge, Mass.: Harvard University Press, 2008.)

2 Fischer, Schicksal in Theologie und Philosophie, 19.

3 Ibid., 40. As for Lucretius comments: “Still, the knowledge that our free will rests on random
cosmic ‘swervings’ may hold terrors of its own.”

4 See Histoire de la sexualité III: Le Souci de Soi (Paris: Gallimard, 2004), 185.

5 Whereas Stoic epistrophe meant a turning back to one’s source, ancient Christians believed in
something else. “Il s’agit d’un bouleversement de I’esprit, d’un renouveau radical, il s’agit d’une
ré-enfantement du sujet par lui-méme, avec au centre, la mort et la resurrection comme experi-
ence de soi-Méme et de rénoncement de soi a soi.” (Michel Foucault, L’herméneutique du sujet
[Paris: Gallimard, 2009], 208) Foucault proposes a third: return of the self to the self and to
being no longer being distracted by the world around.
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may be discerned. There is not much mention of pronoia in the sense of divine
overseeing or provision. The New Testament is very interested in the prophesied
and enacted history of salvation in Christ, but that in turn does not give much
insight into the course of world history of individual life stories.® If one has to
resort to Jewish contemporaries, Josephus names as one of the distinguishing
features of the Pharisees their belief that “Fate” took the choices of humans
into account.” Even this is still more determinist than what one learns from
Avot 3:15 from Akiva: “All is foreseen, but freedom of choice is given.” For Jose-
phus himself at times (in Ant 2,4) he could assert a Stoic-like providence against
Epicureans (although when it came to particular events like the Red Sea crossing
he was less sure.)® The book of Wisdom has a long coda where God’s working
with Israel in history is a manifestation of his clear involvement in the world
(see especially Wisdom xiv.3, xvii.2). It would seem that cosmological ordering
is then given some sort of fulfillment in the history of Israel, as it is presented.
Josephus too could look back and attribute the fall of Jerusalem and the temple’s
destruction to providentia Dei et confusione hominum.® One senses, however, that
with the interest in creation and new creation in an “eschatologically minded”
first century, that there was less space available for the present and the penulti-
mate.

Philo held the Logos (as distinct from “Sophia”) to be responsible for Prov-
idence. David Winston comments:

But if this “dance of the Logos” involves a “perpetual flux”, how is it to be reconciled with
Philo’s belief in the ultimate advent of a messianic age? The answer appears to be that the
rotational equality that rules the present cosmic era will ultimately be replaced by a steady-
state form of equality. The ideal natural law embodied in the Mosaic Torah will then govern

6 Wolfgang Schrage, Vorsehung Gotttes? Zur Rede von der providentia Dei in der Antike und im
Neuen Testament (Neukirchen-Vluyn: Neukirchner, 2005), 137: “Vorsehung ist also anders als in
der Stoa nicht auf die gottliche Weltregierung fokussiert.” 157: “[...] dass mit der Gewissheit des
durch Gottes Vorsehung begriindeten unumst6fllichen Heils kein Universalschliissel fiir eine
sinnvolle Erklarung des Weltgeschehens oder des eigenen Lebensschicksals gewonnen wird.”
7 Antiquities xviii.1, 2.

8 See Harold W. Attridge, The Interpretation of Biblical History in the Antiquitates Judaicae of
Flavius Josephus, Harvard Dissertations in Religion 7 (Missoula: Scholars, 1976).

9 See Bernhard Mutschler, “Geschichte, Heil und Unheil bei Flavius Josephus am Beispiel der
Tempelzerstorung,” in Heil und Geschichte: Die Geschichtsbezogenheit des Heils und das Problem
der Heilsgeschichte in der biblischen Tradition und in der theologischen Deutung, eds. Jorg Frey,
Stefan Krauter, and Hermann Lichtenberger, (Tiibingen: Mohr Siebeck, 2009), 103 -27.
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all the nations of the world, so that there will no longer be any dislocations in the divine
economy and hence no need for periodic redistributions.*®

In other words, Philo did not see Providence as the occasional but sharp inter-
vention which might well get more and more disruptive, but rather as a steady
rotational equilibrium that will be replaced by a non-rotational, stable one.
Now clearly Philo is writing more from God’s viewpoint, or trying to, and placing
the emphasis on order and constancy. When Socrates wrote that providence
could be demonstrated from the careful arrangement of human anatomy, he
was doing something similar to Philo.* The latter’s De Providentia is neither
thorough or systematic — it is more a refutation of his nephew Tiberius J.
Alexander that the very existence of evil disproved providence. It is a proper
question: How can the provident yet transcendent God extend his providence
to creation? For creation to exist in time its creation has to be in between divine
planning and continual sustaining.'? Relying on the work of David Runia, Peter
Frick comments on the Philonic “three levels” of the Logos: “On the highest,
transcendent level, the Logos is the mind of God, and on the lower, immanent
level, the Logos administers the cosmos with its attendant powers. Combining
both of the levels on a second level is the Logos as the instrument of creation.”*

In this Philo came quite close to the Middle Platonist Atticus. It seems a little
strange to say that Philo thinks of God as essentially provident when it seems
clear that in Spec 1:209 mpovonTtikog seems to follow on from creation, i.e. his
treatment of God as such comes after saying he is mounTig yevwntng. It is not
the case that a predicate demands “essence.” But Runia and Frick’s general
point is well-taken: God’s Providence is a doctrine about God and Creation,
not just about God and His excellence — as was the case with Atticus.”* For
Philo then, the Logos provides a gracious link between God and human soul
via the rest of creation. God’s gracious providence that is greater than goodness
is not something apophatic but is goodness in action. Pronoia originally meant
“intention” as in 2 Macc 4:6; or “eternal plan” that freed the Israelites (Wis 17:2).

10 David Winston, “Philo and the Wisdom of Solomon on Creation, Revelation, and Providence:
The High-Water Mark of Jewish Hellenistic Fusion,” in Shem in the Tents of Japhet, Essays on the
Encounter of Judaism and Hellenism, ed. James Kugel, Supplements to the Journal for the Study
of Judaism (Leiden: Brill, 2002), 120 - 30.

11 Xenophon’s Memorabilia, i.4,2.

12 Peter Frick, Divine Providence in Philo of Alexandria, Texts and Studies in Ancient Judaism 77
(Tiibingen: Mohr Siebeck, 1999), 190. See Philo, Opif 171-72.

13 Ibid., 115, with reference to David Runia, Philo and the Timaeus, Philosophia Antiqua 44 (Lei-
den: Brill, 1986), 242.

14 Frick, Divine Providence, 65; Runia, Philo and the Timaeus, 441
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For the Neoplatonists pronoia was a general rule that allowed for no exceptions.
With Philo it was very much related to the law and one’s following of it."> It is
about taking part in an eschatological conflict between good and evil spirits,
whose dialectic drives history’s course, or rather the destiny of the individual.*
If Philo’s work was really a polemic against fatalism, rather than a treatment of
the theme as a whole, then it could be argued that before Plotinus there was no
work dedicated to the topic, unless one counts Book X of Plato’s Laws. There was
much more done on Fate: Seneca’s work De Providentia is actually about fate (of
a fairly blind sort), and offering oneself up to it.}” Yet, insisted Seneca, it is in-
cumbent on a person to struggle to hold his course against his fortune.

In the earliest decades of the history of the Church there seems to have been
little real attempt to address the issue of Providence; the Apologists only touch
on it when claiming that God’s sustains the world through the Pax Romana,
while some contemporaries were convinced the world was at an end, so that
to speak of God’s providence of it would have been a futile pursuit. Justin Martyr
saw biblical, interventionist providence as concerned with the souls of believing
individuals only. Tertullian viewed anything lying outside of salvation history as
simply demonic, with safety only found in God’s ownership. Compared with the
other second-century Apologists for whom Creation and its initial goodness, was
more of a concern, Athenagoras had quite a lot to say on Providence as God’s
ongoing ordering activity in creation and human free will. He was possibly the
first Christian to distinguish “general” from “specific” providence. Much of his
writing mixes in influences from Plato and the Stoics wherever they fit with
the biblical view of a ruling, upholding God. As David Rankin outlines, “From
Chapter 24 on of the Legatio, after he has indicated that the spirit opposed to
God was given the administration of matter and material things, he speaks of
the general and universal Providence over all things exercised by God alone
and of the particular Providence which is given to angels called into existence

15 Folker Siegert, Philon von Alexandrien: Uber die Gottesbezeichnung “wohltitig verzehrendes
Feuer” (De deo), WUNT 46 (Tiibingen: Mohr Siebeck, 1998), 135f. “Philon will méglicherweise
an Stellen wie Spec. I, 308ff. oder der unseren etwas Ahnliches sagen; doch wirkt bei ihm die
Vorsehung ausschliefSlich auf dem Wege der (physikalischen und ethischen) Giiltigkeit des
(Mose-) Gesetzes.”

16 Jutta Leonhardt-Balzer, “Heilsgeschichte bei Philo? Die Aufnahme der Zweigeisterlehre in QE
I 23,” in Heil und Geschichte: Die Geschichtsbezogenheit des Heils und das Problem der Heilsge-
schichte in der biblischen Tradition und in der theologischen Deutung, eds., Jorg Frey, Stefan
Krauter, and Hermann Lichtenberger, WUNT 248 (Tiibingen: Mohr Siebeck, 2009), 129 —147.

17 De providentia 5,8: “grande solacium est cum universo rapi. 9: non potest artifex mutare ma-
teriam; hoc passa est [...] contra fortunam illi tenendus est cursus.”
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for this purpose (24.3).”*® Yet at 25,2 he is quite happy to say against the Stoics
that God is quite happy to delegate oversight of sub-lunar regions to the wills of
angels (perhaps a “third providence”) and men, and that the only necessity is
that of consequence. God’s providence will only fully catch up with earthly his-
tory on the day of Judgement (De resurrectione 14.5).

An awareness of Providence can be seen in the religious practice of late an-
tique Egypt: “No, no-one prayed for sun to rise, but they prayed for the Nile to
rise.”® Reports on what seems to have been a widespread view of providence at
a popular level at the end of the second century. Where there was contingency,
there arose a felt need for special providence. In this respect second-century
Christian thought was more like Josephus and Wisdom than like Philo. Robert
Grant relates that the world of Imperial Rome, at least when interpreted by
those with religious sensitivity, is quite ready to ascribe events to the action of
supernatural power. It was well known that the Twelfth Legion was “miraculous-
ly’” spared when the Quadi tribe was struck by lightning.?® Furthermore divine
help was actively sought and expected: Dio Cassius (60.9.2—5) reports incanta-
tions, or prayer to Mithras before battle. But the divine employment of the ele-
ments was not always so predictable. As Theophilus of Antioch, reflecting on Jer-
emiah 10:13 and Psalm 134:7 has it: “multiplying lightnings turn into rain. It is
God himself who controls the flashes from burning up earth.”* Also, Theophilus
declared that humans are like seeds within the pomegranate who cannot see
outside it. Foresight is not guaranteed.?”? These few details that Grant helpfully
relates seem a world away from how Philo wrote about providence, or maybe
one could say as far as a heaven’s eye-view is from an earth-bound one. Having
established that the term “Sebaoth” (LXX: pantakratér) means one who has ac-
tual, limited power, Gijbsert van den Brink notes that there took place a gradual
semantic shift toward a definition of “omnipotens,” i.e. as one having actual un-
limited power, but in the first few centuries of the Common Era this was not so.
The actuality of this function combines with the idea of divine “total sustaining,”
a notion, he argues, introduced by Posidonius into Stoic circles. Hence kratein

18 David Rankin, Athenagoras Philosopher and Theologian (Aldershot: Ashgate, 2009), 61. Cf.
Michel Spanneut, Le stoicisme des peéres de I’église: de Clément de Rome a Clément d’Alexandrie,
Patristica Sorbonensia 1 (Paris:Le Seuil, 1957).

19 P. Oxy. XXXVI, 2782.

20 Eusebius, Historia Ecclesiastica V,5,3. See Robert M. Grant, ‘God and Storms in Early Chris-
tian Thought’, in Andrew B. McGowan, Brian E.Daley and Timothy J. Gaden (eds.), God in Early
Christian Thought (Leiden: Brill, 2009), 351-60.

21 Theophilus, Ad Autolycum, 23.

22 Eusebius, ibid.



10 —— Chapter One: Providence in the early Christian Church’s Theology

came to mean “sustain, preserve, hold” and not just “have power.” He con-
cludes, “Instead of describing God’s sovereign power as exemplified in creation,
on occasions the term pantokrator is now more and more going to point to a con-
tinuous relationship between God and the world.”* In other words, a providen-
tial one. He adds that most of the fathers have this, from as early as Theophilus
of Antioch: “But he is called Pantakrator because he himself holds (kratei) and
embraces (emperiechei) all things (ta panta) |...] there is no place withdrawn
from his power” (Ad Autolycum 1,4)*.

One needs also to remember the “Gnostic” contribution to the formation of
Christian thought. As one might expect, there is evidence of a very full, possibly
overwhelming activity of God for those who have been chosen, of their being
progressed until a point where the loving Father is happy with his choice crea-
tion, those who long to be “at home.”? For it is unikely that humans are able to
look after themselves given their captive state and so need God to move them to-
wards their destiny. In Letter to Flora Ptolemaeus writes of a mpovoia that be-
longs to the Creator only and which, when he comes to earth, moves soul out
of the realm of Fate (Heimarmene) into that of Pronoia,?® whereas Valentinus
seems to speak about Christians — including the heart’s sanctification. Why
would such a believing soul have been in the realm of fate in the first place?
This strengthens Markschies’ case that the early Valentinians did not think of
pre-fixed natures but rather of divine condescension in order to make a differ-
ence. If a soul is destined for salvation would God not look after it before?*”
But Valentinus, despite what Clement is suggesting in Stromateis 1I 115,1, does
not think of those “saved by nature.” Yet Clement adds: “why say the heart be-
comes ‘pure’ if it was not ‘impure‘ in creation?” Clement’s point is that not just a
few but in fact all receive care from a universal Pronoia. Certainly with Clement
the educative function of providence comes to the fore (Strom 4.12.87) to disci-

23 Gijsbert van den Brink, Almighty God: A Study of the Doctrine of Divine Omnipotence (Kamp-
en: Kok Pharos, 1993), 52.

24 Cf. Gregory of Nyssa, Contra Eunomium 126 (GNO II, 366) “So when we hear the name pan-
tokrator, our conception is this, that God sustains in being all things, both the intelligible and
those which have a material nature.”

25 Christoph Markschies, Valentinus Gnosticus? Untersuchungen zur Valentinianischen Gnosis
mit einem Kommentar zu den Fragmenten Valentins (Tiibingen: Mohr Siebeck, 1992), 77 “Der Ge-
dankenfortschritt liegt in dem Nebensatz ,uéxpt pr| mpovoiag Tuyydvel'. Wer wendet aber dem
Herzen Sorgfalt, Vorsorge zu? Der folgende Satz und das Stichwort npovoia legen es nahe, an
‘den allein guten Vater zu denken, der das Herz heimsucht.”

26 Ibid., Anm. 143 “nach Theodot fiihrt der Kyrios die Menschen, wenn er zur Erde kommt, von
der Heimarmene zu seiner nipovoia” (Exc. Thdot 74,2).

27 Ibid., 80.
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pline for sin, specifically. In fact this is what shapes Clement’s literary corpus,
argues Osborn, who also notes that Clement is very close to Irenaeus in respect,
except for a notion of faith as participation, and an emphasis on the present age
of salvation history. (Irenaeus paid more attention to the sweep of the “past” bib-
lical evidence.)®

In his introductory musings about ancient philosophy and Providence,
Christian Parma puts his finger on the relationship of Providence to ethics as
well as epistemology (with God the providential founder of truth). In other
words, that is how Providence serves: it offers guidelines for moral living.
These are not immediately obvious or of the nature of laws carved in stone: it
takes a while to perceive this kind of Providence properly — close inspection
and comparison, the workings of wisdom with which human need to align them-
selves. Creation requires some amount of getting used to, but humans are to
think of themselves as possessed with free will if this Providence is to make
sense, for it cannot be so strange to creation that it would override it. Humans
are responsible for maintenance and fine-tuning of a given moral order.*® For
a Seneca the way of progress is steady virtue and fixity of soul, whereas for a
Horace it means keeping oneself ever more withdrawn from the world. Ovid in-
troduced the idea of the “roundness of life’s wheel of fortunes,” an idea perhaps
already there in Herodotus, History 1,20,7.3°

For Stoics, it was not about generous benevolence by God but a balanced di-
alectic of accepting the rough with the smooth. What comes together needs to be
accepted, as Marcus Aurelius (Mediations V,8) taught.>* What the Stoics do con-
tribute is a sense of Providence as horizontal and linear, not vertical or transcen-

28 Eric Osborn, Clement of Alexandria (Cambridge: Cambridge University Press, 2005), 55: “The
divine movement from invitation (Protrepticus) through instruction Paedagogus) to perfected hu-
manity (Stromateis VII) is as decisive as are the earlier ages of the plan of salvation. Movement
goes on in the new age which has been inaugurated, as humans participate in the salvation
which God offers and move from faith to the vision ‘Face to face’.”

29 Christian Parma, Pronoia und Providentia: Der Vorsehungsbegriff Plotins und Augustins (Lei-
den: Brill, 1971), 4.

30 Nicole Hecquet-Noti, “Fortuna dans le monde latin: chance ou hazard?” in La Fortune:
themes, representations, discours. Recherches et rencontres, eds. Yashima Foehr-Janssens and Em-
manuelle Metry (Geneva: Droz, 2003) : 13-29, 19.

31 Aldo Magris, Destino, provvidenza, predestinazione. Dal mondo antico al cristianesimo (Bres-
cia: Morcelliana, 2008), 475: for Stoics “La provividenza infatti & anche destino, e il destino é
anche il logos, cioé il col-legamento [...] L’idea stoica della pronoia non é quella di una generosa
beneficenza da parte del ‘Dio’, come in Platone, ma una dialettica che cerca di vedere un nesso
nel chiaroscuro dell’esperienza e sopportarne le conseguenze senza meravigliarsi, senza lamen-
tarsi per come vano le cose, poiche il riconoscomento della provvidenza fa tutt'uno con I’accet-
tazione del destino.”
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dental. According to Foucault, Plato had seen the need for leadership with par-
rhesia even in a state where laws and magistrates were perfect and the city well
governed.** This would test, cajole and guide. Aldo Magris argues further that
Pronoia of the philosophers was God’s taking care of the whole world, but the
Jewish “wisdom” personified the assistance God gave to Israel, including the
punishment of their earthly enemies and so providence can to be understood
as the showing forth of miracle and sign. And yet even with the Latin writers,
a common Aristotelian ontology remained strong,*® just as the Church Fathers
resisted Gnostics. There was no place for “Evil,” as such and it is humans
who are the principles of their own movements. The Saviour has freed human
beings from dark, overpowering forces (Gal 4:3-9), and Deut 30:19 calls all to
choose life or death, a theme especially important for the early Christian Apol-
ogists and Clement of Alexandria.>*

Picking up on Philo’s distinction of the Logos as logos endiathetos-logos pro-
phorikos, Clement took the matter a step further.®® Although the Kerygma Petri
already contained the idea of this outward-looking arché being made in time,
in Stromateis V1,7,58,1, with a thought that would be developed by Origen’s epi-
noia-teaching, Clement asserted that the creation of humanity takes place within
the life of the Trinity. It did not take place once, but eternally, hence repeatedly
and providentially. God as eternal is always pantakrator, and He needs a creation
to reveal this, not to make it s0.>* And in any case, it seems that his nature as
Wisdom in his relationship to the Father God means that his activity ad extra
will not be arbitrary, or of the “absolute power” type. In fact, as far as most
church fathers are concerned God has to be true to Himself and his ordaining
of things.*”

32 Michael Foucault, Le Gouvernement de soi et des autres, Cours au Collége de France, 1982-3
(Paris: Gallimard-Seuil, 2008), 187f.

33 Magris, Destino, prowidenza, predestinazione, 602.

34 Ibid., 584.

35 Jean-Pierre Batut, Pantocrator. ‘Dieu le Pére tout-puissant’ dans la théologie prénicéenne, Col-
lection des études Augustiniennes, Série Antiquité 189 (Paris: Institut d’Etudes Augustiniennes,
2009), 363. “Mais la lecture de Clément marque un net progress. En effet, il n’y a plus 1a deux
étapes de I'existence du Logos, mais deux aspects de ce meme Logos, totalement un en lui-
méme: il est désigné comme ‘Sagesses’ lorsqu’on le considére dans sa relation a la Pensée du
Pére, et comme “Principe” dans sa relation aux hommes.”

36 Ibid.,526.

37 Ibid., 506 “Dieu ne peut exercer sa toute-puissance que de maniére ordonnée, c’est-a-dire
conformément a sa Sagesse, parce qu’il cesserait d’étre Dieu, si, par impossible, il n’agissait
pas ainsi.”
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One is indebted to Silke-Petra Bergjan’s work to see how Clement, Origen
and Eusebius contributed to a significant development in the Christian under-
standing of providence, quite possibly in response to a challenge, or, better, a
stimulus from philosophers. According to this Christian tradition, Pronoia is
not God’s looking out in advance to plan the course of history but instead is
his interactive care for the world, which is quite unlike the business of causing
all things to be as they are (unlike Fate or Heimaremene).?® Origen is clear that
providence means the arrangement of distributive justice, and that God is watch-
ing to take note of moral performance, in order to give informed judgement post
mortem.>® Whereas Justin differed from pagan Philosophers in believing that
God doesn’t just care for types but for each Christian individual, Clement agrees
but specifies that the Christian difference is that there is individual pronoia only
for those who accept discipline and paideusis. One chooses to join the Elect by
responding well to Providence.

More recently, as part of an upsurge in Clement studies, Bergjan has revisit-
ed Clement. Clement liked to gloss pronoia as epimeleia and kédemon and to vis-
ualise God as “shepherd” and “king.” More direct divine care is accorded to
those who will be delegated responsibility to care through leading (Strom VI
158, 1-2).“° For Stoics the immanence of fate (heimarmene) as an indwelling
force in the world makes it difficult to speak of any intentional overseeing. Berg-
jan differentiates between the familial-pastoral language of Sirach 18:13-14 and
Stoic legal metaphors. However, one might want to speak of “house rules” as a
kind of fusion of influences.** Some souls will end their lives still very much in
need of learning, but the gnostic will be like Job who will not be bothered by
innocent suffering. “The gnostic’s destiny will not lie in Tyche’s hands.” Love
bears and endures all things (Strom IV.52, 2—4).* Of course individual free
choices can map out fate for us. If events were guided by the stars then there

38 Silke-Petra Bergjan, Der fiirsorgende Gott: Der Begriff der “Pronoia” Gottes in der apologeti-
schen Literatur der Alten Kirche, Arbeiten zur Kirchengeschichte 81 (Berlin: de Gruyter, 2001),
conclusion.

39 Ibid,334.

40 O fyepovikol kal mauSevTikol, ST MV 1 &vépyela Tiig mpovoiag aptdrAwg Seikvutar. Cf. VIL42,7
for the idea of under-shepheds and under-rulers

41 As at VIL70,8 where the family man providing for the household offers a eik6va &texvag
owlovtog OAlynv TAS Tfi GAndeig mpovoiag.

42 Silke-Petra Bergjan, “The Concept of Pronoia in the Stromateis, Book VII”, in The Seventh
Book of the Stromateis, eds. M Matyas Havrda, Vit HuSek and Jana Platova, VCS 117 (Leiden:
Brill, 2012), 63 -92. See also Jon D. Ewing, Clement of Alexandria’s reinterpretation of Divine Prov-
idence: the Christianization of the Hellenistic idea of pronoia. Lewiston, N.Y. (Lampeter : Edwin
Mellen, 2008.)
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would be a lot of confusion since on that account the stars compete with each
other. “Instead of fate and stars a new star arose, Christ or Kyrios, who supersed-
ed fate and the providence of the powers through his pronoia” (Exc. 69,1-74,2).
Even if this excerpt here paraphrased is not by Clement himself, nonetheless the
idea of a new arrangement is his. Angels will be given not only to nations but to
specific individuals (Strom VI1.157,4-5). Pronoia now starts with the individual,
Jesus or a disciple.”* Clement is too Trinitarian to believe that the Logos only
looks after particulars: in fact the whole and the individuals receive the same
amount of attention:** “So the universal pronoia passes on its active power (en-
ergeia) through the movement of the closest beings down to particular things”
(Strom V1.148,6).% The Incarnation has guaranteed that providential working
can be channelled through receptive people. Stromateis V.6.2 speaks not of
mere “conservation” but of the same active power of creation. Strictly providence
here is assigned three roles: the punishment of the impious, the overseeing of
prophetic fulfilment regarding Christ and the orderly appearing of things skilful-
ly made.

Clement’s spiritual successor Origen emphasized the idea of the cosmic
whole with each in its place (princ 2.9.6) with much less of an interest than Clem-
ent in the formative aspect of providence in psychological terms. Instead, indi-
viduals are simply parts of that whole which needs divine ordering so that
each part plays its role. Origen employed the Stoic “body and members” meta-
phor (princ. 2.1.2). Pneuma permeates the rational realm and beyond to maintain
it. Pseudo-Aristotle too in De mundo had though of providence as that which ties
all together, and hence not especially about educating rational beings. Human
progress on the other hand does not seem tied to pronoia, which is about consol-
idation, even if of a flowing, non-static cosmos.*® Origen agreed with certain phi-
losophers that the world is not subject to God by necessity but by word, reason,
teaching, through stimulus to freely chosen improvement.”” Origen however dif-
fered from pagan philosophers on freedom of the will because he had a distinc-
tively Christian idea of Providence, as matched to individuals and their circum-
stances. Fore-seeing meant just that: God looked to see how people would

43 Ibid. 82: “Clement summarises as follows: pronoia cares first for the individuals, second for
people as a community, and third can be found everywhere.” (Strom VIL6,1)

44 "Evtedbev 1 mipovola iig kal dnpooig kol mavtoyod.

45 T TOV TEXVITOV €vepyely ouvtehovoag TO oikelov Epyov, oUTwg TN 1| kKaBoAKn 100 Beod
Tipovoig S TV TIPOCEREOTEPOV KIVOUPEVWY KaOUTOBaowy €i¢ Ta €mi pepoug SadiSotar 1
BpaoTikr| evépyela.

46 Ibid., 184.

47 Princ 3,5,8.
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choose, making the universe more a moral one. Unlike some, Origen did not
deny that humans operated without being influenced. They were not independ-
ent from divine power, but free choice presupposed how they had responded to
these impressions and impacts. However if Origen substituted oikonomia for pro-
noia this does not mean that how God influences human lives is restricted to
Heilsgeschichte, but rather that the former term includes the ordering of all
events in this world (“eine Anordnung aller Ereignisse in dieser Welt”).*® Yet it
is not clear that such an “economy of the spirit” (which in Origen’s view
would be for the Church only) exhausts divine planning (as in the 18th Homily
on Jeremiah.) If anything the texts that Benjamins (such as the Homily on Ezekiel
16:5) adduces indicate the Father of all to be the one who cares. It might well
have been a heilsgeschichtlich oikonomia that counted, for those before, during
and after the coming of Christ.* One might want to note that in De Principiis
(Peri Archén) 111.1.10 — 11 where God’s “act” that leads to Pharaoh’s hardening
of heart is mentioned, Origen’s argument is directed against Alexander of Aph-
rodisias for whom any divine entities were completely blind. Gijsbert van den
Brink leaves us with an interesting point to consider: “Contrary to what is gen-
erally suggested for example, Origen as far as I can see never directly equates
God’s being pantokrator with His sustaining activities.”® (The same could be
said for Athanasius.)’* Providence is much more actively committed to world-his-
tory than to mere “creation order” and much more alert and anticipating than
blind or disinterested ‘sustaining’.

For Origen, God could and did know the outcome of contingent events with-
out determining all of them.>? In Peri Archon III,2-3 he emphasised how “free-
dom of the will” endured against the background of demonic temptation: the

48 See Hendrik S. Benjamins, Eingeordnete Freiheit. Freiheit und Vorsehung bei Origenes, Sup-
plements to Vigiliae Christianae 48 (Leiden: Brill, 1994), 193 & 208f. Origen ‘follows’ Clement
in extending the meaning of oikonomia from Irenaeus’ limiting it to “biblischen Heilsgeschichte’.
‘Es [...] kann bei Origenes von einer ,Individualisierung‘ der oikonomia gesprochen werden.”
49 Ibid., 188-91.

50 Almighty God, 54f. For Origen, see e.g. De Principiis 11 9 1; Excerpta in Pss 23,10, pace André
de Halleux, “Dieu le Pere tout-puissant” in Patrologie et oecuménisme (Leuven: Peeters, 1990),
68-89.

51 With reference to Carmelo Capizzi, Pantokrator saggio d’esegesi letterario-iconografica, Orien-
talia Christiana Analecta 170 (Roma: Pont. Inst. Orientalium Studiorum, 1964).

52 Benjamins, Eingeordnete Freiheit, 130: “Freilich meidet Origenes den Determinismus, der aus
dieser Kette hervorgehen konnte durch den Satz, dafl die zukiinftigen Ereignisse, die sich zu
einer Kette gliedern, kontingenterweise miteinander verkniipft sind. Demnach kennt Gott den
Ausgang des zukiinftig Kontingenten im Voraus. Alexander hélt es dagegen fiir logisch unmo-
glich, daf} die Gotter wissen, wie das zukiinftig Kontingente ausgehen werde.”
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story of Job shows just how restricted those powers are. God has taken human
freedom of choice into account in his planning, but there is no note of Stoic res-
ignation. Theiler had assumed Origen favoured the Ammonian idea, that souls
made a pre-existent choice that would fix their destinies, but when it comes to
the shape of one’s life, it seems to be rather the deeds on earth that now matter
to God’s planning and interaction.”® The soul is poised between spirit and flesh
equally (Romans 7) and God gets involved in order to make it more of an even
conquest, to give each person a chance.>* Albrecht Dihle observed that Origen’s
principle of choice did not really correspond with the bible’s clear voluntarism —
the divine will which Greek philosophy tended not to take into account.® He
was, in Dihle’s view, guilty of giving inappropriate weight to the rationality of
the order of being. Benjamins defends Origen from this charge; because in con-
tradistinction to both philosophical iiberpersonale and mechanistic views of
Providence,*® the point is “interaction.” God’s goodness certainly reaches to-
wards the rational beings (Vernunftwesen), yet he pays more attention to the
one who prays, while graciously also burning up his mistakes. God is free to
give more than is deserved (Peri Euchés V1.4)°" and also to harden in response
to choice. God acts according to the character and personhood of each, so
God is not necessitated by reason in a pre-determined course. Correspondingly,
it takes the living Spirit for humans to realise what is going on in God’s purpose:
rationality by itself cannot grasp such. Because it is a plan that develops, it is not
bound by its first principles.>®

Oikonomia signifies in its usage that some things have been fixed before
time, but there is a lot to play for. It is the most important work of Providence.
Clement had widened the concept of oikonomia out from meaning the history of
salvation (Irenaeus) so that by Origen’s time it was wide enough to include the

53 Ibid., 143: “Weil die Schopfung der Welt gerade auch auf diese vorweggenommenen zukiinf-
tigen Taten eingestellt ist, wird die Bedeutung der Vergeltung des Vorlebens abgeschwécht.”
54 Ibid., 138: “Alles in dieser Welt wird von Gott verwaltet, und als gerechter Leiter des Kampfes
tiberwacht er die Kdmpfe, so dafl wir mit ebenbiirtigen Gegnern, die unserem Vermdgen nicht
iiberlegen sind, zu kdmpfen haben.”

55 A. Dihle, Die Vorstellung vom Willen in der Antike (G6ttingen: Vandenhoeck & Ruprecht,
1985.)

56 As laid out by Heinrich Dorrie, “Der Begriff Pronoia in Stoa and Platonismus,” FZPhTh 24
(1977): 60 —87, 62ff.

57 Benjamins, Eingeordnete Freiheit 1, 53. This in accord with the parable of workers in the
vineyward.

58 Ibid., 167: “Origenes’ Auffassung von der Vorsehung bezieht sich nicht auf irgendwie Gesetz-
mafigkeit der pronoias, durch die diese Welt verwaltete ist. Sondern sie bezieht sich auf einen
Heilsplan Gottes.”
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Logos teaching all people (including the Jews in the Old Testament). For Origen
(Contra Celsum VI.80 and Comm Matt X.10) there are two economies — one old
and one new;* but one might argue that Origen blurred the line between
these two by de-historicising the biblical narratives, turning them into oracles
suited to individual reception as part of the providential gift of Scripture.

The secondary impress of divine economy and revelation was what Scripture
was seen to be. For Origen it is a question, not of any conciliar or synodal deci-
sion but of tradition, which handed down the Scriptures under the sway of divine
providence.®® Origen’s contribution was to try to see just what was received by
all, and he insisted on what the church universally agreed on: Homologumena;
but those not recognised everywhere seen as Antilegomena. In his Letter to Afri-
canus 8: “Providence who has given edification through the Holy Scriptures to all
the churches of Christ, did it not have care for those purchased at a price, for
whom Christ died [...] so that all things would be gifted to us?” Here there is
an interesting use of iva as if to say that the provision of the Scriptures by
God is predicated on and guaranteed by the giving up of Christ in his death. Ori-
gen does not go so far as to make the pun of traditio evangelii (handing down of
the gospel) and traditio Christi (handing over of Christ), but the idea is there.
Commenting on the Letter to Africanus 8 & 19, with reference to Origen and
the Book of Tobit, Edmon Gallagher writes:

Though contextually this passage concerns textual distinctions between Jewish and Chris-
tian manuscripts, Origen here establishes the general principle that what is received in the
Churches is given by Providence. These comments from the first section of the letter should
control the interpretation of Origen’s statement later that ‘the churches use Tobit.” In other
words, if what is received among the churches is given by Providence, then Providence has
given Tobit to the Church, since the churches use it [...]. [This is] to signify that Tobit con-
stitutes part of the Providentially-ordained bible.®!

59 Ibid., 188.

60 Th. Zahn, Grundrif§ der Geschichte des neutestamentlichen Kanons (2. Aufl., Leipzig: Bohme,
1904), 41: “Das entscheidende Wort hat bei Orig. die kirchliche Tradition, welch ebenso wie die
Entstehung der hl. Schriften unter der Leitung der géttlichen Vorsehung steht (ep. Ad Afric. 4.9).”
(&pa 8¢ kai 1 IIpdvola, év yiog ypagois Sedwkvia ndowg Taig Xplotod ExkAnoioig oikodopnv,
0VK £@POVTIOE TAV TG GyopacdévTwy, VIEP WV Xplotdg amédavey [...] tva ohV adTd® T& mévTta
nuw xapiontat [Rom 8,32].)

61 Edmon L. Gallagher, Hebrew Scripture in Patristic Biblical Theory. Canon, Language, Text,
Supplement to Vigiliae Christianae 114 (Leiden: Brill, 2012), 57— 58; with reference to Adam Ka-
mesar, Jerome, Greek Scholarship, and the Hebrew Bible: A Study of the Quaestiones Hebraicae in
Genesim, Oxford Classical Monographs (Oxford: Oxford University Press, 1993), 15—17.
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Origen immediately follows this with an appeal to Prov 22:20’s injunction not to
change the boundary stones of one’s predecessors. The context is that of the deu-
terocanonical books that Origen wants to keep, but the principle applies to the
New Testament ones too, as he moves on to discuss the case of Hebrews. Old Tes-
tament and New Testament apocrypha get lumped together (the Didache and
Shepherd are Origen’s favourites). For him these were appointed by the Fathers
to be read by those who newly join us. One is therefore catechised by these
books, which might appear counter-intuitive to those for whom basic doctrine
might seem to come from the core books of the New Testament. It seems odd,
but the idea is that piety can be taught even before doctrine. In any case the var-
ious scriptures are given to make us better because they are divine.®? They are
part of divine provision.

As Origen himself has it: “In his providence God willed to share with human-
ity the way of salvation and included the simple folk in this. Hence the Holy Spi-
rit announced all this in narratives and laws [...] but the main purpose was to
reveal the spiritual connection of the whole economy of salvation” (Peri Archon
IV, 2,9).%

In what Athanasius writes in 359 about the canon there are only three pos-
sibilities, but while Origen and Eusebius were content to speak of certain disput-
ed ones, the time for disputation has now passed. One cannot receive the Apos-
tles’ view of the homoousion of the Son at Nicea and not also receive the full
canon of Scripture. Yet as the Church in 325 came to sum up true doctrine on
the authority of what it has received, so the Nicene Church in the mid-fourth cen-
tury did with Scripture. The only difference in method was that this is clearly not
building on the authority of other councils, synods or rulings. There is something
more mysterious: it has worked out for the good through history, although at
times it all looked precarious, especially for five of the seven Catholic Epistles
and Revelation.

62 Lothar Lies, Origenes’ ‘Peri archon’: eine undogmatische Dogmatik: Einfithrung und Erlduter-
ung. (Darmstadt: Wissenschaftliche Buchgesellschaft, 1992), 32: “Kurzum, die Schriften des Alten
und Neuen Testamentes sind gott-erfiillt” (endeon) with reference to PA IV.1,7.

63 PA 1V.1,7 links the obscurity of Scripture to the hiddenness of Providence. Marquerite Harl
comments: “Origéne parle le meme langage pour faire comprendre que ’action divine s’étend
a travers tout le texte ‘inspiré’ [...] de meme que la Providence est partout a I’ceuvre dans la cré-
ation, jusque dans les plus petites choses, sans toutefois que nous puissions en reconnaitre la
puissance partout [...] le lecteur de la Bible trouvera autant de difficulties pour tout comprendre
dans les Ecritures que le savant en recontre lorsqu’il essaie de tout comprendre dans le monde.”
(Philocalie, 1-20:Sur les Ecritures, SC 302 [Paris: Cerf, 1983], 60) Cf. Spanneut, Le Stoicisme des
Péres de IEglise.
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Although the Early Christian writers do not use the term “providence” any
more than “canon” in explaining the addition to the Old Testament of the
New Testament, the idea that chance was a factor would have seemed very
odd. If anything, chance did not have a chance, since there was no long period
of evolution of New Testament Scripture. It is not the case that Irenaeus or Ori-
gen or Athanasius thought that Paul’s words were authoritative because they
were incorporated into the canon, but that they were received by the original
readers and each put into the canon almost in a single movement: as they
were written to be added. It might well have taken time for all the Church to
come to an agreement in recognition, but that’s a different matter.

In a recent edition of Modern Theology devoted to the topic of Spiritual Inter-
pretation of Scripture, Brian Daley comments, with reference to Origen:

Just as we only come to recognize the working of divine providence in human history retro-
spectively, and God’s guidance is seldom evident in the moment when it is actually oper-
ating, so the inspiration of Scripture — the fact that God is guiding human writers to speak
his truth for the salvation of all peoples — is something that is only fully known in retro-
spect, when promises are fulfilled. The insight of Christian faith is that the focus of that ful-
fillment is Jesus, and with him the community of his disciples now gathered and led by his
Holy Spirit.**

The same providence that guided salvation history guided its imprint. Likewise
Herbert Haag in Mysterium Salutis maintains: “That the most ancient manu-
scripts, which in any case contain more than one Gospel (P, 3 century,
which contain all four (and Acts) is more than a bare fact: it is a symbol for
the sure spirit-led Hand which proved the Church in its decisions.”® Or, accord-
ing to G. Steins: “The connection of the link between Scripture and its subject
matter is best done in liturgy when the reading of Scripture helps to make pres-
ent the reality whereof the texts speak.”®® The economies of Heilsgeschichte and
Heilige Historie are very closely related to each other.

64 Brian E. Daley, ““In Many and Various Ways’: Towards a Theology of Theological Exegesis,”
Modern Theology 28 (2012): 597- 615, 610.

65 Herbert Haag, “Die Buchwerdung des Wortes Gottes” in Mysterium Salutis , vol. 1: Die Grund-
lagen heilsgeschichtlicher Dogmatik, eds. Johannes Feiner and Magnus Lohrer (Einsiedeln: Be-
nyiger, 1965): 289 -427, 383: “Daf} die dlteste Hs., die iiberhaupt mehr als ein Ev. enthdlt (P
45, 3.Jh), sie gleich alle viere (und Apg.) enthalt, ist mehr als ein nacktes Faktum:es ist ein Sym-
bol fiir die sichere — ein Christ wird bekennen: geistgefiihrte — Hand, die die Kirche in ihren En-
tscheidungen bewies.”

66 G. Steins., “Kanon und Anamnese. Auf dem Weg zu einer Neueren Biblischen Theologie” in
E. Balhorn-G. Steins (ed.), Der Bibelkanon in der Bibelauslegung: Methodenreflexionen und Beis-
pielexegesen, 110 —129, 128f.: “Anamnese, Geddchtnis und Erinnerung sind nicht nur ein Thema
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Overall then, in Origen’s understanding the goal of pedagogical pronoia was
the restoration of the original unity through the renewed participation in him as
he co-ordinates things.®” Through the co-ordinating of one Heilsgeschichte there
can be a return to the plan of what Tzamalikos names “providential creation,”®
i.e. the original prelapsarian one. So when Heilsgeschichte is analysed it is really
a made-to-measure education for all, one which incited each to freedom and a
universal order of justice.®® If salvation means new creation in Christ, there is
a sense that there is an accompanying fatherly guiding of the created potential
of persons, parallel to although not separate from the story of personal salvation.
Unlike the Stoic future of an endless return, there is progress, as souls are direct-
ed with their own wills (De Princ. 11,3,4). For Origen moral praxis rather than
philosophical theory mattered in his scheme,” such that truth is not so much
about grasping ideas as doing. For Origen creation’s fulfillment through provi-
dential care and salvation history are two sides of the one and same divine
self-communication. It is through this perfecting of men and its reception in free-
dom that is as history the way of knowing God — and there is so much value in
that creation.

In her assessment of Origen, Bergjan takes issue with calling Origen’s doc-
trine of Providence “paideutic” as had Hal Koch,”* a study which Andrew
Louth commends for its demonstration of the Alexandrian’s debt to Plato on

in der Schrift, sondern die formale Bestimmung des Sinns der Schrift iiberhaupt [...]. Der genuine
Ort einer solchen Schriftauslegung ist nicht die historische Forschung, sondern der Ritus, indem
der Bezug auf Vergangenheit nicht temporal konstruiert wird, sondern ontisch.”

67 Christian Hengstermann, “Christliche Natur- und Geschichtsphilosophie: Die Weltseele bei
Origenes,” in Origenes und sein Erbe in Orient und Okzident, Adamantiana 1 (Miinster: Aschen-
dorff Verlag, 2011): 43-76, 69.

68 Panayiotis Tzamalikos, Origen: Philosophy of History & Eschatology, Supplements to Vigiliae
Christianae 85 (Leiden: Brill, 2007), 254: “Nevertheless, a difference between Origen and the He-
braic pattern of history is that providential creation precedes the actual creation of the world.”
69 Hengstermann, “Christliche Natur- und Geschichtsphilosophie,” 70.

70 Everhard Schockenhoff, Zum Fest der Freiheit: Theologie des christlichen Handlens bei Ori-
genes, Tiibinger Theologische Studien (Mainz: Griinewald-Verlag, 1990), 279f.: “[...] sein dezi-
diert ethisch-geschichtsphilosophisches Wahrheitsverstandnis, nach dem nicht vorrangig die
philosophische Theorie, sondern die sittliche Praxis Kriterium, der Wahrheit einer angefeindet-
en Lehre wie der christlichen ist.” Hengstermann comments: “Wahrheit ist bei Origenes damit
keine primar erkenntnistheoretische, sondern mehr noch eine ethisch-geschichtsphilosophische
und sogar politische Kategorie” (“Christliche Natur- und Geschichtsphilosophie,” 73).

71 Hal Koch, Pronoia und Paideusis: Studien iiber Origenes und sein Verhdltnis zum Platonismus,
Arbeiten zur Kirchengeschichte 22 (Berlin: De Gruyter, 1932).
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such matters, despite Edwards’ recent arguments.” For Koch was happy to say
that oikonomia or pronoia — which he used interchangeably — means nothing
other than the training of the soul through chastisement and instruction.” Ori-
gen first built his system himself and then read it into Scripture. His concept
of God was fairly static, wanting to avoid Manichean and folk religion ideas of
God as embodied and passible. God is not almighty in the sense that he can
do anything; in Origen’s scheme God is not above the good-evil distinction as
in the Neoplatonists. Also, Origen’s biblicism demands that even if God did
not create the sensible creation directly he is nevertheless involved in it. (Here
Koch seems to contradict himself: now biblicism shapes Origen’s theology,
whereas earlier Koch maintained Origen used Scripture according to pre-set
ideas.) Free will means that logical beings have the power to follow God ethically
and spiritually, and Origen in Hom in Gen 111,2 and De Principiis 11,1,1 is clear that
providence does not follow exactly what God wants in all situations but has to
accommodate other wills at points. Providence really means “knowledge of”
rather than “causation of” all things.

Koch’s argument would be favourably received by Werner Jaeger. However,
Bergjan’s controverting case is that the “platonic” Origen viewed providence
as that which is saved up for the judgement. He thereby shared common ground
with Celsus that the governance of the whole is what God does in the present but
adds that in the future individuals will be accountable as part of this providen-
tial oversight.”* The divine providence is distributive rather than summative in
assessment.” The implied answer is reminiscent of Kant: God sets and marks
the examination, but he does not coach. The Homily on Jeremiah 6,2 is the
only place where pronoia is used in association with teaching, but there the
point is proved because people do not learn if they don’t want to. Pronoia

72 Bergjan, Der fiirsorgende Gott, 137: “Die Strafe dient aber nicht nur der k&0apotg. Sie hat zu-
gleich einen positiv erzieherischen Einfluss, und zwar in doppelter Weise. Erstens dient sie an-
deren zur Warnung [...]. Auch auf andere Weise wird Gottes Strenge gegen den einen zum Nutzen
anderer.” Suffice it to say that I find somewhat unconvincing Mark Edward’s case in Origen
against Plato, Ashgate Studies in Philosophy & Theology in Late Antiquity (Aldershot: Ashgate,
2002) defending Origen from the charge of believing in the pre-existence of souls despite Princ
3,3,5.

73 “[Dliese Okonomie aber ist nichts anderes als die allméhliche Erziehung der Seelen durch
Strafe und durch Belehrung” (Bergjan, Der fiirsorgende Gott, 145).

74 Bergjan, Der fiirsorgende Gott, 188: “Fortschritt besteht in der wiederholten Einordnung des
einzelnen in das Ganze, in einem Prozef; von Zustandsbestimmungen und der Summe einer
Reihe von gerechten Zuteilungen an die Vernunftwesen. Nach Origenes schreiten die Vernunft-
wesen fort und konnen sich die Menschen verdndern, aber deswegen verdandert sich Gott nicht.”
75 Ibid., 175: “Die Pronoia verteilt die Noten, aber wird sie damit zum Lehrer?”
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does not have a pedagogical aspect of changing people but only a distributive
one, of putting people where they were meant to be, and that means according
to what they chose to put themselves. Providence does not help the performance
but stands at a distance and weighs up the choices made, which for Origen fun-
damentally means the choice made before birth.”® This means that God takes
care that all get their just desserts, and this runs through world-history — it is
not merely to be revealed eschatologically, but can be seen already, e.g. in the
fate of Pharaoh. It needs to be added that Origen had no place for astrology,
yet acknowledged that the stars could be portents. He quotes Gen 1:4 “let
them be for signs” and Jeremiah 10:2 “be not dismayed at signs of heaven”
and allows that perhaps the stars cause the seasons in their regularity.”” Is
this then not, rather than the triumph of free will, rather a psychological deter-
minism, by which those who accept forgiveness and co-operate, had the right
disposition to begin with? It does seem however — to qualify Bergjan’s argument
— that pronoia in Origen can provide wisdom or instruction, probably from
events.”® Pronoia then works for those already signed up and willing: it moves
along with the Church, the realm of the Holy Spirit. If this is the case then pro-
noia presupposes oikonomia. But the latter sends sun (regular) and rain (more
contingent) on the just and unjust. In Contra Celsum Origen makes it clear
that even Jesus’ prediction of his death is not what made it inevitable. It
would have happened without his prediction. Providence is for all but believers
know how to tap into it and make the most of it.

The continuation of this Alexandrian providentialist way of thinking can be
evinced in Dionysius of Alexandria, who seems to be more Stoic in the sense that
he views Providence as that which provides for all creation. Providence is a di-
vine intentionality within the texture of creation. It took the New Testament to
realise that divine care of the world was not limited to the history of Israel. Dio-
nysius sees the point of creation and providence not to lie in their place in im-
proving human beings, but in showing the divine glory as divine action, and in

76 Even if this is disputed (see Volker Henning Drecoll, “Review of Der fiirsorgende Gott: Der
Begriff der pronoia Gottes in der apologetischen Literatur der Alten Kirche by Silke-Petra Berg-
jan,” Theologische Literaturzeitung 129 (2004): 531-534.)

77 Alan Scott, Origen and the Life of the Stars: A History of an Idea, Oxford Early Christian Stud-
ies (Oxford: Oxford University Press, 1991), 145. See also In Num hom 24.2.

78 Hom in Terem; SC 232, 334: “Enév obv T& &mo Tiig mpovoiag yiyvrtat mavta €ig Ruds. “Tva
ovvteleoBdpev kal TeAewBdpev, Muelg 8¢ pn mopadexwpeba T& TAG Tpovoiag TAG €mi
TehelonTa Nuas éAkovong |[...J.”
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this he thinks very differently from Origen.” There is no employment of a Logos
idea either. Dionysius’ vision is much more Stoic and the fragment on Ecclesi-
astes 12:7 speaks of God active in working, guiding, doing good, caring (as quot-
ed in Eusebius, Praeparatio Evangelica VII1,19,7). It carries the idea of immanent
purpose. Yet what humans do get out of it is not so much soul-making but aware-
ness and awe over against the revelation of divine glory in this Providence.®® For
a God to be worth anything, as Lactantius put it, he could not let evil go un-
checked.®! It is a poor creator who is negligent of what goes on in the world.

If Clement based his Christology on pronoia (strom 1,11,52,2; 6,15,123,2), then
Eusebius built pronoia on Christology as it related to the doctrine of God.®* With
Eusebius, as in Origen, there is a tight connection between providence and dis-
tributive justice. Knowing this belongs to the Grundgewissheit of Christians, espe-
cially martyrs to and for Christ, who know that they would not be helped in this
life but would be taken into the world to come.?*> A generation ago Glenn Chesnut
claimed Eusebius distinguished between general and special providence, and
that God chooses particular events out of set of possibilities.®* Bergjan is, I
think, wrong to say that this means the Chesnut is claiming that Eusebius be-
lieved that providence concerned itself with individual human persons.®® Rather,
for Eusebius it was about individual concrete events, not about individual peo-
ple.®® Of course the original Roman ideas of pax Romana and salus generis hu-
mani became, it seemed to Christians, more of a reality with the accession of

79 Wolfgang Bienert, Dionysius von Alexandrien, Patristische Texte und Studien (Berlin: de
Gruyter, 1978), 114: “Der mpovola-Begriff hat bei Origenes eine heilsgeschichtliche Dimension
und kann mit dem Leitgedanken der maiSevolg geradezu identisch werden. Dionysius aber
geht us nicht um Gottes Erziehungswerk am Menschen — auch dies unterscheidet ihn von Ori-
genes — sondern um das Wunderwerk der Schopfung, durch das Gottes Vorsehung hindurch-
schimmert. Die Vorsehung wird bei Dionysius sogar zum handelnden Subjekt, die sich um
Schonheit und Nutzen der Dinge kiimmert.”

80 Ibid., 118: “Die Welt ist nach Dionysius fiir den Menschen eine Werkstatt, ein Theater, eine
Schule und eine Sporthalle, d.h. Ort der Bewdhrung und Gegenstand der Betrachtung, die zur
Erkenntnis des Menschen iiber sich selbst fiihren soll.”

81 De ira Dei 4,5-7: “sed si nihil curat, nihil providet, amisit omnem divinitatem.”

82 “Euseb von Caesarea konzentriert in den spaten Schriften die Pronoia Gottes mit all ihren
Aspekten auf das Subjekt des Logos, dies hat nicht mot soteriologischen Uberlegungen zu
tun, sondern mit der Gotteslehre.” (Bergjan, Der fiirsorgende Gott, 339).

83 Ibid., 304.

84 Glenn A. Chesnut, The First Christian Histories: Eusebius, Socrates, Sozomen, Theodoret, and
Evagrius (Paris: Beauchesne, 1977).

85 Bergjan, Der fiirsorgende Gott, 279.

86 Chesnut, The First Christian Histories, 75,
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Constantine.?” In his Triecennial Oration of 336, one year before Constantine’s
death, Eusebius’s argument went as follows: “it is not only God, but Constan-
tine, who guides the turbulent chariot of the world; and whereas Christ is said
[...] to have resumed his hearth, or hestia, with the Father.” Eusebius notes
that Constantine restored the sacred Hestia of Jerusalem.®® Even at Rome’s
most glorious moment, Jerusalem was not forgotten. Its health guaranteed that
of Rome.

Recently Gerhard Richter has dealt with the very question of the relationship
between pronoia and oikonomia in the early church.® Richter writes that pronoia
does the job of God’s arranging and confirming of the world and the givens of
Nature or divine action in history, where God’s hand can be discerned in consis-
tency with what has gone before.*® Oikonomia has more to do with God’s action
considered from his point of view: set in contradistinction to theologia which is
about God in himself. Richter insists that a change took place in theology just
after 400 which brought humanity into the centre, a change he sees evidenced
in Nemesius.®* The point is that it was already there in the Cappadocians, and
as good as completed with Theodoret. The idea was that God could be as inter-
ested in the human cosmos as much as in the non-human one and has demon-
strated this by sending Christ, yet without worrying too much about how salva-
tion is accommodated to individual situations.® Human choices are caught up in
God’s saving order; oikonomia concerns souls and their salvation directly, pro-
noia only indirectly as regulating the created order. Whether speaking of the ac-
tions of God or man, Chrysostom used oikonomia to denote a certain decisive ac-
tion, one which results in marvellous and great things: organising spiritual

87 See Eckhard Schendel, Herrschaft und Unterwerfung Christi: 1 Korinther 15, 24— 48 in Exegese
und Theologie der Viter bis zum Ausgang des 4. Jahrhunderts, Beitrdage zur Geschichte der Bibli-
schen Exegese 12 (Tiibingen: Mohr Siebeck, 1971).

88 Rebecca Lyman, Christology and Cosmology: Models of Divine Activity in Origen, Eusebius, and
Athanasius, Oxford Theological Manuscripts (Oxford: Clarendon, 1993).

89 Gerhard Richter, Oikonomia: der Gebrauch des Wortes Oikonomia im Neuen Testament, bei
den Kirchenvdtern und in der theologischen Literatur bis ins 20. Jahrhundert, Arbeiten zur Kirchen-
geschichte 90 (Berlin: de Gruyter, 2005) makes a provisional judgment at 172: “Origenes weder in
Hom. in Ez.6,1 noch in princ. 1,6,3; 2,10, 5f das Wort mpovota/providentia verwendet.”

90 Ibid., 199: “Indem Origenes von der Oikonomia Gottes nicht von einer stetig wirksamen Fiir-
sorge spricht, sondern sie als Mafinahme ausgibt, die er den Gegebenheiten anpafdt.”

91 Ibid., 429.

92 Ibid., 437: “Theodoret nimmt damit Wesentliches von der urspriinglichen Bedeutung der Oi-
konomia als Fiirsorge auf [...]. Uber die géttliche Lenkung eines einzelnen verliert er kaum ein
Wort.”
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things, not least the church for a great purpose.”® It would seem indeed as
though Humanity or the Church does come to the fore. Oikonomia has the disad-
vantage of being a term that implies a resistance to disruption (if one can permit
such a double negative), keeping things ordered. Richter insists that the idea of
Heilsgeschichte or recapitulation is something that gets added in: by itself oiko-
nomia lacks an eschatological dimension.** In reading Richter’s account one
senses he is fighting a losing battle to keep the two apart. Although Richter
has over-emphasised eschatology, the idea is that Heilsgeschichte builds upon oi-
konomia. The question that remains is: does pronoia encompass both? Let us ex-
amine the evidence from the late Fourth Century.

Basil the Great wrote of God as an attentive Father and physician. For hu-
mans there is no way of escaping the privilege of being in God’s image, especial-
ly sharing his moral freedom (proairesis).” All is providence, including nature
and redemption.”® Basil was close to Origen in linking Spirit to the Son in
their activity in creation. The Son is the creator of all, while the Spirit’s job is
more about getting rational creatures to acknowledge that, with the help of
Scripture. As with Proclus, obedient recognition of Providence is itself providen-
tial.

In Gregory Nazianzen’s account pronoia seems to have the role of improving
creation”” as well as preserving it.”® If it is the Logos that works creation, then it
is the common energy of the Trinity that goes out into the world. Richard equates
this to the place of the logoi spermatikoi in the Stoic scheme. Gregory wrote a
Poem (I,1,6)° on Providence, against Epicurean atomism. He also opposed Aris-
totle (really pseudo-Aristotle, De mundo) for its famous limitation of providence

93 Ibid., 345: “Geringer belegt hat Chrysostomos das Handeln Gottes im alltdglichen Leben des
einzelnen Menschen.”

94 Ibid., 89f.

95 Basilio Petra, Provvidenza e vita morale nel pensiero di Basilio il grande (Romae: Pontificia
Universitas Lateranensis, Academia Alfonsiana, 1983), 126.

96 Ibid., 127: “Tutto € provvidenza: natura e storia, creazione e redenzione. L’una fissa e codi-
ficara nella legge naturale garantita dalla parola creative di Dio; l’altra dinamica e attenta
sempre a recuperare la novita umana in una possibilita di salvezza individuale e colletiva.”
97 Anne Richard, Cosmologie et Théologie chez Grégoire de Nazianze, Collection des études Au-
gustiniennes: Série Antiquité, 169 (Paris: Institut d’études Augustiniennes, 2003), 84f. Or 40,45
says: “kal IIpovoia. ToD moujoavtog Slokovpevov, 8¢£aabat T eig TO KpeiTTov peTaBoAnv.” Cf.
Or 30,11 on Jn 5,17 (“My father is always working even to this day”).

98 Or 28,16: (SC 250, 134): “et la préservation conformément a la nature premiére des choses.”
Cf. Athanasius, Contra Gentes 41: “so God did not have to start again [...] so things can remain
stable (BeBaiwg Sapévew).”

99 PG 37430.
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to the supralunary realm. In Oration 27,10 he attacked the erroneous interpreta-
tion of Psalm 35:65 (“power appears unto the heavens”); as Clement had re-
marked in Stromateis V XIV,90.3, this interpretation encouraged over-estimating
the division and distance from heaven to earth with intermediaries. For Nazian-
zen God was present in the world as continual cause and transcendent, even
while omniscient. Yet again we also see Origen’s legacy, when Gregory writes
that in one sense he reigns only in those who submit to his will (Or 30,4; SC
250, p232), when divine light can be received without ontological change. Other-
wise God withdraws his presence.*®

It might seem invidious to give the two Gregories such short shrift, especially
given the pastoral seriousness of the issue that is manifest in what Gregory of
Nyssa had to deal with in his Contra Fatum. However this work was intentionally
less about constructing a doctrine of Providence as it was about destroying the
theoretical undergirding of superstitious practice. Here he criticises some believ-
ers for being led astray by pagan prophecies and astrology. The occurrence of
happy events does not mean that fate controls things, for demons can deceive
people into thinking that they have power in history, in objective terms. The turn-
ing away from looking at God, which would prepare for oneself an outcome full
of good things, rushes above all to the demons. To have trusted those who do not
discern what the divine will holds concerning the life, but in the turning of stars
and the power coming from them, he rather fixes on a vision of the blasphemic
nature of demons.'® Nyssa insists on the principle of free will at all costs, with
perhaps strong influence from the Sceptic Carneades (according to Amand).??
Nazianzen is rather similar in his intention in his Peri Pronoias.*®® Akolouthia
is that salutary sequence by which God brings things to their providentially ap-
pointed telos.’® Providence not only mends, it enhances.

The sole Christian figure who seems to have taken on the issue of Providence
and given it the prominence in his anthropology by devoting the last two chap-
ters (42&43) of his work (De natura hominis) to it, as well as discussing issues of
the stars and our position in the cosmos from Chapter 35 onwards — this is the

100 Richard, Cosmologie, 116: “La presence divine est alors aussi communication au sens d’un
dialogue, d’un échange.”

101 Contra Fatum (GNO VI; GRHGORIOU EPISKOPOU NUSSHS KATA EIMARMHNHS), 62,19.
102 David Amand, Fatalisme et liberte dans Uantiquité grecque: Recherches sur la survivance de
Pargumentation morale antifataliste de Carnéade chez les Philosophes grecs et les théologiens
chrétiens des quatre premiers siécles (Louvain: Université de Louvain, 1945).

103 Andreas Schwab, ed., Gregor von Nazianz: Peri Pronoias, Classica Monacensia (Tiibingen:
Gunter Narr Verlag, 2009).

104 Paul M. Blowers, Drama of the Divine Economy: Creator and Creation in Early Christian The-
ology and Piety, Oxford Early Christian Studies (Oxford: Oxford University Press, 2012), 152.
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shadowy figure, Nemesius. A contemporary, perhaps a good friend of Gregory of
Nyssa, his writing is often labelled as derivative, but ironically it was also largely
influential, not least on Maximus and John of Damascus. His work is derivative
perhaps; however, such detailed and explicit interaction with the pagan schools
is rare in a Christian (he was, it seems, a late convert in the style of Marius Vic-
torinus or Augustine). Nemesius nails his colours when he begins by saying that
providence is especially known in the “divine and incredible work of providence
in the embodiment of God on our behalf through the overflow of his love;” the
Incarnation is model for understanding Providence in terms of God’s ordering of
the world. In Telfer’s translation: “He [the human] is the creature whom God
thought worthy of such special providence...through which all things now and
to come and through which God became man, ending up in immortality and es-
caping the mortal [...].”

Yet immediately after this, Nemesius supplies a good example of a proof of
providence (to those who do not believe in the Incarnation) and of a caring God
with the case of the poet Ibycus. Here was a man who was murdered in the coun-
tryside without anyone seeing it except for some birds, cranes in fact, whom the
villains spotted. A few weeks later, when the authorities had all but given up
finding any leads, the murderers were sitting at the games when some cranes
flew overhead and one, with a loose tongue exclaimed — “Ibycus’ witnesses!”,
thus indicting himself and the others. God, as well as keeping us alive and re-
warding hard work and virtue, also speaks to people in needy or desperate sit-
uations through dreams. Nemesius, for all his love of a story which sounds
more like a moral tale for keeping one’s mouth shut, is alert enough to the ques-
tion in the philosophers as to whether creation and providence need to be kept
distinct. He insists they must be. Creation is like the work of a craftsman; prov-
idence is more like the work of shepherds. Providence includes the preservation
of what made us distinct, so that as individuals we do not in growing old end up
looking the same; people do not confuse each other and therefore incest is avoid-
ed. The distinguishing features of jackdaws and crows (or is it hooded crows and
crows?) helps them keep to their own and continue the wonderful diversity that
is God’s creation. Providence preserves creation in its integrity, diversity and
morality included.

Here Robert W. Sharples makes a telling point: “Rather, what is central to his
[Nemesius] account is the implied contrast between the universal and the indi-
vidual or particular (td ka®€kaota, TG KATA PEPOG).”* God is concerned

105 Robert W. Sharples, “Nemesius of Emesa and Some Theories of Divine Providence,” Vigiliae
Christianae 37 (1983): 141-155.
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about the lives of individuals, unlike Aristotle’s laissez-faire divinity, which could
hardly be sub-lunar regularities, such as ensuring the continuation of species.
Sharples is right to hold that Nemesius was opposing the supposition that prov-
idential concern is beneath God’s dignity, that we not deign to do more than en-
sure the preservation of kinds. However his dismissal of Telfer’s view that Nem-
esius had the Neoplatonists in view here, in favour of thinking that it is rather
Alexander of Aphrodisias, the follower of Aristotle, two centuries previous, is
not backed up by hard evidence but only the coincidence that Alexander was no-
torious for his denial of the immortality of the soul, which Nemesius notes as
“Aristotelian” in his review of philosophical positions. Of course he mentions
this, and it is tightly connected to the question of God’s “particular providence,”
but surely those envisaged are the theological philosophers such as Aetius and
Eunomius (the so-called “neo-Arians”) who wanted to keep God at a far remove
from material creation, although not from rational perception. Whereas the Aris-
totelians speak of a lower, particular providence that works from nature (even
though people’s nature goes against what God is trying to do generally), the Sto-
ics claim that people have free will as the bit that fate (including natural forces
and impulses) allows them to do. Nemesius counters this position, citing biblical
examples and alluding to others, that the “work of providence” is the obedience
in trials which have happy endings, and meantime, the conclusion is that all can
be well even if it appears otherwise. This is to speak from God’s viewpoint and is
hence not “Panglossian” optimism. But that which is good is also “provided”.

Commenting on the Twelve Prophets Theodore of Mopsuestia took the see-
ing stones of Zechariah (3:9; 4:3; 4:10) to stand for providential governance: At
the time [vDv], in fact, the disclosure of these events brought no little consolation
to the wronged; and after the fulfillment of the disclosures they even further that
this had been said of old by the will of God and had later come into effect, both
representing proof of God’s care for them. So it was obvious that he had made
this disclosure out of care [¢mpéleiav] for the people to whose salvation God di-
rected great attention, as I have often remarked.'°® By the time John Chrysostom
came to write his discourse On Providence, his outlook would have been shaped
by not only his ascetical tendencies but also a recent experience of running
through mountain passes to escape from those who would seek to arrest him
even in his place of refuge, after being driven out of Constantinople a second
time by the fickle Empress Eudoxia. The work was written while John was in Cu-

106 Comm. Obad. (before v. 1 but no preface) 176/159. Thanks to Hauna Ondrey for alerting me to
this passage. God’s care for Israel constitutes a prominent theme of Theodore’s commentary on
the XII Prophets.
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cuse (on the edge of Armenia) in 407, which he described in Epist 224 as “the
loneliest place in the world.”*®” Yet at least it was tranquil. He had come from
Caesarea where monks had attacked him; he was missing friends, the mail
was unreliable and the excessive cold was exacerbated when at one point in win-
ter 405 he had had to flee even further because of wild Isauriens. When he wrote
this, not beaten and certainly not bowed, things had improved a little. The work
was written for Olympias and all the community at Constantinople. The flavour
of gritty endurance as well as a grasp of providence as seen from personal expe-
rience flavours the work. John insists that our intelligence as a gift from God can
give us some idea of God’s action in world.

To give a short account of this work in paraphrase: Even Paul who only
looked at one part of God’s providence (concerning the Jews) was overwhelmed,
realising not only how incomprehensible, but how inexplicable God’s ways were
(Rom 11:33; IL,7 [p64]: 00 pévov yop kapoAaBeiv Tig oV Suvatal, GANOVSE apxv
épevvng mowroagbat). So, unlike the Manicheans, we refuse to say anything cre-
ated is bad; on the other hand, we part company with the Greeks (philosophers)
who thought creation was divine. The Sun is harmful to eyes, it dries up the
ground and makes it into desert and other things that seem negative; maybe,
but our touchstone is “God saw it was good,” and we should not doubt this.
Meanwhile, laughing and living in pleasure may not be the good they seem to
be. Take Solomon who lived too easily; he was to lament this later. Night, despite
appearances, can be a good thing — though dark, it provides rest from evils, and
is re-energising. Is affliction an evil? Not necessarily: Lazarus was crowned for
his poverty and Job became famous through his suffering! The advantage of
being a child of God is that not only do we get his oversight, as do all human
beings, we also get his love, and that is received by us not in the agape a
human receives from God apart from Christ and faith, but as eros. Yet what is
striking here is John’s belief in the caring paternity of God with respect to every-
one — God saw the Ninevites even before they began to pray — and that the love
for us is, as Gregory of Nyssa had already said in his sermons on the Song of
Songs, eros is intensified agape. In the case of the Christian, the parent becomes
the lover. There is no hint of awkwardness at the “Oedipal” nature of this image:
these are just images of divine mysteries. But parental care which becomes inten-
sified towards the believer is an interesting metaphor.

One should note that earlier in his career John preached (while at Antioch)
on Isa 45:1:

107 St. Jean Chrysostome, Sur La Providence (SC 79), 8: “Dans toute la correspondance, ’ex-
pression épnudtartog devient une sorte d’épithéte de nature, inséparable du nom de Caucuse.”
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Do not let the false prophets undermine you; God can give you peace and consign you to
captivity — the meaning of ‘making peace and creating evils.” For you to learn that this is
true, let us make a precise examination of the individual expressions: after saying before, ‘I
am the one who brought light and darkness into being,” he then went on, ‘Making peace
and creating evils.” He cited two opposites first, and two opposites after that, for you to
learn that he is referring not to fornication but to calamities. I mean, what is set as the op-
posite of peace? Clearly captivity, not licentiousness, nor fornication, nor avarice. So just as
he cited two opposites first, so too in this case; the opposite of peace is not fornication, nor
adultery, nor licentiousness, nor the other vices, but captivity and servitude.'°®

In John’s account, God does not make sins, but he does make the punishments.
Scheffczyk notes that Chrysostom has “Providence being understood as that con-
tinuous Creation which is necessary if the world is to remain in being, if it is to
exist at all (Ad populum Antiochenum. Hom., X,2-3).”%° Perhaps, but the dark
side of Providence is divine retribution for sin, not the sin itself. There is no
trace of cosmic dualism here.

In the next generation Theodoret of Cyrrhus reinforced the disparagement of
Greek literature when he says there is nothing worth contesting in the work of
Greek poets. Basil in On the Value of Greek Literature had confined himself to
Homer, Hesiod, Theognis and Prodikos. As more oriental in his influences, The-
odoret is suspicious that any unqualified views of common grace or universal
providence may lurk behind appeals to the value of pagan “wisdom.” Showing
off his training in the history of Greek philosophy, Theodoret sketches or carica-
tures the extreme of the Epicureans (God with his back to us in a corner of the
universe) or the Stoics (no space for free-will, even if God not totally determinate
of all that happens). Finally he turns to Plato who, at Philebus 30c, “must be
drawing on Hebrew sources,” such is the similarity to the Scriptures, since the
One “who rules and orders months, years and seasons, [and] is called cw@ia
kal voig.” Plato’s Laws (II, 66la—d) is cited approvingly, and Plato is seen to
have formulated what must be the first principle of providence. Likewise, Ploti-
nus is right to criticise those who complain about a part of world without seeing

108 Old Testament Homilies: Homilies on Isaiah and Jeremiah Volume Two, translated with an
introduction by Robert Charles Hill (Holy Cross Orthodox Press: Brookline, Massachusetts,
2003), 36—39: Homily on Isaiah 45.6-7. Cf. Silke-Petra Bergjan, “‘Das hier ist kein Theater,
und ihr sitzt nicht da, um Schauspieler zu betrachten und zu klatschen’: Theaterpolemik und
Theatermetaphern bei Johannes Chrysostomos,” Zeitschrift fiir antikes Christentum 8 (2004):
567-592.

109 Leo Scheffczyk, Creation and Providence trans. Richard Strachan (London: Burnes & Oates,
1970), English translation of the original German Schopfung und Vorsehung, Handbuch der Dog-
mengeschichte II/2a (Freiburg: Herder, 1962/1963).
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the beauty of whole. Plotinus might even have heard David (Ps 18LXX:2) “The
Heavens proclaim the glory of God [...].” Theodoret acknowledges the aesthetic
argument which he then further elaborates. As a good rhetor he begs to offer
an addition to complete Plotinus: “The only thing I would add: it is unthinkable
that the Creator, the divine architect would leave lost humanity to neglect, espe-
cially when he made the whole rich world for us.” This theme is repeated, with
the interesting twist: “His visiblity kept him sheltered from sin.”

Theodoret goes on: it would have been easy to destroy sin and save the
world without the covering of the flesh (8ixa Toug Tfig GOPKOG TPOKAAVHHATOG),
but God preferred to show the justice of providence more than its power, just as
when the prophetic message had come through mere men. So, he constructed a
human skein for himself. Thus the union did not mean the pouring together of
both natures nor was the maker of time made subject to time, but each nature
stayed distinct from the other, with one undergoing passion — of hunger and
thirst. Like a good doctor, he tried the medication first. Theodoret adds a flourish
that the Word taking on flesh has had universal ramifications: ignorance is gone,
idolatrous error departed, Greeks Romans and Barbarians all recognise the divin-
ity of the crucified and they worship the Trinity; martyrs are honoured and as-
cetic retreats sanctify the furthest flung places. This optimism reflects the rela-
tively stable situation of the 440s. There is much more emphasis on the
Incarnation as a seal of approval and care than in Chrysostom who preferred
to regard it as a scandal of costly love, supremely brought to its perfection
and forever symbolised in the Cross. Theodoret introduced the sign of Jesus as
a sure and public sign of God’s philanthropic love (while the resurrection was
a more secret event), and Theodoret’s “optimism” compared with Chrysostom’s
“realism” shines in the examples he gives of responses to situations people
found themselves in. However, it is an optimism at the price of ignoring some
messier individual cases.

Andrew Louth has argued that the Stoic idea of the cosmos as a living being
with soul and reason was a doctrine that Greek Christians came to express by
calling human kind a “little cosmos:” “In consequence the Stoics regarded the
cosmos as ordered, not just for the good, but for the human good, a view rejected
as absurd by Platonists and Peripatetics (e.g. Alcinous, for whom the soul had
no master), but as we shall see, enthusiastically embraced by Christians.”**® A
belief in Providence to the exclusion of Fate runs through Greek Christian think-
ing when Westerners had turned their attention to predestination and grace,

110 Andrew Louth, “Pagans and Christians on Providence,” in Texts, and Culture in Late Antiq-
uity, ed. J.H.D. Scourfield (Swansea: The Classical Press of Wales 2007): 279 —297, 284.
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even to the point of long-running debates about the fixing of the date of one’s
death.' Of course there have been one or two exceptions: as Louth reminds
us, contemplation of Providence is the lowest level in Evagrius (e.g. at Gnostic
Centuries 1.27) - including especially one’s knowledge of one’s own place in it.
Now, this interpretation of Evagrius, still largely dependent on Hans Urs von
Balthasar’s two 1939 articles on him, has been contested by Irénée Hausherr
and recently Gabriel Bunge. Origenists like Evagrius thought of the henas as
an essence in which creatures gathered and where they could become partakers
of the divine monas (i.e. the unicity existing between the three divine hypostases
and the intelligible creation which was made for this relationship with the di-
vine) about unity with his creation.™? In other words at least the intellectual cre-
ation is well taken care of in God’s provision.

For one who stands in this tradition, Maximus sounds quite different in Dif-
ficulty 10,19 where he distinguishes between Providence which holds together
the universe through logoi and Judgement which differentiates things according
to logoi; providence further raises up possibilities for the human race (Diff 10,
31f), while judgement is a testing of performance. For Plato (seen perhaps
through Alcinous’ eyes), “What is up to us comes under the sway of providence,
i.e. God works through our free choices (including prayer) to achieve the designs
of his providence, while the consequences of our actions are ruled by fate,” but
God can temper the outcomes, so in Christian thinking the last part of this does
not apply. Neoplatonists like Plotinus agreed with Christians that religion and
prayer could work. For Proclus, Providence as its names implies, is an activity
“prior to intellect” by which is meant “prior to any intellective element in any
causal process as such.” “Thus, belief represents the ineffable element interpret-
ed primarily from below and providence the same element viewed from
above.”'t3

What Balthasar has to say about the positive features of Maximus’ under-
standing of providence is that God is free to adapt nature according to his pur-
poses. Reality then is more than just a fixed ontology, but includes the superna-
tural-historical activity of the same Logos who created that ontology (with the
law of Nature) and the modifications (the Old Covenant) as shaped towards

111 Ibid., 279.

112 Gabriel Bunge, “Encore une fois: Hénade ou Monade? Au sujet de deux notions-clés de la
terminologie technique d’Evagre le Pontique,” Adamantius 15 (2009): 9 - 42, 40.

113 Stephen E. Gersh, From Iamblichus to Eriugena: An Investigation of the Prehistory and Evo-
lution of the Pseudo-Dionysian Tradition, Studien zur Problemgeschichte der antiken und mitte-
lalterlichen Philosophie 8 (Leiden: Brill, 1977), 117f.
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the Incarnation.’ God acts in the world through Krisis and Pronoia (a pairing
received from Evagrius), with the latter reinforcing the latter’s judgements
which divide reality into its component parts in order to fix them and re-integrate
them, rather like a mechanic working on an engine.’” So there is the interrup-
tion of grace if providence is to work and lead to an eventual rest from sin. It
is not about the overcoming of opposites in its cosmic movement.**¢ Punishment
can hence be seen as educative. Krisis is no longer the ripping of unity but is part
of providence. Movement is no longer a bad thing as in Evagrius or even a nec-
essary process to alleviate a problem but is part of the world’s reality."*” Provi-
dence affirms creation in its particulatiries and its limitations, including its de-
sire for God as a felt lack. ™® As ‘middle-man’ God is the overseer of the
procedure as well as the initiator and completor (Rom 11:15). As Logos, He con-
tributes the Logoi of the divine will to the movement of the creation (Amb 42; cf.
Gregory Nazianzen, Oration 14, 31).1*°

It can be argued that Maximus reduced or qualified Origenist personalism in
the sense of God’s being found in his self-revelation to conscious receivers of his
words and messages.'*® Providence was more a subtle yet powerful energy than
a summons to vocation. According to Albert the Great’s inheritance of this, in
fact from Albert’s reporting on Maximus’s commentary on Dionysius, Divine

114 Hans Urs von Balthasar, Kosmische Liturgie: Das Weltbild Maximus des Bekenners (Freiburg
im Breisgau: Herder, 1941), 121: “aber sofern Gottes Vorsehung frei, souverdn und iibernatiirlich
bleibt, steht iiber dem Naturlogos immer (antistoisch!) der aus ihm unableitbare Vorsehungslo-
gos; in diesem Sinn unterscheidet Maximus sorgsam die Bewpia 1@V 6vtwv von der Bewpia mpo-
voiag kot kpioewg [...]. vielmehr 6ffnet sich alle Wesensschau ja schon auf eine Schau der ge-
schichtlich-iibernatiirlichen Wirklichkeit; ist ja historisch derselbe Logos, in Naturgesetz wie
in Schriftgesetz (d.h. in der geschichtlichen Okonomie vom Alten zum Neuen Bund) verkérpert,
auf beiden Wegen unterwegs zu seiner Menschwerdung.”

115 Ibid.: “‘kpioig betrifft die gute wesens-begriindende Unterscheidung der Dinge, die ja selbst
eine Form der Nachahmung Gottes ist, und mpovoia hebt, in der Lenkung der Wesen auf Gott
hin, diese Unterscheidung nicht auf, sondern begriindet und bestérkt sie, indem sie die in
bose Vereinzelung versunkenen durch erlésende Liebe zur gottgewollten und gottnachbildenen
Integration fiihrt (Amb 91 1133C-36 A).”

116 Ibid., 347.

117 Ibid., 607: ““Werden’ und ‘Bewegung’ fafit Maximus stets in aristotelischen Sinn einer na-
turhaften (keineswegs dem Siindenfall, sondern der Geschopflichkeit als solcher zu verdanken-
den) Dynamik von Potenz zu Akt™ (ibid., 532.). Also: “Denn die mpovoia ist nicht ein Prozef3, der
nur auf Uberwindung seiner selbst hindringt, sondern eine ausdriickliche Wahrung der Welt in
ihrer Unterschiedenheit und Endlichkeit.”

118 His Ambigua 91,1220 questions all Origenism (cf. CG 144.1.10.)

119 Blowers, Drama of the Divine Economy, 164.

120 Antoine Lévy, Le Créé et L’incréé: Maxime le confesseur et Thomas d’Aquin (Paris: J. Vrin,
2006), 479.
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Names c13, it is Providence that saw to movement as part of the natural way of
things. It seems to be a force that sees not only to the going out of creation but
also to its return, even by overcoming obstacles. As such history of salvation
seems to be included in this natural process.'*

One might also say that for Maximus, the One (Monad) is like the hub of a
wheel in touch with all the logoi as radii towards the periphery. It is the hub that
directs and drives the periphery. For Dionysius “universal providence” meant
creation, while “general and specific acts of providence” meant preservation
of each creature in its capacity to act (Divine Names 1.7 596D-597 A). This in-
cludes a free decision to return (epistrophe): “Thus, God exercises His providen-
tial role only over the beings who return to Him [...]. The purpose of providence is
the return of all the beings which God contained beforehand to Him as their final
home.”*? Can Providence have a purpose before the creature decides to return?
Maximus in Ambigua 7 however seems to anticipate this objection by insisting
on the term anaphora (the liturgical connotation should not be overlooked),
which is qualified by the two adjectives epistreptike and cheiragogike. God is
very much involved in the action of turning and leading (by the hand). Yet for
Dionysius Providence as such was more about preserving the creature so as to
be able to turn or convert to its superiors, love its equals and provide care (pro-
noia) for those weaker. Also, the logos of well-being is reached on the way to the
Logos of Eternal Being in God (Amb 7,1084C; 10,1160). One might want to speak
of “penultimate” goods. Maximus accepts this, but develops the point that par-
ticular creatures matter (Quaestiones ad Thalassium 2,272AB). For Judgement
(krisis) is not about the education of sinners as in Evagrius but involves distinc-
tion, i.e. the preserving of differences.?

The early Byzantines held to a fairly impersonal view of Providence because
it was a force that did not single anyone out for special treatment or help and left
it to the free agents to personalise providence through making it their own; prov-
idence set up the conditions for relating to God whoever one was, whether one
was born barbarian or in Constantinople, but any individual “fortune,” material

121 Ibid., 430: “De maniére générale, le reditus des créatures est ’objet constant de la Provi-
dence divine. Le mouvement selon ’opération naturelle serait non seulement impossible sans
I’opération d’une Providence divine antérieure qui en produit le principle, mais sans les effets
d’une Providence actuelle qui en assure I’exécution sans entrave.” He goes on, “Ainsi, I'idéé de
Providence contient I’histoire du salut a titre de moyen terme entre 1’exitus créateur et le reditus
glorieux” (480).

122 Vladimir Cvetkovié, “Predeterminations and Providence in Dionysius and Maximus the
Confessor,” in Dionysius the Areopagite between Orthodoxy and Heresy, ed. Filip Ivanovi¢ (New-
castle: Cambridge Scholars Publishing, 2011): 135-156, 147.

123 Cvetkovi¢, “Predeterminations and Providence,” 150; cf. Louth, Maximus, 66.
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or spiritual, good or bad, belonged to the realm of personal spirituality. Scripture

verses on providence were more likely to be of the type “God sends the sun and

the rain on the righteous and the unrighteous” than “You intended this to harm
me but God intended it for good.” Providence is less a story of God’s game of
chess and more the chessboard and the rules or conditions established.

John of Damascus, who could not believe that God had wanted Jerusalem to
fall to the Ummayads, was driven to argue, concerning a child conceived in adul-
tery that God was never the author of evil things. Indeed God has stopped creat-
ing anything.”** He has withdrawn from the creation process after the seventh
day and before the Fall and left such things up to human agency. The will of
God is only that which is holy, in accordance with the commandments. God is
so far off so that his immanence is only a moral one (God is near when we do
his will). In sum, only God causes good. Only men and the devil cause evil.

Nine dialogues of different lengths correspond to real questions Christians
received.”” Three of these seem to concern the question of Providence, to
which John provides answers:

1. The bible doesn’t say that God begat Seth, but that Adam did, since God’s
creating days were over; to the objection: “yet what about Jer 1:5 ’I sanctified
you since the womb?’”, the Christian has to reply that Jeremiah was proph-
esying baptismal regeneration. Abraham, Isaac and Jacob must have been
baptised.

2. The Jews who crucified Christ followed God’s tolerance, not his will: there is
distinction between 8éAnua and &voyn kat pokpoBOpia.

8. When a worm appears in a wound, who made the worm? Certainly not God.
It is just like when after the fall the earth was condemned to produce weeds.

To evaluate this: 8. has something to compel it, but 2. hardly offers a typical case
of God putting up with any old sin — the specific issue is not addressed, and 1. is
hopeless on exegetical grounds.

124 Raymond Le Coz, Jean Damascéne: Ecrits sur UIslam. Présentation, commentaires, et traduc-
tion, Sources Chrétiennes, 383 (Paris: Cerf, 1992), 150: “Ce que le Musulman appelle création con-
tinue n’est autre que la procréation. Mais nulle part ailleurs le Damascéne n’explicite pas sa pen-
sée, qui demeure donc trés incompléte et trés floue. Ainsi ne voit-on pas trés bien a quelle
moment se situe, pour lui, la creation de I’ame chez ’homme.”

125 LeCoz in Ecrits sur L’Islam, 87. Daniel ]. Sahas, John of Damascus on Islam: The “Heresy of
the Ishmaelites” (Leiden: Brill, 1972), 101-102 has observed: “As far as the content matter is con-
cerned, the subjects discussed in the Disputatio are all found in Chapter 100/101 of the De Haer-
esibus [...] the Disputatio is a supplement to, and an elaboration of, the preliminary discussions
of Chapter 101. It is found among the Opuscula of his student Abu Qurra — the content at least is
the product of John’s thought.”
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Of course that is not the end of the story: the Expositio Fidei, argues Louth,
includes a more mature version of his doctrine of Providence with more room for
human agency taken up in the divine plan. As Bouteneff observes, John omits
any parallel references to other religions and systems even as he draws on Nem-
esius.’® He works with the stock definition related by Nemesius and passed on
by Maximus: “Providence, then, is the care that God takes over existing things.
Providence is the will (BouAr|oig) of God through which all existing things receive
their suitable direction.”*” Yet what is the place of ouyywpnotg, the permission
which God’s patience offers? Origen had made the distinction in his Homily on
Gen 3:2, where he pondered: Is Providence other than will: is providence permis-
sion

John adds, however:

When I say all things, [ mean those things that do not depend on us (ta ouk eph’ hémin); for
that which does depend on us is not a matter for providence, but for our own free will’
(Expos. 43.21-5).

To quote Andrew Louth on this passage:

This would provide a potentially massive exception to the remit of divine providence, and it
is not clear to me that it is an exception that could be carried through without effectively
denying God’s providential care over human affairs. The paragraphs that follow, however,
return to a closer dependence on Nemesius, and seem to qualify this stark exception.?®

John introduces a distinction between what happens by God’s good pleasure
(kat’ eudokian) and what happens by his permission (kata sygchorésin). What
happens by God’s good pleasure is unequivocally good; but he permits misfor-
tunes, and even plainly evil things, to test human virtue or make it manifest,
or to bring about some greater good, as in the case of the Cross. God appears
to abandon people for various reasons: for the instruction of others, “for we
are naturally humbled, seeing the suffering of others” (Expos. 43.37-8); or for
the glory of another, as with the man born blind for the glory of the Son of
Man (John 9:3)."*° On this account Providence always has to have a special pur-

126 Peter C. Bouteneff, “The Two Wills of God: Providence in St John of Damascus,” Studia Pat-
ristica 42 (2006): 291-296.

127 Expos 43.2; Bonifatius Kotter (ed.), Die Schriften des Johannes von Damaskos. 5 vols. Berlin
1969 -1988, 1I, 100; cf. Maximus Amb. 10.42; Nemesius Nat. hom.42,343f. (Morani [ed.], 125.).
128 Andrew Louth, St. John Damascene: Tradition and Originality in Byzantine Theology, Oxford
Early Christian Studies (Oxford: Oxford University Press 2002), 261.

129 Ibid., 43. Cf. Louth’s “Pagans and Christians on providence,” 279 —297.
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pose of a spiritual or redemptive sort wherever it allows evil. Where that could
not be the case (e.g.the child born in adultery), that would continue to be out-
side God’s providence.

The Western development

One can understand why Leo Scheffczyk in his textbook treatment of Creation
and Providence wanted so much to keep Providence attached to Creation. It
stops the latter getting mixed up with Soteriology, and works like a buffer be-
tween the orders of creation and salvation. For that reason he praises the East
— for John of Damascus God only foreknows all things and allows free will in
the economy of salvation. There is a dichotomy between Creation-Providence
and the divine economy of salvation, and yet the two are in parallel, since crea-
turely freedom is assured in both and both are equally about orderly movement.
Augustine with his idea of divine foreknowledge as control according to God’s
plan in civ dei 1V,33 and V,9, was much clearer on the goal to which Providence
leads creation. Yet is inaccurate when Scheffczyk writes: “The philosophy of his-
tory underlying De civitate Dei is concerned more with the revelation of divine
justice and wisdom than with the leading of the world to Christ.”*3° For creation
has its own becoming through a process which involves the Trinity (V,11), into
which the economy of salvation fits. This includes forgiveness and that seems
unlike the dichotomy in the Damascene, and none the worse for that.

Just after 386 Ambrosiaster wrote both answers to two Questions (115 & 116).
The latter (on Astrology) was directed more against “false Christians” and was
mostly a polemic against astral fatalism - at least up to paragraph 38."' God
does not submit himself to his own decrees; and individuals can change accord-
ing to discipline and according to the Law. To believe in Fate is to disbelieve in
Last Judgment. Furthermore, how can stars affect fate when they have no power
to alter own courses?

This is actually consonant with what Parma concludes that for Augustine
there is an outer divine law that we can’t understand, but is also that which
drives us to struggle within. Providence does not move world history but enrich-

130 Scheffczyk, Creation and Providence, 101, n. 32. Cf. Anne-Isabelle Bouton-Touboulic, “Ordre
manifeste et ordre caché dans le Sermon sur la Providence de saint Augustin,” in Augustin préd-
icateur (395-411), ed. Goulven Madec (Paris: Institut d’Etudes Augustiniennes, 1999): 303 - 319.
131 Marie-Pierre Bussiéres, Ambrosiaster. Contre les Paiens. Sur le destin. Texte, traduction et
commentaire, Sources Chrétiennes 512 (Paris, Editions du Cerf, 2007), 48: “En réalité, la nature
de chacun est determine par le hazard et 1a ot il y a du hazard, il ne peut y avoir de destins.”
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es the soul. Likewise, even in the later Augustine, there was never any doubt but
that human will was responsible for sin and all its trouble.

C. Parma put his finger on something important: that belief in Providence
rather than eudaemonia is what drives and steers Augustinain ethics. Providence
needs to involve a sense of God’s having sight or consciousness, or it soon be-
comes very much like fate or luck.” For Providence is what allows humans to
be free enough from strong, often irrational forces to be able to choose. That
Providence might be communicated in grace to the individual in prayer or via
the church, or it may come through institutions and good habits of cultures in-
fluencing the individual to make a choice that is now informed by the Good. Eth-
ically, then, it leads the sinner on the right way, which is not to despair.’*® If one
just thinks of oneself, one fears others as enemies, and one comes to adapt a big-
ger picture only after the failure of one’s own project, as Augustine himself had
experienced. For Plotinus both reward and punishment are immanent to the
human spirit; for Augustine there is an outer divine law that we cannot under-
stand due to its complex intelligence. It is not that God causes humans to act
well; rather, those who are aware of playing their part in God’s providential
plans will act better.3* Patterns of custom and best practice should contribute
to human performance.

For Augustine God has a relationship of ordaining to all creation but no
other relation. God is “other” to it, and Augustine tries to lessen any danger of
pantheism by saying that creation has no existence per se, not even by God’s im-
plantation. Indeed, Augustine did not identify Providence with God any more
than Plotinus did with the One - it is an effect of God and hence a property.
This is a one-way street. God gives his goodness to his creation. Creation is
not such an “other” as to be able to contribute to God’s work.'*

In summarising Augustine’s position, Parma maintains that God created all
in is goodness and as such preserves all things as summa causa through his
word, which as Wisdom contains the reasons of all things.*® Matter is created
at the same time, yet is still receptive, secondary. And hence creation becomes

132 Parma, Pronoia und Providentia, 4: “Der Mensch will sich so gut wie mdéglich verwirklichen.
Zur Selbstverwirklichung in Einzelsituationen wie in seinem Lebensentwurf i{iberhaupt bean-
sprucht er die Vorsehung, die gottliche Fiirsorgen als das Gute, an dem er sich orientiert,
durch das er geleitet wird.”

133 Ibid.,, 9.

134 Ibid., 123.

135 Ibid, 74.

136 Ibid. 91. Cf. Batut, Pantocrator, 507: “ce qui est proprement patristique, et qui demeure in-
tact chez Augustin, est le lien de connaturalité entre la puissance et la Sagesse”. God can go with
nature but in flexible way.”
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providence because it is all in time. Augustine sees providence as working in two
ways: the natural operation and God’s voluntary operation, and, as that affects
humankind, for the sake of body and then of soul. Both are equally valued by
God.*”

Why does God give of himself to his creation, yet only want to save a few
people (Soliloguies 1,2.10)? Augustine implies that for the good that any creatures
do, there is already grace from the Summum Bonum at work. Responsibility for
sin lies in the defect in the will of the creature, hence there is nothing “necessa-
ry” about sin. Predestination is about the knowledge God has."*® Freedom to
align with God is available. It is “we” who chose not to keep up. De vera religione
1,17,34 sets out the connection of Providence to the placing of things in their cos-
mic order towards “the other,” giving the world a form.** Providence is for the
whole human race, not just individuals (I,25,46), and therefore, we should each
be humble. It is almost like a form to the world (Mor 11,17,45).

The early work De Ordine 1,7,19 maintains that there is just no place for evil
things in the created order. God’s order excludes rather than includes or compre-
hends them. A true distribution means distinguishing between good and evil: it
is not a case of a harmony of opposites. Also, De ordine 1,5,12 tells us that there
are many things that have purpose yet which have no obvious utility to us. This
is because Providence works for the whole human race (note, not “ecology” or
“the earth”), and not just individuals (cf. De vera rel 25,46 and De div qq q44).
Like Plotinus, Augustine argues that one needs to have the right spirit to discern
providence (de ordine 1,1,1): to see God in things and in knowledge of them. To
think of Fate as a world principle leads to dualism.

In Bouton-Touboulic’s monograph, L’Ordre Caché, she sums up the signifi-
cance of the early De Ordine for the question of Providence. It might seem as
though things don’t look ordered, but the point is that Providence is doing some-
thing behind the scenes, in a series of quiet judgements leading to a very public
eschatological judgement.*® In De Ordine the solution in the meantime is to
adopt a contemptus mundi attitude and not be trapped by wrong expectations.

137 De Genesi as Litteram 11, viii,9,17. (Parma, Pronoia und Providentia, 126).

138 Praed sanct. 10,19: “Praedestinatione quippe Deus ea praescivit, quae fuerat ipse facturis:
unde dictum est: ‘Fecit quae futurae sunt.” Praescire autem potens est etiam quae ipse non facit;
sicut quaecumque peccata.” See Friedmann Drews, Menschliche Willensfreiheit und gétlliche Vor-
sehung bei Augustinus, Proklos, Apuleius und John Milton, Topics in Ancient Philosophy 3 (Frank-
furt: Ontos, 2009), 2:643 - 55.

139 See Parma, Pronoia und Providentia, 29.

140 Anne-Isabelle Bouton-Touboulic. L’Ordre Caché: la notion d’ordre chez saint Augustin, Col-
lection Etudes augustiniennes (Paris: Institut d’études Augustiniennes, 2004). Cf. civ Dei XX,2; re
Rom 11:33.
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(When it comes to the more political realm as the City of God describes, divine
justice is more apparent.)*

Unlike with Plotinus the Christian God does not arrive at providential rulings
necessarily by some process, but rather reflects and decides.’** And against the
Stoics, Providence is a secret of the transcendent divine will and does not belong
immanently to the world. In his Enarratio on Ps 148:8 Augustine proclaims that
all the weather elements execute his word of command, and on Ps 148:10: there
is distributive justice, giving each region the weather that it is due.*® If we are
believers, God will remind us by making us see things that happen as too
much his work for them to be coincidences. The natural work of providence is
continuation of creation; in this “Part II”, God acts through the wills of angels
and men. He is often at work to counterbalance: some apparent orders need
shaken. But there is also a saving order: There is order if we hold on to it in
life. It will lead to God, and if we do not hold to it in life, we will not reach
God.** This requires grace and inner illumination by the Teacher within, relating
to God through conversion, charity and political involvement. Whereas Plotinus’
discourse is one of identity and difference, Augustine’s is of dependent relation.
For Plotinus substance goes over into relation, and on into showing itself. So
Providence is the noetic “making known structure,” and the relationship of sub-
stance and knowledge is Providence, to be perceived in the soul, giving knowl-
edge of itself into life. With Augustine there remains a sense of God’s objective
action which in turn serves to correct faulty noetic structures.

The best part of two decades later Augustine can be seen returning to the
topic, but this time with more an emphasis on human history, not least salva-
tion-history. Writing Q.24 of De diversis questionibus, he posits: “Creatures are
in a different mode from God.” That means supremely their deficiency, which

141 In the early Contra acad 1,1,1: “divinam providentiam non usque in haec ultimata et ima
pertinendi” - but that is the Stoic solution. To which Augustine’s answer runs: “Nam si divina
providentia pertenditur usque ad nos, quod minime dubitandum est. mihi crede, sic tecum agi
oportet, ut agitur.” See Jorg Trelenberg, Augustins Schrift De ordine: Einfiihrung, Kommentar, Er-
gebnisse, Beitrage zur Historischen Theologie 144 (Tiibingen: Mohr Siebeck, 2009).

142 Bouton-Tourboulic, L’Ordre Caché, 234: “Il n’en reste pas moins qu’a ses yeux la Providence
n’est pas le produit d’un processe ontologiquement nécessaire, mais 1’attribut relevant en propre
de la volonté d’'un Dieu auquel on peut assigner des choix réfléchis, des signes de volonté
(nutus), parfois explicitement rapports a la Providence.”

143 Ibid., 241.

144 De ord 1,9,27: “Ordo est, quem si tenuerimus in vita. Perducet ad deum, et quem nisi ten-
uerimus in vita, non perveniemus ad Deum.”
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by providence is ordered to the whole of creation to alleviate it.**> At Q.27 of De
diversis questionibus,'® he seems to admit that God can use evil, and that not all
of God’s providence is salvific. To give a paraphrase:

It could be that through evil, divine providence ought punish and assist humans. For the
ungodliness of the Jews supplanted the Jews and for the Gentiles amounted to salvation.
Likewise it could be that divine providence which comes through a good person both
damns and helps, as the Apostle puts it: We are to some the odour of life to life, to others
the odour of death towards death. Every tribulation or punishment of the ungodly is also
a training of the righteous since in both cases it is the same thresher (tribula) and ear
(of corn) and corn comes out of the ear of corn, from where tribulation gets its name.
Again, since peace and rest from bodily troubles both gives rewards to the good and cor-
rupts the bad, all things are moderated by divine providence according to the merits of
souls. However the good do not choose for themselves the ministry of tribulation, and
the evil do not love peace. Those through whom providence happens in a way that they
do not know, they accept the reward of their malevolence, but not of justice, which must
be ascribed to God. In this way it cannot be imputed to the god whatever harms, but to
the good mind the prize of benevolence is given. Therefore other creatures, for the merits
of their rational souls either visible or hidden, are either troublesome or helpful. With
God on high administrating well what he has made, there is nothing inordinate in the uni-
verse and nothing unjust, either to us knowing or not knowing. But in part the sinning soul
offends; however since where there is for merits, there she deserves such to be and suffers
those things which is appropriate to suffer, she deforms the whole kingdom of God in no
way by her filthiness. For this reason, since we do not know all things that the divine
order does for us, we act according to the law in good will alone. For the law itself remains
unable to be changed and He moderates all mutable things with the most beautiful gover-
nance. Glory to God in the highest, and on earth peace to men of good will.

Third, Augustine’s Epistle 231 to Darius in 429 mentions his own sermon on Prov-
idence. For a long time this work was missing, only to be found by Dolbeau at
Mantua in recent times; he dated it to 405-415, and 408 -9 seems most likely.
In this recently discovered sermon there are, observes Bouton-Touboulic, thir-
ty-one occurrences of “ordo” or its cognates.'”” In some ways sermon 243’s dia-
tribe is atypical, as it does not start with a complaint about human misfortune
but is more balanced between a consideration of good and bad in the universe.
As with City of God XIl,4, there is an implicit admission that humans are not in a
position to appreciate order and beauty of the universe, and they certainly can-
not see the whole of history. The big question is: does divine order contain good

145 Mor IL,710: “in quantum autem ab essentia deficit, non sit ex deo, sed tamen divina prov-
identia semper sicut universitati congruit, ordinetur.”

146 CCL XLIV.1, p. 33.

147 Bouton-Touboulic, “Ordre manifeste et ordre caché,” 303-319.
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and bad, or are the pagans right that there is no such thing? The divine order is
real, but it is hard to know it. As in all study, it seems one has to move from the
tangible to the intangible. There seems to be no way of predicting who will be
rewarded for their behavior in what way.

Unlike a decade earlier in his work De ordine, Augustine’s mature account of
Providence now presupposes the existence of order, present behind the apparent
disorder. If God gives order to bees and ants, then so also for humans and angels,
even though the latter one is hidden not least because of human sin, which
makes the yearning for order even greater. This should not be too hard: it is
clear that our bodies are providentially made.® It is the fact of revelation
which paradoxically tells us that there is a hidden reality. The Incarnation is
the main proof of divine care, and that apparent evil can serve good. So
“order” obtains a historical and temporal value. It cannot show itself completely
so as to settle questions concerning providence, at least not until the escha-
ton.’ In the light of the Judgement to come, Christ has taught us true value,
such that happiness for an evildoer might actually be a punishment (Sermo de
Providentia 8,134f). As Madec puts it, conversion is the condition for opti-
mism.”® The human body is ordered by reason, so also the world, and if ani-
mals, then more so humans (1 Cor 9:10), which makes it even more imperative
to be aware of it and not act anti-rationally.

Certainly the course of his own life, as seen in his Confessions,*! is sugges-
tive: Confessions (X,4,6) alludes to Psalm 9:2, that God was determining his life
course. But he also supposes the work of providence in the Confessions: with ref-
erence to God’s moving out from heaven to the ongoing creation in time, Augus-
tine speaks of the divine will reaching the object through love. Hence there is a
type of being that matter possesses through that act of love (Conf XIL,6,6).">> The
scheme is not as harmonious in Augustine as it was in Plotinus, for substance is
subordinated to relation such that the creation is outside of God and there is no
mutuality.

148 “Adtingit a fine usque ad finem fortiter et disponit omnia suaviter” (7,118f.).

149 Bouton-Touboulic, “Ordre manifeste,” 318: “Les res humanae ont leur ordo qui les trans-
forme en une histoire orientée par une eschatologie.”

150 Goulven Madec, “Thématique augustinienne de la Providence,” REAug 41 (1995): 291-308.
Madec adds (297), that for Augustine here God created all in his Word. In non-human creation
He works by natures, in human realm he works through wills, as is clear from De Gen ad Litt
VIII, 23-24 “biperto providentiae suae opera.”

151 God is addressed as “Peccatorum autem tantum ordinator” (Conf 1,10,16).

152 Conf XII.7,7: “Tu eras et aliud nihil, unde fecisti caelum et terrram duo quaedam, unum
prope te, alterum prope nihil.” ‘Nihil’ seems somehow to be in relation with God:



The Western development = 43

Fourth, in City of God XII,21, God himself is described as the source of the
rationes which give order and system to creation. This accords with what he
said in XIL,9 that right intelligence for free and wise decision-making is given
— as a gift of enlightened intelligence, which is not quite the same thing as saving
grace, falling some way short of it.”>® The City of God XI,22 also tells Christians
not to speculate what Providence is, but to believe that there is Providence.™*
Augustine opposed the use of “fatum” by Christians back in City of God V, as
he had earlier with “fortuna.” However, good and evil are contained within,
as XIX,17 clearly states. He quite probably had read Plotinus Enneads II,2 on Pro-
noia. Hence in Gen ad litt X1,15, it speaks of providence over both “cities”; in City
of God VIII, Providence is seen to be natural through the secret administration of
God, by which he gives growth to trees and plants, but it is also voluntary
through the wills of angels and humans.”®® The famous passage (Gen ad Litt
6.14—17) about “seminal reasons” in creation does not mean a pre-programming
of nature but allows space for divine agency to shape and influence in history:
“they also specify the ways in which things in the world can be acted on by
God.”*" If evil is committed, then God re-establishes order (Conf 1.10,16). Augus-
tine would later confirm this, for as City of God XI,20 has it, the angelic “dark-
nesses” were ordained, although not approved.”® Just before he attacks Origen
on the reason for material creation in XI,23, in XI,21 he posits that God “does
not look ahead to what is future in the way that we do, or glimpse what is pres-
ent, nor look back to what is past; but in another way, far away from the way of
our thoughts [...] he comprehends all these things in a stable and everlasting

153 Parma, Pronoia und Providentia, 140 f: “Gleichermaf3en erreicht die zur bona voluntas erfor-
derliche gottlliche Gnade (conf XI1,9) den Menschen nicht von ‘Auflen’, sondern ist die Befreiung
des Menschen aus seiner Festlegung; insofern kann der Mensch sich nicht von seinem—so fes-
tgelegten—Selbst her befreien, sondern ist auf das momentum intelligentiae der einsetzenden
rechten Einsicht in diese Festlegung und deren Kriterien angewiesen.”

154 At Conf VII,13,19 he appeared to be able to contemplate creation as a whole. Of course this
is not quite the same as knowing God’s providential plans.

155 c. Acad 1,1,1: “Etenim fortasse, quae vulgo Fortuna nominator, occulto quodam ordine re-
gitur, nihilque aliud in rebus casum vocamus, nisi cuius ratio et causa secreta est.” In Retr
(I,1,2) he wishes he had never even mentioned Fortuna, since “cum videam homines habere
in pessima consuetudine, ubi dici debet: hoc Deus voluit, dicere: hoc voluit Fortuna [...] forte,
forsan, forsitan, fortasse, fortuitu, quod tamen totum ad divinam revocandum est providen-
tiam.”

156 Civ dei VIII,9,17: “naturalis quidem per occultam Dei administrationem, qua etiam lignis et
herbis dat incrementum, voluntaris vero per angelorum opera et hominum.”

157 Rowan Williams, “Creation,” in Augustine through the Ages: An Encyclopedia, ed. Allan D.
Fitzgerald (Grand Rapids: Eerdmans, 1999), 251—254, 252.

158 “tenebrae autem angelicae, etsi fuerandae ordinandae, non tamen fuerant adprobandae.”
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present.”™® One might say that Providence clearly works on the individual (Con-
fessions)'*® and on the human race (City of God), and that in both modes it is a
question of an “eternal present.” In City of God XIV,3,2 unlike in Plotinus, En-
neads 1II 6,14,1 — which appears dangerously to give humanity an otherness of
a species to the divine species, both belonging to a common genus — Augustine
wants to emphasise that there is a dependency in that otherness, which is not a
noble but a vulnerable position for humanity to be in.*¢*

There is, despite some recent emphases,'? a place in Augustine’s account for
meaningful God-pleasing activity in history, under God, as it were. Even the con-
troversial Christian Emperor Theodosius I in City of God 5.25 gets praised after
all! Yet Augustine quickly adds that eternal salvation is all that counts.’®® Is
this then a case of Providence being subsumed in the history of salvation, as
Madec seems to think?*** Well, Madec thinks Parma over-reacted against Norbert
Scholl’s attribution of personalism to Augustine’s doctrine of Providence in his
1960 Freiburg dissertation.'®> Augustine does seem to talk more of pre-vidence
of a future-gazing sort and God as one who belongs within history to the degree
that he does not transcend it completely, but is part of it. What about the picture
of Wisdom advancing to believers smiling which he got from Sap 6:17?, wonders
Madec.'® The question is: is that anthropomorphism really how Augustine un-

159 “non enim more nostro ille vel quod futurum est prospicit, vel quod praesens est aspicit,
vel quod prateritum est respicit; sed alio modo quodam a nostrarum cogitationum consuetudine
longe alteque diverso [...] ipse vero haec omnia stabili ac sempiterna praesentia comprehendat.”
160 Conf V,6,1: “qui me tunc agebas abdito secreto providentiae tuae.”

161 Parma, Pronoia und Providentia, 132: “Diese Begrenzung fiihrt zu einer gewissen Selbstan-
digkeit des Menschen, einer Isolierung vom Urgrund, deren Intensitdt von der Distanz abhéngt,
aus der der Mensch als ‘Spiegel’ das gottliche ‘Licht’ reflektiert.”

162 1 think here of the exaggerations in the reception of Robert Markus’ Saeculum: History and
Society in the Theology of St Augustine, Royal Institute of Philosophy Lectures (New York: Cam-
bridge University Press, 1970).

163 “Quorum operum merces est aeterna felicitas, cuius dator est Deus solis veraciter piis. Ce-
tera vero vitae huius vel fastigia vel subsidia, sicut ipsum mundum lucem auras terras aquas
fructus ipsiusque hominis animam corpus, sensus mentem vitam, bonis malisque largitur; in
quibus est etiam qualibet imperii magnitudo, quam pro temporum gubernatione dispensat”
(civ dei V.26.1). Books 4&5 were published before Orosius’s Historiae of 415.

164 Madec, “Thématique Augustinienne de la Providence,” 299: “La Providence de Dieu s’ex-
erce donc aussi admirablement dans I’économie du salut” — especially in De vera religione
7,13: “Huius religionis sectandae caput est historia et prophetia dispensationis temporalis divi-
nae providentiae, pro salute generis humani in aeternam vitam reformandi atque reparandi.”
165 Norbert Scholl, Providentia: Untersuchungen zur Vorsehungslehre Plotins und Augustins
(PhD Diss.; Freiburg i. Br., 1960). See Madec, “Thématique Augustinienne de la Providence,” 296.
166 Madec, “Thématique Augustinienne de la Providence,” 297.
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derstood it, or is it more in the way of a simile? As Madec affirms, the Providen-
tial God is at least like someone who condescends to Israel in some way. Scholl is
probably right, that the image of Wisdom is not to be taken too realistically.

Of course Augustine insisted on distinguishing providence from luck
(“casus”) and from fortuna, as is clear from City of God 1X,13 and Contra academ-
icos 1,1,1. In this one might see (as Calvin would make more explicit) providence
as the truth between the two extremes of the disorder of fate and the iron bond-
age of Fortune. Augustine’s view that God is reflective, that He knows the content
of his will before choosing to execute it, implies a contingency, which Plotinus
did not know.’®” God is indeed a creator or artifex who takes his time: see
Conf XI1,12,13. City of God XIX,13 tells us that order is the disposition of things
equal and inequal, putting each where it belongs. Christians are told to make
use of the good things for the sake of peace with God.!® It does seem for now
that God’s providence does embrace some less than ideal things. History is to
be the place where evil intergrates itself back to order. Order is part of God’s ac-
tivity as an artist.

Political History

In their allegorising of the holy city of Jerusalem, Clement and Origen seem to
have proceeded by identifying the heavenly city as the soul itself, with the eccle-
siological option then appearing as a conglomeration of souls. According to
Thraede, Clement relies on a combination of Phil 3:20 and Gal 2:20, which he
splices together to speak of a citizenship of the believer’s higher self in the heav-
ens.'®® Meanwhile in Origen’s account, it was significant that Gal 4:26 and Heb
12:22 have Israel as “seeing God,” so that Jesus went to Jerusalem in order to
get to upper Jerusalem above (Jn 12:12), even if the terrestrial place’s part in sal-
vation history was not totally ignored. The literal sense of Jerusalem as the his-
torical city, which continued to have the holiness the Old Testament bestowed on

167 33: “Die Interpretation der manus dei als dei potentia, dei invisibiliter dei visibilia schafft,
14t aber offen, wie die Relation beider Bereiche zu denken sei.”

168 646: “la signification de 1’ordre reside principalement dans la relation qu’il induit entre
I’homme et Dieu.”

169 Klaus Thraede, “Jerusalem II (Sinnbild),” RAC 17 (1995): 718 = 764, 730: “In diesem Sinn hat
Clemens auch Phil. 3,20 in Verbindung mit Gal 2,20 zu nutzen versucht: Ich lebe aber, obwohl
ich noch im Fleische bin, als wandelte ich schon im Himmel [...] schon jetzt gleichsam als Biirger
der Himmelsstadt (strom. 4,12,6).” See Karl Ludwig Schmidt, “Jerusalem als Urbild und Abbild,”
Eranos Jahrbuch 18 (1950): 207—248.
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it could elevate the imagination as material for meditation, perhaps in a way that
is the reverse of the direction of sacramental grace: ascent rather than descent
(cf. Origen on Is 54:11)."7° Likewise with Didymus: the allegorical sense of Jeru-
salem concerned the soul, while the literal sense was about the church. This re-
minds one of what Origen, in Rufinus’ version did with the Song of Songs. But
Thraede concludes that there is a similar combination of ideas and texts to
that which Augustine would employ."”* And Orosius would simply take this fur-
ther: the pilgrimage sites and the church’s sacred space occupy a blessed half-
way house between individual and empire.

Eusebius saw the larger horizon - it is very much the Logos asarkos who
drives things, and he is understood to have worked as Saviour from the era of
the patriarchs onwards.”? History swallows up cosmos, as it runs towards the
end times. Moreover, Eusebius is really the first to combine chronicle with a the-
ology of history. Like other early Christian writers, the idea is to exhibit the an-
cient pedigree of Christianity, but as the account of history gets closer to the pres-
ent day, the focus gets much narrower. As Winrich Lohr puts it, universal history
shrank to fit the dimensions of the Church,'”® even though it still thinks of itself
as universal chronology in genre. For Eusebius, unlike Africanus, the time after
Christ was just as important to God and his purposes as the time of praeparatio
evangelica.'™

Accordingly in Late Antiquity, Jerusalem became a place of pilgrimage (cf.
Egeria’s travels), but also a place or a collection of places that also symbolised

170 Thraede, “Jerusalem II (Sinnbild),” 732: “Nicht einfach ‘die Seele’ erlangt dies [...] denn es
gibt [...] verwerfliches Dasein (s. oben zu ’Israel’ in princ. 4,3,8), sondern die anima dei capax als
Civitas dei, das sind alle, die in populo ecclesiae (=unter den Téchtern Israels) auf ihrem Weg
zur spiritalis sapientia [...] den Flu der Weisheit iiberschreiten, der jene ‘Stadt Gottes’ laut Ps
45,5 bewdssert (in Num.hom.26,7 [GCS Orig. 7, 254,22f.].”

171 Thraede, “Jerusalem II (Sinnbild),” 742. Cf. Bonaventura, who borrowed from (Ps)-Diony-
sius in his Coll. in Hexaem xxii,2: “as the sun receives light from moon so does the militant
church from the church on high”: “Caelestis hierarchia est illustrativa militantis Ecclesiae.”
However Bonaventura had less interest in church than in soul.

172 Friedhelm Winkelmann, Euseb von Kaisareia: Der Vater der Kirchengeschichte, Biographien
zur Kirchengeschichte (Berlin: Verlags-Anstalt Union, 1991), 127 ff.

173 Winrich Lohr, “Heilsgeschichte und Universalgeschichte im antiken Christentum,” in Heil
und Geschichte Die Geschichtshezogenheit des Heils und das Problem der Heilsgeschichte in der
biblischen Tradition und in der theologischen Deutung, eds. Jorg Frey, Stefan Krauter and Her-
mann Lichtenberger, WUNT 24 (Tiibingen: Mohr Siebeck, 2009): 533 -558, 557: “Die universalge-
schichtliche Chronographie wird - teilweise — in Kirchengeschichte transformiert [...]. Eine ein-
gehendere heilsgeschichtliche Strukturierung ist nicht festzustellen.”

174 See the essay by William Adler, “Eusebius’ Critique of Africanus,” in Julius Africanus und
die Christliche Weltchronistik, ed. Martin Wallraff, TU 157 (Berlin: de Gruyter, 2006): 147—157.
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and referred to the Jerusalem above. In Christian terms it was not a place to be
had and held for itself. It served the religious function of mediating heavenly re-
alities enjoyed directly by the blessed departed and also the political one of un-
dergirding the Christian Imperial project. But this extra mysteriousness only
added to its exotic charms. Describing the attitude of the mid-century Bishop
Cyril of Jerusalem, J.W. Drijvers has written: “In particular, Jerusalem’s holiness
represented by the physical presence of sites and objects — the Cross especially
— was important to Cyril. Jerusalem’s direct and tangible connection with the
early history of Christianity made the city the center of the Christian world.”*”

This mission (“the propagation of Jerusalem’s holiness”) would be contin-
ued by Cyril’s successor John, and the campaign seemed to have been successful
when it achieved the recognition by Chalcedon of its position as apostolic see.
Yet the status would be short-lived, contested even in the two centuries between
Chaledon and the Muslim takeover — an event which put an abrupt end to Jeru-
salem’s claims to any residual ecclesio-political significance.'’®

One may observe a Western development of this idea in the ideas of Marius
Victorinus.'”” For him, Jerusalem on earth serves politically, i.e. its political mas-
ter, Rome, (presumably meaning that in Paul’s time, Jerusalem was under the
Roman heel) whereas: “The free city is our mother to whom we must hasten.”*”®
But, somewhat curiously, Victorinus insists that “there is earth both here and
there,” i.e. even an earth somewhere above the heavens. Cooper in his commen-
tary tries to play this down. Victorinus, he claims, would not have departed from
Neoplatonism so much as to make any sense of an “earth above the heavens.”*”®
But, notwithstanding that consideration, for Victorinus heavenly Jerusalem has
spatial dimensions, it would seem.

For Augustine the heavenly city has its feet firmly on earth and so it is not
the case that the heavenly city needs to be mirrored in the church on earth.

175 Jan Willem Drijvers, Cyril of Jerusalem: Bishop and City, Supplements to Vigiliae Christianae
72 (Leiden: Brill, 2004), 177.

176 For what might have been, the recent book by Pauline Allen, Sophronius of Jerusalem and
Seventh-century Heresy: The Synodical Letter and Other Documents, Oxford Early Christian Texts
(Oxford : Oxford University Press, 2009) is suggestive.

177 On Victorinus, Thraede, “Jerusalem II,” 755: “Seine um Textndhe bemiihte Exegese von Gal
4,26 zeigt sehr schon, wie leicht die Argumentation des Apostels in eine spatplatonisch gefarbte
weltbildhafte Vorstellung umgebogen werden konnte; der Autor versteht das paulinische sursum
(dvw) als supra caelos [...]. Paulus habe aufs himmlische J. verbunden, weil es, als nicht in
mundo befindlich, nicht diene; In-der-Welt-sein bedeutet Dienen.”

178 Steven A. Cooper, Marius Victorinus’ Commentary on Galatians (Oxford: Oxford University
Press, 2005), 323.

179 Ibid., 343, n. 121.
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Yet the city, also known as ‘the heavenly Jerusalem”, has its centre, one might
say its centre of gravity, located in heaven.'®® In his study of The Two Cities,'®
Johannes van Oort was much more interested in the sources (Semitic-Punic par-
ticularism as found in Tertullian, admixed with a certain amount of Manicheism)
for Augustine’s City of God rather than in the Nachleben of that book. Van Oort
insists quite correctly that we should not translate civitas as “state” but as “com-
munity.”*®* The idea is that of a community rather than a city, let alone “the
state:” “In the metaphorical language of Scripture, the civitas Jerusalem is a
city, as is its antithesis Babylon,” and van Oort sees the germ of the idea in cat-
echetical teaching which is salvation-historical in tone, employed by Augustine
as early as cat rud 31.*%

Donald X. Burt helpfully points out that in the City of God Augustine wants
to speak of a city of Seth, or “longings,” where Christians aspire to share in the
City of God. Situated somewhere in between that and city of Cain (in moral-spi-
ritual terms) was Rome, although it sat a little closer to Babylon than to Jerusa-
lem, as Augustine puts it (civ. dei XVL,1; 17; VXIIL2).'8* Of course it is clear that
Jerusalem has no political status, only a religious significance as the heavenly
city.’®® Unlike the Babylonians who worshipped demons, the Jews were the
only ones to get religion right (civ. dei VII,32), and they ascribed a providentialist
function to the law, temple and priesthood. Staubach notes that the place of the
interpretation of the biblical texts about Jerusalem in Augustine’s understanding
of cities had been rather overlooked. For Augustine, Jerusalem, in its ideal form

180 Emilien Lamirande, “Jérusalem Céleste,” in Dictionnaire de Spiritualité 8, edited by Marcel
Viller, Charles Bumgartner, and André Rayez (Paris, Beauchesne): 944—958, 949: “On remar-
quera que ce n’est pas I’Eglise terrestre qui est 'image de la cité celeste. Celle-ci est exile et pere-
grine en une partie de ses membres et aspire apres le jour ot il lui sera donné de les réunir a la
société angélique: “civitas Dei peregrinans in hos saeculo” (XV,20,1).”

181 Johannes van Oort, Jerusalem and Babylon: A Study into Augustine’s “City of God” and the
Sources of His Doctrine of the Two Cities, Supplements to Vigiliae Christianae 14 (Leiden: Brill,
1991).

182 Ibid., 161

183 Iibid., 167.

184 Nikolaus Staubach, “Quattuor Modis Intellegi Potest Hierusalem. Augustins Civitas Dei und
der Vierfache Schriftsinn,” in Alvarium: Festchrift fiir Christian Gnilka, edited by Wilhelm Blim-
er, Rainer Henke and Markus Miilke, JAC 33 (Miinster: Aschendorff, 2002): 345 -358, 350: “Rom
und Jerusalem stehen einander auf der gleichen Stufe der Kultgeschichte als Reprdasentanten von
civitas terrena und civitas Dei gegeniiber.” Cf civ. dei X, 32 “Haec est igitur univeralis animae lib-
erandae via.”

185 Donald X. Burt, “Cain’s City: Augustine’s Reflections on the Origins of the Civil Society
(Book XV 1-8),” in Augustinus: De civitae Dei, ed. Christoph Horn (Berlin: Akademie Verlag,
1997): 195-210.
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at least, was home for Christians. He may not have a theory of universal history,
but the special historical events of scripture, prophetically mediated, are bearers
of more than merely moral meanings there, for nations as for individuals, but
such “prophetic history” (VIL,16.2) is the extra.'®® There is to be no talk of build-
ing a civilisation and progressing in a godly direction.*®

However it was Augustine’s contemporary John Cassian whose Collationes
14,8 containss the memorably pithy statement of the four senses of Jerusalem.'®®
This choice of Jerusalem as example for the exegetical technique was far from
coincidental. In this particular monastic tradition of interpretation, spiritual
reading did not rely on the literal, but on the application of the particular in a
figural way. In the ninth-century Navigatio S. Brendani the monastery of St

186 Gerard O’Daly, City of God. A Reader’s Guide (Oxford: Clarendon Press, 1999), 195. Cf. Ernst
A. Schmidt, Zeit und Geschichte bei Augustin (Heidelberg: Akademie der Wissenschaften, 1985).
187 Karla Pollman, “Augustins Transformation der traditionellen rémischen Staats- und Ge-
schichtsauffassung (Buch 1-V),” in Augustinus: De civitae dei, ed. Christoph Horn (Berlin: Aka-
demie Verlag, 1997): 25-40, 39. Augustine denied a this-worldly Tun-Ergehens-Prinzip. Regulus
did not have good fortune in this life (City of God 1,24) and piety is really a gift, not a desert.
188 “Theoretice vero in duas dividitur partes, id est, in historicam interpretationem, et intelli-
gentiam spiritalem. Unde etiam Salomon cum Ecclesiae multiformem gratiam enumerasset, ad-
jecit: Omnes enim qui apud eam sunt, vestiti sunt dupliciter (Prov. XXXI). Spiritalis autem sci-
entiae genera [sunt], tropologia, allegoria, anagoge; de quibus in Proverbiis ita dicitur, Tu
autem describe tibi ea tripliciter, super latitudinem cordis tui (Prov. XXII). Itaque historia prae-
teritarum ac visibilium agnitionem complectitur rerum quae ita ab Apostolo replicatur. Scriptum
est enim, quia Abraham duos filios habuit, unum de ancilla, et alium de libera; sed qui de an-
cilla, secundum carnem natus est; qui autem de libera, per repromissionem (Galat. IV). Ad al-
legoriam autem pertinent quae sequuntur, quia ea quae in veritate gesta sunt, alterius sacramen-
ti formam praefigurasse dicuntur: Haec enim, inquit, sunt duo testamenta: unum quidem de
monte Sina, in servitutem generans, quod [Lips. in marg. quae] est Agar: Sina enim mons est
in Arabia, qui comparatur huic, quae nunc est Jerusalem, et servit cum filiis suis. Anagoge
vero de spiritalibus mysteriis ad sublimiora quaedam et sacratiora coelorum secreta conscen-
dens, ab Apostolo ita subjicitur: Quae autem sursum est Jerusalem, libera est, quae est mater
nostra. Scriptum est enim: Laetare sterilis, quae non paris; erumpe et clama, quae non parturis;
quia multi filii desertae magis quam ejus quae habet virum (Ibid.). Tropologia est moralis ex-
planatio, ad emendationem vitae et instructionem pertinens actualem, velut si haec eadem
duo Testamenta intelligamus practicen et theoreticen disciplinam; vel certe si Jerusalem aut
Sion animam hominis velimus accipere, secundum illud, Lauda, Jerusalem, Dominum; lauda
Deum tuum, Sion (Psalm. CXLVII). Igitur praedictae quatuor figurae in unum ita si volumus con-
fluunt, ut una atque eadem Jerusalem quadrifariam possit intelligi: secundum historiam civitas
Judaeorum, secundum allegoriam Ecclesia Christi, secundum anagogen civitas Dei illa coelestis
quae est mater omnium nostrum; secundum tropologiam anima hominis, quae frequenter hoc
nomine aut increpatur, aut laudatur a Domino. De his quatuor interpretationum generibus Apos-
tolus ita dicit: Nunc autem, fratres, si venero ad vos linguis loquens, quid vobis prodero, nisi
vobis loquar, aut in revelatione, aut in scientia, aut in prophetia, aut in doctrina (II Cor. XIV)?”
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Ailbe gets described in terms of scriptural accounts of the temple, especially
those of 1Kings 6 and the vision of the last chapters of Ezekiel.’*® What seemed
to matter was the form, not the matter (e.g. tabernacle cloth, temple stone, even
spiritual flesh). With a nod to the work of Thomas O’Loughlin, David Jenkins con-
cludes: “By the seventh century Jerusalem was an accepted liturgical motif as
the place where God was to be met.”*® There are liturgical resonances in the
De locis sanctis of Adomnan.

Eusebius had made sure that universal history preceded Church History in
his account. (Here can be traced Origen’s influence on Eusebius, according to
which Church History was like a second tier, building on universal history.)
Yet when we come to Orosius, there seems to have been a losing sight of protol-
ogy and eschatology, and subsequently he is always trying to account for the
whole and the parts of history, with the sense of the parts being somewhat rela-
tivized.*®* Orosius had read City of God 1V.33 and concluded that God was not
bound by his own providence: therefore although God had hung an ominous
cloud over Constantiniple and prophecy of doom, repentance and then divine
mercy followed (Orosisus, 3.3.2).*? Christianity has saved the Empire for now
— but clearly its existence is contingent on divine will. Christians suffer less be-
cause they know their sins are to blame (Orosius, 7.41). “Alaric’s Goths are the
precisely targeted instruments of God’s Providence: as barbarians, they loot
and rampage but as Christians they do so in an urbane way.”*** Alaric spared
blood and even honoured churches: Christianity overcame barbarians. The
case of Placidia, the daughter of Theodosius I showed how piety could soften
the likes of her fierce pagan captor, Athaulf. Her capture was therefore “provi-
dential.”** It is interesting that in the proemium to Book 5, Orosius asks:
“Shall I thus call our times happy? We surely think they are happier than the
past.” For example, one has a passport to flee to any part of Empire, which

189 David Jenkins, Holy, Holier, Holiest. The Sacred Topography of the Early Medieval Irish
Church, Studia Traditionis Theologiae 4 (Turnhout: Brepols 2010), 85.

190 Ibid., 143.

191 Martin Wallraff, “Protologie und Eschatologie als Horizonte der Kirchegngeschichte. Das
Erbe christlicher Universalgeschichte,” in Historiographie und Theologie: Kirchen- und Theologie-
geschichte im Spannungsfeld von geschichtwissenschaftlicher Methode und theologischem An-
spruch, eds. Wolfram Kinzig, Volker Leppin, and Giinther Wartenberg, Arbeiten zur Kirchen-
und Theologiegeschichte 15 (Leipzig: Ev. Verlagsanstalt, 2004): 153-167. Sozomen (HE 1.1.11.15)
will agree with Orosius that only a Chrisian historian can see what the true causes of events are.
192 Peter van Nuffelen, Orosius and the Rhetoric of History (Oxford: Oxford University Press,
2012).

193 Ibid., 183.

194 Ibid., 185; Orosius 7,40.
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was not the case before. As well as encouraging mobility, Christianity is spread-
ing a deeper unity of the Empire. Van Nuffelen concludes: “Orosius’ view of his-
tory is thus ecclesiological, in the sense that it attributes the prime role as agent
to the Church.”*®® For most of the last century many, like Erik Peterson, saw Or-
osius as the opposite of Augustine. But Orosius agrees with Augustine that the
past was hardly to be admired and that it will not be a Christian Empire that
is to be looked to, as though the old structure could serve the ever-new spirit.
What Orosius suggests is that the Church can be understood as a mediator or in-
tercessor.'%®

Orosius’ and Augustine’s contemporary Prosper of Acquitaine wrote De prov-
identia dei around 416, at a time when Gaul was being decimated by invasions,
adding piquancy to a consensus that life in general was not fair. Prosper argues
that some amount of opposition of forces is good in nature, since working
against resistance builds strength and gives force.'®® Or, that which is poison
can be medicine.”® God should not be understood in human terms as if too
much care taken on his shoulders would wear him down. He penetrates every
member of the world and has the power even to remit sinssimply as part of
his general power. Humans should not despair about themselves too much,
since Christ and the saints provide a remedy to add to the gift of reason.?®°
One should learn to have trust for God’s care in the afterlife through seeing
his care in this. Nature has been put at our disposal by the power of reason.
Even the Hebrews in the desert were preserved.?’* The Law was placed in hearts
before ever it was written down.?®* Furthermore, Christ absorbed mortality; re-
ceive in heart that message from heaven. As part of his overall providence,
God’s care extends to salvation for all, as His love gets diffused among all.?*?

195 Ibid., 189.

196 The pagan history as preparing the way for Christ the king was presented by Orosius cf.
Hans-Werner Goetz, Die Geschichtstheologie des Orosius, Impulse der Forschung 32 (Darmstadt:
WBG, 1980).

197 Miroslav Marcovich, ed., Prosper of Aquitaine — De Providentia Dei: Text, Translation, and
Commentary, Supplements to Vigiliae Christianae 10 (Leiden, Brill: 1989).

198 123-6: “contraria discors/omnia motus alit, dumque illi occurritir illo,/vitalem capiunt
cuncta exagitata vigorem./Quae vel pugra situ, vel prono lubrica lapsu/aut cursu instabili, sta-
bili aut torpor perirent.”

199 150: “et quae sola nocent, eadem collate mederi.”

200 Ibid., 206-7; 222.

201 Ibid., 413: “nec membris nocuisse aevo, nec vestibus usu.”

202 Ibid., 434: “Nec nova cura fuit nostri, cum tradita Mosi/littera.”

203 Ibid., 547-9.
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To continue the paraphrase of Orosius: One is to serve the higher by using
the lower for seeking salvation. People should remember that they are not im-
prisoned by external forces so as to be prevented from obeying God, but are
held captive only by forces within. God has so arranged it. Now, as for those
who complain that there is no justice, would you want it for evey single fault,
including that of your own?*** Also, we wouldn’t want all the virtuous to be
here and now given their reward by being taken to heaven and leaving the
earth impoverished. Yet all the same there is justice, albeit only to some ex-
tent.?®> Of course innocent children get killed, and this maybe for the sins of
their fathers, which is better than for their own guilt; this reminds us to accept
correction when it comes. Lastly, as if getting to the point and the pressing con-
cern, it is wrong to blame God for the marauding Goths. They have come because
we have opened the citadel of our mind to false teaching. Let the wicked prosper
outwardly, so long as the faithful God’s people remained faithful.?°¢

By the end of this period of political instability, as some amount of civilised
solidity emerged, one finds in Gregory the Great’s Moralia in Job a treatment of
this biblical saint that aimed to show how inconsiderable Job’s sufferings were,
not what a martyr he was. “While literal, Christological and anagogical levels of
exegesis are present, Gregory is most interested in the moral and ecclesiological
meanings of the text: how Job represents the good Christian, the elect or the
Church itself. As such the Moralia is a compendium of his spiritual teachings,
and was for the medieval monks and preachers a manual of moral, ascetic
and mystical advice and inspiration.”*®” Gregory was more ascetical than Augus-
tine in his conclusions: pain was no bad thing. Yet even more one senses the
mystical flavour of a “wounded by love” discourse,?®® as drawn from Job 5:18.
“For he himself wounds but will heal, he cuts and his own hands will mend”
(cf. Deut 32:39 and Cant 2:5 for a spirituality of wounding with love: Mor
6,25,42), turning from a wounding of affliction into a wounding of love which
he gets from Augustine’s Confessions. God is breaking the believer down, sending
an arrow from which we both flee and yet are drawn towards. Penitence and

204 Ibid., 747.

205 Ibid., 839ff.

206 Ibid., 923.

207 Carol Straw, Gregory the Great: Perfection in Imperfection, Transformation of the Classical
Heritage 14 (Berkeley: Univ. of California Press, 1991), 49

208 Jean Doignon, “Blessure d’affliction et blessure d’amour. une jonction de thémes de la spi-
ritualité patristique de Cyprien a Augustin,” in Grégoire le Grand: Actes de Chantilly, Centre cul-
turel Les Fontaines, 15— 19 septembre 1982, eds. Jacques Fontaine, Robert Gillet and Stan Pellis-
trandi (eds.), (Paris: CNRS, 1986): 297—303.
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compunction become a permanent inward disposition because of the uncertain-
ty of God’s judgement and the impossibility of knowing either one’s own sinful-
ness or the sufficiency of one’s penance. One might conclude: the Moralia in Job
is really spiritualia in Job, to do with life in relation to God’s mysterious purposes.

Job as figure of the suffering Christ is the true hero of the poem; and yet the
power of God rather than the innocence of Job is the lesson (although that is not
“moral’” as such). Carole Straw on Moralia in Job 33,30 comments: “The good
which we do comes at the same time from God and ourselves; from God by
his prevenient grace, and from us by the free will which follows his grace [...].
By the agreement of free will we have chosen the good actions which we
do.”?* God’s Providence is thus more “made to measure” than “one size fits
all.” Fear gets balanced by hope. One keeps penitent and, as with Job, continues
to offer sacrifices in the hope of God’s mercy (especially for sins of ignorance).

Gregory taught that one of main results of the Fall is mutability, and this
even in man’s spiritual nature.”® It is a true consolation that all penal suffering
comes from the Creator’s hand because as one knows this, one can repent and at
least be free from unrighteousness. Gregory lays weight on the importance of hid-
den judgements, which only later become obvious as such. In general, difficul-
ties should be viewed as signs of divine grace. Job represents the totus Christus***
in the sense of being the corpus Christi over against the corpus diaboli. There was
no longer a secular city to speak of by the time of Gregory, who turned away from
the world into a divine dispensation, with Christ at centre of this. God’s purpose
for the likes of Gregory was to seek no earthly glory but to devote himself to fol-
lowing that longing for the patria.**

209 Grégoire le Grand, Morales sur Job. Pt 6, Livres XXVIII-XXIX; texte Latin de Marc Adriaen
(CCL 143B); introduction by Carole Straw; translated by Les Moniales de Wisques; notes by Adal-
bert de Vogiié( Paris: Cerf, 2003).

210 Katharina Greschat, Die Moralia in Job Gregors des Grofien: ein christologisch-ekklesiolo-
gischer Kommentar, Studien und Texte zu Antike und Christentum 31 (Tiibingen: Mohr Siebeck,
2005), 100, on Moralia VIII 32,54 (from Is 45:7): “Dann versteht Gregor darunter, daf} mit den
auBleren flagella die Dunkelheiten der Schmerzen geschaffen werden, um im Inneren das
Licht des Geistes durch die Erkenntnis zu erhellen’ — intus per eruditionem lux mentis accendi-
tur.”

211 Ibid., 248.

212 See Michael Fiedrowicz, Das Kirchenverstindnis Gregors des GrofSen: eine Untersuchung
seiner exegetischen und homiletischen Werke, Romische Quartalschrift fiir christliche Altertum-
skunde und Kirchengeschichte 50 (Freiburg im Breisgau: Herder, 1995).
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Gregory was confident that God would bring his will to pass on a wide field
of history, and this distinguished him from Augustine.?** Gregory was more mor-
alising than Augustine in the sense of expecting Christians to get involved in
countering the enemy activity: daily life is like death and is passing, with the
growing old of the world senectus mundi. Christians should seek the bona caeles-
tia and not the bona temporalia. Rade Kisic reminds us that Gregory certainly did
act: we should not read his exegesis without the context of his letters, which in
their crisis-solving and pastoral admonishment, witness to a programme of activ-
ity which he deemed to be God’s will.?**

213 Rade Kisic, Patria Caelestis: Die eschatologische Dimension der Theologie Gregors des
Groflen, Studien und Texte zu Antike und Christentum 61 (Tiibingen: Morh Siebeck, 2011),
185: “Darin wies er immer auf die Vorsehung Gottes hin, die alles auf das Endziel der Geschichte
hin steuert.” Cf. Gregory, dial 111, 36..

214 Ibid., 262.



Chapter Two:
The Medieval Account of Providence

Boethius first

If for Augustine Providence was to be considered in linear terms, from creation to
eschatological summation, as the ancillary facilitating of salvation-history, then
Boethius drew on the Aristotelian and Neoplatonic heritage that considered
Providence to stand for the truth that there was a divine realm above, to
which one could hope to ascend (through Wisdom or its equivalents). However
by contrast, Fortune raises up only to cast down and is considered to have some-
thing of that false promise of future hope. Indeed Wisdom warned that Fortune
would lead one blindly towards a precipice lurking beyond the horizon. Yet there
was no complete escaping from Fortune in this life, as Boethius’ own life story
only too painfully illustrated. While God’s Providence as previously understood
was, as Augustine had taught, about “the big picture” of world-history, about
God’s preservation of his church in world-history, individual human lives were
more ruled by Fortune: an entity excluded by Augustine, but that Boethius
had allowed back in.* Fortune or Fortuna works in Boethius’ Consolation of Phi-
losophy “comme une médicamentation par anamnése.”? Yet, arguably for all her
unreliability in the long run, Fortune is better than a fickle mistress, for she tells
Boethius she gave him a good long period of success (Consolation 11,2).

If human knowledge is pitifully subjective, divine knowledge is much more
comprehensive and in the divine mind is where providence is to be first located
(IV,4,6).2 Here Boethius seems to have been agreeing with the Neoplatonic phi-
losopher Ammonius’ criticism of the Aristotle commentator Alexander of Aphro-
disias, for whom the gods could know only possibilities. There is a second type
of necessity to be considered in addition to the first type, that of absolute neces-

1 Matthias Vollmer, Fortuna Diagrammatica: Das Rad der Fortuna als bildhafte Verschliisselung
der Schrift De consolatione Philosophiae des Boethius, Studien zur Kulturgeschichte und Theo-
logie 3 (Bern: Peter Lang, 2009), 239.

2 Emanuelle Métry, “Fortuna et Philosophia: Une Alliance Inattendue,” in La Fortune: Thémes,
Representations, Discours, eds. Emanuelle Métry and Yasmina Foehr-Janssens, Recherches et Re-
contres 19 (Geneva: Librairie Droz, 2003): 59-70, 60. Momigliano famously argued that Boe-
thius’ Christian faith collapsed and the Consolation of Philosophy was the result, but this view
receives little credit these days.

3 Pierre Courcelle, ‘La Consolation de philosophie’ dans la tradition littéraire: antécédents et
postérité de Boéce (Paris: Etudes augustiniennes, 1967), 217: “si Dieu est 1’éternal present, il
peut connaitre de facon determine 1’événement des futurs contingents.”
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sity (e.g. “all men are mortal”). This second type, as Boethius tells us (Cons.
V,pr.6,91) is where if one knows that someone is walking, then they “must be”
walking; in such a case the necessity is not natural, but comes through the ad-
dition of a condition. God has not forced things to be what they are, but rather
things necessarily are what they are as they become so.

Hence Boethius’ view of Providence was that it was of little earthly use to
most ordinary mortals whose vision was horizontal, and that it mattered exclu-
sively to those who looked upwards after Fortuna had disappointed them.* In
Consolation of Philosophy 1V,6 Boethius calls fate “a disposition inherent in
changeable things by which Providence connects all things in their due order.
In other words, “Providence is the vision of the divine mind as it sees the unfold-
ing in time of all things, and sees all these things all at once, whereas the unfold-
ing of these events in time, seen as they unfold in time, is called Fate.” For prov-
identia est ipsa illa divina ratio in summo omnium principe constituta’, a reason
which could guide those who appreciated the gift of divine wisdom, of which
there were alarmingly few. Or it is something one shares in with hindsight:
“ergo providentia non pertinet ad cognitionem practicam sed speculativam tan-
tum.” Neither of these statements sound very reassuring; that is one reason
why the work is called “the Consolation of Philosophy” and not “The Consola-
tion of Providence,” since it was Philosophy that comes close in one’s hour of
need and would lead us to Providence away in her high chamber. Providence
will not condescend in order to console, but lets Fate or Fortuna deal its
hand, and Philosophy hold out its helping hand. Tilliette makes the point that
it was the figure of Philosophia and not Fortuna that was appreciated as contri-
buting to the popularity of the Consolatio.®

Alternatively, Providence arranges for a gift of philosophia, which too often
has not been received as practical wisdom. Isidore’s definition of fatum in Ety-
mologia 8.11.94 is significant:” Fate should be set apart from Fortune, since the
latter is less predictable than fate. Fate might sound like a very pagan thing,

4 Marc Fumaroli, “Préface: in Boece: Consolation de la Philosophie, edited and translated by Co-
lette Lazam, Rivages Poche/Petit Biliothéque 58 (Paris: Rivages, 1989), 36: “la participation de
I’homme a l’ordre divin, son concours a la harmonie transcendante de 1'univers.

5 At Consolation of Philosophy 1.9 Boethius’ prayer is indeed as universal as it is personal; he
longs and prays for a reditus: and the phrase “vector dux semita” echoes John 14:6.

6 Jean-Yves Tilliette, “Eclipse de la fortune dans le haut moyen age,” in La fortune théme, rep-
résentation, discours, edited by Yasmina Foehr-Janssens and Emmanuelle Métry, Recherches et
Recontres 19 (Genéve: Droz, 2003), 93 -127.

7 “Fatum autem a Fortuna separant: et Fortuna quasi sit in his quae fortuitu veniunt, nulla
palam causa; fatum vero adpositum singulis et statutum aiunt.” The distinction goes back to Cic-
ero (Academica 1,29).
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but one should be more suspicious of the plausible and more pious sounding
Fortune. In any case these two stand on the ground, while Providentia, the divine
planning, hovers above, high, aloof and not at all obvious.

To say that the high point of the work, the view of God and his providential
ways in the hymn “O Qui perpetua” of Consolation 1ILvi is “personal,” as Dronke
does, is perhaps to claim too much:® “Boethius’ terminology at times looks Cal-
cidian and hence Platonic: Boethius’ distinction between providence and fore-
sight (providentia and praevidentia), for instance, is very close to a passage
(176) where Calcidius insists that Providentia does not “run ahead” (praecur-
rit).”® Béatrice Bakhouche thinks Boethius had immediate access to the Calcidi-
an commentary that accompanied the translation, whereas Courcelle proposed
Macrobius as an intermediary.’® In any case Boethius shared with Calcidius (1)
the idea of a God who did not look let alone plan ahead from the first to the
last, but more “spectated” on high, and (2) the universe’s perpetuity, with its
own built-in transformative powers," and as a corollary the somewhat “hands
off” approach of the Divine Ruler. In other words God oversees but does not in-
tervene in human affairs. In turn the human soul has two powers: there is the
prudence (opinatrix), which helps one deal with mutable and generated things
of everyday import. But moreover there is wisdom (sapientia), to contemplate im-
mutable nature. However, “[i]n connection with the problems of destiny, Calci-
dius says that when a planned outcome is complete, it is ‘comprehensible’.”*?
Again we see the benefit of hindsight. In the present age wisdom has little
chance to predict the flow of events but is there best to adapt to them. The
world itself as a network has its own ways and even will. Necessity is not of
the absolute type, only conditional, i.e. on the basis of freely chosen action
(as Boethius in turn articulates at Cons. V,6,18 —26) such that humans too have
freedom, for God never knows anything in advance so as to fix or predetermine

8 Peter Dronke, The Spell of Calcidius: Platonic Concepts and Images in the Medieval West, Mil-
lennio Medievale 74; Strumenti e Studi 17 (Firenze: SISMEL edizioni del Galluzzo, 2008), 42.
9 Ibid., 46.

10 Béatrice Bakhouche, “Boéce et le Timée,” in Boéce ou la chaine de saviors: Actes Du Colloque
International de la Fondation Singer-Polignac, Présidée Par Edouard Bonnefous, Paris, 812 Juin
1999, edited by A. Galonnier, Philosophes Médiévaux 44 (Louvain-la-Neuve/Paris: Editions de
I’Institut Supérieur de Philosophie/Editions Peeters, 2003): 5-22.

11 Calcidius’s patron was Ossius, and hence wrote perhaps prior to or just after Nicea; al-
though: Waszink wants to date him circa 400.

12 Dronke, Calcidius, 10.
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it.® In the Calcidian scheme, Providentia is exalted in being identified with Nous
such that the anima mundi obeys her. Such Providence holds and embraces all
things more closely than the Transcendent Good, having penetrated matter
(silva) entirely, “forming her fully, not like the visual arts giving form to the sur-
face only, but in a way that nature and soul, permeating solid bodies, bring ev-
erything to life.”** Providence is Divine Wisdom in action, caring for the every-
day things: “Boethius’ divine pilot steers with perpetual, not with eternal,
reason.”” The word perpetua is tellingly chosen. In Book V of the Consolation,
Boethius averred that God has seen everything from eternity and that humans,
far from being under his control are free to practice virtue, in other words to
practise right things whatever way the world’s events take them. Worldly
goods and prospects don’t matter: since all things long to return to God, we
should all the more cling to God as the fons bonorum.

The Anonymous of Sankt Gallen in his commentary on Boethius was the
“first of the Carolingians to identify the anima mundi with the sun,” as suggested
by Calcidius: the sun is at centre of all things, like a body’s vivifying heart, and
one is warmed “by the homeguiding fire” (ignis redux).'® King Alfred the Great’s
free translation and expansion of the Consolation emphasised that the first ex-
ample of the Creator’s tenderness towards creation is the phenomenon of the
changing seasons. Further, where Boethius had “drawn all things from exemplar
on high,” Alfred wrote “without exemplar.” Albert popularised the notion that
not just Fortune, but the human soul itself is like a wheel that rises upwards
when it reflects on God, but downward when it gazes on transient things. In Beo-
wulf the term “wyrd” means humankind’s lot. “What comes out in Beowulf is not
the old-Germanic belief in Fate, but a Christian resignation to the inevitability of
the course of events as they are ordained by God’s Providence in his benign rule
of history.”"”

Calcidius’ work also persuaded John Scotus Eriugena:

13 Peter H. Huber, Die Vereinbarkeit von gattlicher Vorsehung und menschlicher Freiheit in der
Consolatio Philosophiae des Boethius (Ziirich: Juris, 1976), 57 ff. This is in contradistinction to
the emphasis of Ammonius.

14 Dronke, Calcidius, 25.

15 Ibid., 42.See Periph 1.452C: theos is defined as He who runs through all things in that his
word runs rapidly (velociter currit sermo eius).

16 Courcelle, Consolation, 51.

17 Paul E. Szarmach, “Boethius’s Influence in Anglo-Saxon England: the Vernacular and the De
Consolatione Philosophiae,” in A Compnaion to Boethius in the Middle Ages, ed. Philip Edward
Phillips, Brill’s Companoins to the Christian Tradition 30 (Leiden: Brill, 2012): 221-54, 246,
with reference to B. J. Timmer.
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“to see matter in a way that was far from mere imperfection or privation: rather, as having a
unique bond—informitas—with the transcendent divine realm. Calcidius likewise intro-
duced Eriugena to the Aristotelian concept of the “perfected life,” the entelechy [...] and en-
abled him to relate his non-Platonic concept to Plato’s anima mundi, as the fount of all par-
ticular souls.’®

What is perpetual is a perennial transformation which has a near vertical trajec-
tory in the sense of ascent towards the higher. Pseudo-Dionysius in his Celestial
Hierarchy (261B) had contended against the view that there were angels for dif-
ferent races, since there was one pronoia and one source of all. In that sense God
directs all races, and Eriugena echoes this in his commentary on Dionysius,
where (Expos 9.528) he claims that Jews are wrong to think that God does this
only for them, and for other peoples uses angels. God contains all providential
activity within Himself, even as he sees it all unfolding (Periphyseon II, 590B)."

According to Eriugena in Periphyseon III, 6 -7, “Nothingness” is merely the
flipside of Being rather than its presupposition, or matrix.?° “Nothingness”
helps to reinforce the contingency of that which is, or works at least as a symbol
for that contingency. All things have been in God’s word, before they have come
into being (Periphyseon 111,15) such that a true understanding of the ex nihilo is
“from the Word of God.” And of course, while there is real difference between
Creator and Created, there is not a separation for they come together in the
act of creation.”* Also, God’s vision of everything is its foundation (Periphyseon
1,12:704B). Moreover, while essence is that which something has or is at core in
God, nature is that which can change and grow (just as indicated in the root
meaning of the Greek word physis (Periphyseon V,3). With allusion to Maximus’
resolution of opposites in Ambigua 37, Periphyseon V,8 develops the idea to
the point that in the state of perfection all that will remain are the spiritual un-
changeable substances, which will be taken up into world of ideas. Hence in the

18 The Spell of Calcidius (Firenze: Sismel 2008), xx.

19 Cf. Jean Trouillard, “Erigene et la theophanie creatrice, in The Mind of Eriugena: Papers of a
Colloquium, Dublin 14— 18 July 1970, eds. John Joseph O’Meara and Ludwig Bieler (Dublin: Irish
University Press, 1973): 98 —113.

20 Dirk Ansorge, Johannes Scottus Eriugena: Wahrheit als ProzefS. Eine theologische Interpreta-
tion von ‘Periphyseon’ (Innsbruck; Wien: Tyrolia, 1996), 221: “Eriugena hingegen, der vor allem
an der Unverdnderlichkeit Gottes festhalten mochte, geht davon aus, daf3 das Seiende von Ewig-
keit her in Gott geschaffen ist. Damit aber kann das ‘Nichts’ nichr mehr als etwas begriffen wer-
den, das dem Geschaffenen zeitlich irgendwie vorausgeht. Es ist vielmehr etwas, was mit dem
Seienden als solchem immer schon gegeben ist.”

21 “Diese aber trennt das Geschaffene nicht vom Schopfer; sie vereint vielmehr beide im schop-
ferischen Geschehen selbst” (Ibid., 238). This refers to: “Datum refertur ad naturam, donum re-
fertur ad gratiam” (Comm Jn III, ix, Jeauneau, 53).
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human understanding of things we are wrapped up in the Word; and this means
that just as there is process in the world’s unfolding, so too there are processes in
understanding it. Only thus will bodies qualify to share in glory, as spiritual bod-
ies by association with spiritual minds.? Boethius notion of perpetuitas, argues
Giulio D’Onofrio, was a gift to Eriugena, who developed it into his notion of tem-
pora aeterna.

Eriugena employed the term endelechia to mean the perfection of the soul as
that which (and here he was much more Platonic than Aristotelian) has the func-
tion of being the perfector of all things. He resisted any idea of a created anima
mundi as the force at work, and at Periphyseon 1,476 he approves of Gregory of
Nyssa’s De imagine, because it does not resort to the notion of anima mundi.
In Periphyseon 11,563 it is clearly God the Holy Spirit at work in guiding and per-
fecting creation, not a creaturely anima mundi. Thus in Eriugena’s Periphyseon,
providentia was viewed as a divine Mind (nous) at work. Matter and divine wis-
dom have formless nothingness in common and thus they come to meet and
complement each other: the latter comes to exist in the former. The extremities
of being are thus linked. As Dronke puts it: “the highest and the lowest have a
bond that links them, they have certain features in common. It is such a bond
that Calcidius had seen between the divine Mind and primordial matter (Provi-
dentia and Silva), and which Eriugena envisages between divine and material
formlessness (informitas).”* Matter is something positive for Eriugena’s scheme
of creation’s perfection: “He thereby distinguishes matter, the non-being which is
pure potentiality for form, from neediness — the non-being which is privation of
form.”?* The point is that creation is continuing.

A further side of this immanentism can be found in Periphyseon V,8-12,
where this vision set forth shows many signs of Stoic thinking and an emphasis

22 Giulio d’Onofrio, “A proposito del ‘Magnificus Boetius.” Un’ indagine sulla presenza degli
‘Opuscula Sacra’ e della ‘Consolatio’ nell’opera eriugeniana,” in Eriugena. Studien zu seinen Quel-
len: Vortrdge des III. Internationalen Eriugena-Colloquiums, Freiburg Im Breisgau, 27.—-30. August
1979, ed. Werner Beierwaltes, Abhandlungen der Heidelberger Akademie der Wissenschaften,
Philosophisch-Historische Klasse (Heidelberg: Winter,1980): 189 —200, 198: “Provvidenza é per
Boezio la forma immobile di tutte le cose stabilita nel presente eterno senza tempo del
sommo principio, e cioé quello che Giovanni Scoto indica come ‘tempora aeterna’; fato € ’ordine
e la connessione temporale delle cose mutabili, secondo il piano della dispozione provviden-
ziale, ossia, secondo I’Eriugena, lo svolgersi dei ‘tempora saecularia’. [...] Ma la prospettiva
del ‘reditus’ permette a Giovanni Scoto di accogliere in un certo senso questa idea [perpetuitas],
attribuendo alla creature una durata senza fine che pud adeguatamente essere definite ‘perpet-
uitas’, in quanto tutte rientreanno nelle loro ‘rationes’ eterne.”

23 Dronke, Calcidius, 79f.

24 Ibid., 12.
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on continuity between old and new creation.” Despite the fall humanity has es-
sentially speaking remained the same in God, even though nature has been
spoiled.?® One might ask whether the thing that is relied on to become and
grow is also that which has been vitiated, and then enquire how those two things
can be correlated. In all this apparent “panentheism” one might also wonder
whether Eriugena’s much-vaunted individual human freedom (as charted in
his De Praedestinatione) is only provisional. Yet part of the gift of grace, as dis-
tinct from the given of creation, is individuation of human persons, for Christ is
not just principium adunationis but also principium individuationis. Human na-
ture is changed: human individuality exists in recognising the truth of one’s
common elevation, in which the dialogue with God will continue endlessly.
Put another way, the change Christ brings was primarily a noetic one, whereby
the good that creation contains and its being “Spirit-formed” can now be recog-
nised.

As already mentioned, the vision of God is the very foundation of the uni-
verse. Seeing and making are one and the same, such that the vision of it is
his will and the working of his will. Moreover, God even somehow sees Himself
in His creating.”” Creation’s essence is what it is at its core and in God, but natura
is something that can change and grow.?® Grace reaches out beyond the existent
towards theosis.?® One can say that all is to be taken up into God. As created be-
ings, human bodies are bound for glory just as much as souls; together they will
become spiritual bodies by the overcoming of division.’® Human nature is
changed: one’s individuality exists in recognising the truth of our common ele-
vation.

One might then say that for Eriugena, Providentia is higher than creation be-
cause it is nous: the anima mundi or “second mind” obeys it, and as such is the
personification of Fate, which is ultimately controlled by a chain of command,
although it enjoys a fair bit of freedom. Providence holds and embraces all

25 “totus homo manens secundum animam et corpus per naturam, et totus factus Deus secun-
dum animam et corpus per gratiam. Naturarum igitur manebit proprietas.”

26 “suae pulchritudinis vigorem integritatemque essentiae nequaquam perdidit neque perdere
potest.” (Periphyseon V,6).

27 704B (Periphyseon 1,12): “visio dei totius universitatis est conditio. Non enim aliud est ei vi-
dere et aliud facere, sed visio illius voluntas eius est et voluntas operatio.”

28 See Periphyseon V, 3. Here there is a strong influence of Maximus, Ambigua 37.

29 Ansorge, Johannes Scottus Eriugena, 303: “‘Gabe’ bezieht sich auf die Schopfung in ihrer Ge-
gebenheit, ‘Geschenk’ hingegen auf deren gnadenhafte Vollendung: ‘Datum refertur ad natur-
am, donum refertur ad gratiam” (Cf. Comm Jn 1II, ix, Jeauneau, 53.).

30 “totus homo manens secundum animam et corpus per naturam, et totus factus Deus secun-
dum animam et corpus per gratiam. Naturarum igitur manebit proprietas” (Periphyseon V,8 —12).
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things more closely than any Transcendent Good alone would. Providentia has
penetrated silva or matter entirely, forming her fully, not — as with the visual
arts — giving form to the surface only, but in a way that nature and soul, perme-
ating solid bodies, bring everything to life.>* This is work that is ongoing, and a
commanding holiness persuades silva to offer herself,* to the extent that sapi-
entia and Providentia become synonymous.>® By the Twelfth Century, the busi-
ness of creating new forms was also ascribed to Natura, as in Bernardus Silvest-
ris Cosmographia and Alan of Lille’s hymn to Natura. Accordingly sapientia is
also able to develop.

Ever since Alcuin’s discovery of Boethius’ Consolation in the late Eighth Cen-
tury, it became increasingly popular,3 not least because it advocated learning
Wisdom as some sort of natural theology, which drew from experience and in-
clined towards virtue. Among the Carolingians, Remigius the pupil of Eriguena
actually made sure to deny any power to Fortuna. As Courcelle noted, Remigius’
approach was an assertively Christianising one.* Fortune or fate could be tamed
if put in its place, under the close attention of Providence. For Richard of Reims
(c 980) who used “Fortuna” twenty times, the term Fortuna was associated with

31 Ansorge, Johannes Scottus Eriugena, 25.

32 Ibid., 270.

33 Eriugena worked with the concept of “primordial cause,” which he received from Augus-
tine’s De Gen ad litt. Robert Crouse, “‘Primordiales causae’ in Eriugena’s Interpretation of Gen-
esis: Sources and Significance’, in Ioannes Scottus Eriugena: the Bible and Hermeneutics, eds.
Gerd van Riel, Carlos Steel, and Michael Richter (Leuven: Peeters, 1996): 209 220, 213 com-
ments: “In any case, it is evident that the causal reasons have an ambivalent status: they are
eternal, one and unchanging in the eternal Word of God; they exist aliter in the elements of
the world, where all things were created at once, timelessly; and they exist also in things
which are created through the process of time. As defining the ideal natures of created things,
they prescribe also the ends towards which all creatures move, as returning into their primordial
causes,” which exist in the mind of God; but the passage quoted by van Riel at n.26 on p.219 (re.
De Gen ad litt V1,10,17 CSEL 28/1,182: “Sed haec aliter in verbo Dei, ubi isti non facta sed aeterna
sunt, aliter in elementis mundi, ubi omnia simul facta futura sunt, aliter in rebus, quae secun-
dum causas simul creatas non iam simul creatas non iam simul, sed sua quaeque tempore crea-
tur”) - this really contains nothing as fancy as he claims. Eriguena is hardly true to Augustine at
this point.

34 Courcelle, Consolation, 47: “Enfin, dans une Lettre aux moines d’Hibernie, Alcuin revient sur
les degrés de la Philosophie boécienne et ose presenter les sept disciplines comme le moyen
nécessaire pour monter jusqu’au faite de la perfection evangélique.”

35 Quoted in Ibid., 288: “Nota fatum nihil esse, ut beatus Augustinus aliique dicunt. Sed quid-
quid providentia Dei disponente foris agitur, fatum vocatur? Sed beatus Gregorius dicit fatum
nihil esse. Sed si fatum aliquid esse dicendum est, fatum est naturalis ordo rerum ex providentia
Dei venentium. Siquidem fatum dicitur locutum, et dixisse Dei fecisse est: Dixit et facta sunt,
mandavit et create sunt (Ps 32:9). Fatum est igitur opus Dei quod ex providentia descendit.”
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the rupture of harmony, although it was used in a slightly more positive sense by
Liudprand of Cremona. The study of Providence in that sense (not trying to trace
God’s purposes in history but to observe meaningful patterns of human behav-
iour, apparent “coincidences” and consequences both in private and public life)
could take one to the portal of the gospel. At least Remigius of Auxerre and oth-
ers up until the high middle ages thought so, and would also benefit from the
rediscovery of interest in things classical during the Renaissance. It is perhaps
no coincidence that Eriugena remained very much part of this appreciative
movement. The idea of the “world-soul” immediately implied the extra-tempo-
rality of the world in its formal essences. For Boethius, the esse of creation
was already in God’s mind, but “id quod est” needed creation. The gloss on Boe-
thius by Remigius which might well come from his master, Eriugena, states that
before things are made they are “God” and “wisdom” in his providence and dis-
position.>

Boethius could help one to see that there was a quasi-secular, “pre-sacred”
or “ordinary” realm in which created agents were free to work, and God moved
in a sort of eternal present, so as to be cause of all, yet cause of no event in par-
ticular.” Courcelle points out that the medieval commentaries on Boethius
seemed to miss his warning about Fortune as a fickle and evil mistress and al-
most inverted his message. Fortune under Providence’s tutelage and guidance
gained respect the more was ascribed to her as delegated by Her Guide, despite
the warnings from the Carolingians. For on the one hand there was Augustinian
Heilsgeschichte for the Church and the State, i.e. political theological history as it
were, the kinds of things which God was directly interested in, and on the other
hand there was the Boethian-inspired “other history,” wherein Providence uses
proxies to mediate between the eternal God who “spectates” and all that is cre-
ated, all for the sake of spiritual improvement. Creation in turn experiences prov-

36 Siobhan Nash-Marshall, “Boethius’s Influence on Theology and Metaphysics to ¢.1500,” in
Companion to Boethius in the Middle Ages, eds. Noel Harold Kaylor, Jr. and Philip Edward Phil-
lips, Brill’s Companions to the Christian Tradition 30 (Leiden: Brill, 2012): 163-91, 187, n.62,
quoting Commentum in Opuscula 3: “Omnes enim res quaecumque sunt, ante essentiam, id
est antequam in formam essendi veniant, deus sunt et sapientia sunt in providentia et disposi-
tione eius.”

37 Jean-Yves Tilliette, “Eclipse de la fortune dans le haut moyen age,” in La fortune théme, rep-
résentation, discours, eds. Yasmina Foehr-Janssens and Emmanuelle Métry, Recherches et Ren-
contres 19 (Genéve: Droz, 2003): 93-127, 99: “La doctrine de Jean, qui s’emploie a sauvegarder
la liberté humaine, s’appuie notamment sur la distinction, d’origine augustinienne, mais aussi,
me semble-t-il, d’inspiration boétienne, entre deux orders de temporalité, les tempora saecular-
ia, au sein desquels s’exerce cette liberté, et les tempora aeterna, temps de Dieu étant pour lui
pure contemporanéité.”
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idence as fate dealt out by resolute Fortuna and, as experienced, often seems
plain contrary to reason. It is this that provides humans with the framework
and chain of events in which they have to act. Humans are free in that they
can rise above their history, surf it, as it were.*® Boethius gave his medieval read-
ers an alternative realm which was part of the Christian universe, not just the
pagan one. In turn, the writers of Parzifal and Erec (Wolfram von Eschenbach
and Hartmann von Aue) knew Boethius from summaries of the early medieval
schools, which were provided in the Arts faculties. It is not insignificant that
of all the church theologians, Bocaccio cited only Augustine and Boethius.?®
One might wish to compare and distinguish, Isidore of Seville (d. 636) one
who was more interested in reinforcing the place of his own national unit,
Spain,*® as vital for God’s continuing purposes. There were, so he thought,
seven ages of world history; yet he interpreted these without having space for
Heilsgeschichte as such. There was no sense that the history was sacred or in
any sense fashioned according to biblical history.** The point of Isidore’s Etymol-
ogies was to give moral guidance from Providence’s instruction - in this he
seems quite close to Boethius — but on a wider, national level. God’s plan in his-
tory, unfortunately did not seem very obvious to those who followed him. Medi-
eval commentaries on Boethius’ Consolation therefore typically focused on the o
qui perpetua poem (Cons. II1,9), the sort of paternal consolation which keeps one
trusting for a happy outcome. As Dronke puts it, “Boethius’ divine pilot steers
with perpetual reason, not with eternal. The word perpetua is tellingly chosen.”*?
It is not the case that humans, however pious, can gain a God’s-eye view. There is
an echo of what the Wisdom of Solomon 7:27 (et in se permanens omnia innovat)

38 Frederick P. Pickering, Augustinus oder Boethius? Geschichtsschreibung und epische Dichtung
im Mittelalter und in der Neuzeit, 2 volumes, Phiologische Studien und Quellen 39 and 80 (Ber-
lin: Schmidt, 1967-1976), 1: 88: “Zwischen dem ewigen Gott (spectator cunctorum) und allem Un-
geschaffenen und Geschaffenen vermittelt die gottliche Vorsehung; alles Erschaffene (Sonne,
Mond, Gestirne, der Mensch) erlebt in der Zeit die Beschliifle der Vorsehung als unerbittliches
Fatum, das fiir den Menschen —- infolge der Unvollkommenheit der ihm bescherten ratio —
oft vernunftwidrig erscheinen muf3. Zwischen dem Menschen und seinem Fatum vermittelt For-
tuna; in Ausiibung seines librum aribitrium handelt er; sie gestaltet seine Geschichte, den jewei-
ligen eventus.”

39 Ibid., 94.
40 Arno Borst, “Das Bild der Geschichte in der Enzyklopadie Isidors von Sevilla,” in Deutsches
Archiv fiir Erforschung des Mittelalters 22 (1966): 1-62, 3: “ [...] vielleicht schuf er [Isidor] sogar

als Gegenstiick zum universalen Geschcichtsverstdndnis des Orosius die Grundlagen fiir das na-
tionale Geschichtsbild des spanischen Mittelalters.”

41 Ibid., 59: “Es fehlt die tiber die Zeiten hinwegspringende Typologie, der Glaube an die Sen-
dung der Roma aeterna.”

42 Thid., 38.
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ascribes to Wisdom. The procession-return of creation reflects that of God: the
world-soul turns round the nous and moves the cosmos. By making ultimate re-
ality cosmic, one can be less perturbed by things not working out so well at a
personal or national level.

The O qui perpetua presents a picture of order being brought into the world,
both in the visible and invisible realms, through restraining, guiding and leading
back. The point is that for the godly, God will be seen in rest as beginning, mid-
dle, guide and end. Boethius’ theological respectability was safeguarded in part
through the selective reading which privileged this and a few other key passages
where the stability of Divine Providence is lauded, even though it does seem
rather to have been “kicked upstairs,” leaving Fortune as its untrustworthy stew-
ard. Despite Boethius’ Christian taming of Fortuna — “the motif of the Consolatio
that proved most influential in narrative and iconographic terms is Fortuna at
her wheel, an allegory of the inconstancy of the human condition [...]. But
when she [Fortuna] reappears powerfully in the literature of the High Middle
Ages, in most cases it is rather the image of the licentious, fickle donator of
worldly goods and controller of the wheel that proves more influential than
her Boethian manifestation.”*® Fortune is dangerously neutral, a double agent.
In Alan of Lille’s Anticlaudianus she is depicted as living on a steep rock in
the sea and needs to be persuaded to help in making the new perfect human
being.

To describe a shifting Fortune as having a residence seems paradoxical. For-
tune itself is a bit of a vagabond, and in the Anticlaudianus Books 7-8, Alan dis-
agrees that noble origins are a result of noble morality: Ridiculing this, Alan as-
serts that nobility is something quite contingent, a mere accident of birth. This
applies to Fortune herself. Alan and Bernard Silvestre see Fortuna as without
falsehood, well-meaning enough yet with a torn and flawed cloak, which is Na-
ture. Alan likes to use Prudentia as a synonym, although the sense is a prescrip-
tive one: in theory Fortune with scales placed in her hand by God (following Wis-
dom 11:21) touches heaven while being shaped for humans on earth. Continuing
in this vein, by the Thirteenth Century Fortuna is somewhat sacralised by its em-
ployment in the cultivation of virtue, so that Aquinas could view Fortuna favour-
ably; as Aristotle mentions, it can make one generous (STh2.2 q129,a8).** Al-
though Aquinas is not a representative of a “double truth,” his distinction of

43 Christina Hehle, “Boethius’s Influence on German Literature to circa 1500,” in A Companion
to Boethius in the Middle Ages, eds. Noel Harold Kaylor, Jr. and Philip Edward Phillips, Brill’s
Companions to the Christian Tradition 30 (Leiden: Brill, 2012): 255-318, 283.

44 “Introduction” a I’édition, avec traduction francaise, de la Consolation de Philosophie de
Boéce (Paris, 2009, collection “Lettres gothiques™).
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the orders of grace and nature, with the latter slotting into the purposes of the
former and yet also being sustained and renewed by it, illustrate a Boethian-
Eriugenian as much as an Aristotelian approach to history, that of creation in
its being moved.

The Middle Ages viewed Fortuna as the unexpected turn of the wheel, while
God’s Providence moved at a level that was “higher” than in that of individual
lives.** In the case of the Emperor Henry IV the fortuna could be sad, and
came close to fatum, but in other cases it was not without favour; however,
this seemed to occur precisely because the unhappy circumstances of his “pri-
vate life”*® took him away from the steady guidance of the advance of salvation
history. The lack of connection between ethical behaviour and fortune corre-
sponded to an area not as tightly governed by Providence which had delegated
responsibility to a lower force.”” Fortuna was both good and evil: it was unpre-
dictable, just like a wheel. As Aquinas would represent it: ethics follows (mis)for-
tune, not vice versa.

Manegold of Lautenbach was bishop in 1133 when he wrote a commentary
on the Consolation (with cross-references to Ovid’s Metamorphoses) showing
how divine power is able to order all things. The ethos of Ovid’s work where
the one constant seems to be “capricious transformation” does not sound very
reassuring for the reader, unless one thinks it is about misfortunes that happen
to other, less pious people! Certainly in the notable humanist William of Conches
one learns that morality is linked to the whole organisation of the world, to a
degree which can sound almost “karmic:” “The mixing bowl is Plato’s name
for divine providence [...]. Human souls are contained in the bowl which is divine
Providence [...]. Human souls, that is, share even in the realm of divine Provi-
dence, though their destiny is not the immutable one of the World-Soul, but is
full of vagaries.”*®

45 Hans-Werner Goetz, “Fortuna in der hochmittelalterlichen Geschichtsschreibung,” in Das
Mittelalter: Perspektiven medidvistischer Forschung Zeitschrift des Medicdivistenverbandes I, H 1:
Providentia-Fatum-Fortuna, ed. Joerg O. Fichte (Berlin: Akademie Verlag, 1996): 75— 89, 86: “For-
tuna und providentia Dei reprdsentierten folglich unterschiedliche Sichtweisen, doch sie be-
wirkten letztlich dasselbe Geschehen.” This with reference to Otto of Freising’s Chronik and
the anonymous Vita of Emperor Henry IV.

46 Georges Duby, ed., A History of Private Life, Vol. 2: Revelations of the Medieval World, trans.
Arthur Goldhammer (Cambridge, Mass.: Harvard University Press, 1988).

47 1bid., 88, Anm. 104: ‘Rahewin, Gesta Frederici [Barbarossa] 4,4: Deo favente ‘mores non mu-
tabimus cum fortuna.’ [Sallust, Catil. 2,6.]. 1

48 Rosalind Love, “The Latin Commentaries on Boethius’s De consolatione Philosophiae from
the 9th to the 11th Centuries,” in A Companion to Boethius in the Middle Ages, eds. Noel Harold
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Peter Abelard changed his mind about this Anima Mundi. From supposing
like William of Conches that it could be a real entity, even the Holy Spirit in
the world, he came to view it more like a metaphor for God’s universal effects.
For Abelard, the vivifying power of the World-Soul in human souls means noth-
ing other than the spiritual life which the Holy Spirit grants to souls through its
gifts; its quickening of all physical bodies is a “beautiful metaphor” (pulchrum
involucrum) for the working of God’s love (caritas) in human hearts.”*® Citing
the phrase from Psalm 135:5, — “he who has made the heavens in his intellect”
(Qui fecit caelos in intellectu) — Abelard adds, “as if there were a twofold creation
of things: a first one in the ordering itself of divine Providence, a second in the
handiwork. In accordance with these two creations, philosophers have affirmed
that there are two worlds, one intelligible, the other sensible (sensilem)”.>° By
“sensible” one could understand “the things of the world in as much as these
are not immediately part of the divine purpose, but accidental to it.”**

By and large only the Chartres scholastics felt comfortable enough to com-
ment on vv. 12-21 of the O qui perpetua in the Consolation where the sense
seems at times both cosmic in a physical sense and yet also metaphysical. Yet
the very final verse (Principium, vector, dux, semita, terminus idem) and hence
the poem as a whole seems very much to echo the Wisdom of Solomon as
John of Fécamp and Thomas de Citeaux saw. In Thierry of Chartres’ account, na-
ture is more a force, one which presides over birth and becoming of things. It
exists under God to complete His works and has a certain amount of influence
of its own.>? In this idea of semi-autonomous Nature, that which is embodied
shares in dignity, with the divine goodness as final cause of creation’s goodness.
The Word has knowledge of the end of things, but the anima mundi does seem to
give definition to divine providence, not least by its omnipresence. Thierry drew
on Eriugena to posit an intimate presence of God to all creation. God as the es-
sence of all seemed to his enemies to suggest that the Holy Spirit operated on a
lower level and was therefore subordinate in the Trinity, but direct references to

Kaylor, Jr. and Philip Edward Phillips, Brill’s Companions to the Christian Tradition 30 (Leiden:
Brill, 2012): 75134, 116.

49 Dronke, Calcidius, 122.
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52 Tullio Gregory, Anima mundi: La filosofia di Guglielmo di Conches e la Scuola di Chartres
(Pubblicazioni dell’Istituto di filosofia dell’Universita di Roma, III; Florence: Sansoni, 1955),
182: “Qui la natura non appare pill come una semplice epifania del divino o un simbolo di
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the Spirit are rare in his work on creation. If for Thierry, the anima mundi brings
form and matter together, for William of Conches it also holds creation together,
along with (Augustine’s) seminal reasons which keep creation continuing.>® Here
we have possibly the Holy Spirit, but it actually seems more like a divine energy
common to the Trinity. Rather than delineate the Trinity in terms of “power-wis-
dom-will,” which proved overly controversial for William’s career, Thierry’s pupil
Clarenbald of Arras (d. 1160) wrote that the Father creates, but the Son “is the
force that providentially imposes forms on matter, moving it from the state of
pure potentiality to the state of fulfilment, in which it can be known by the
human mind. In addition, the Son supplies the created substances thereby
brought into being with seminal forms.”**

In Bernard of Silvestris’s Cosmographia the character Natura persuades Nous
to make things better — Silva can be beautiful once more. Creation is understood
to be engendered by tertiary theophanies.>® Nous has to admit it is not all Care-
ntia’s fault but nevertheless she has been remiss. Wisdom is then presented as
the divine power and plan, and is not totally identified with Christ, — although
there is some amount of fusion; Natura is to enlist Urania and Physis her sisters
to help her in beautifying things anew: in a garden the three fashion a new
human being with a soul and provide her with intellect so she can overcome ne-
cessity.

Peter Lombard had no place for such speculation in his Sentences. In fact, he
had to give the angels a lot of work to do in the administration of creation (Sent
11,d.2- 8). It was quite unacceptable to divide up the work of creation between
the Persons of the Trinity. Instead, the angels were created all at once (and treat-
ed in Sentences I1,dd.10 — 11), then everything else arrived over six days, for Lom-
bard agrees with Gregory against Augustine that creation did not all happen si-
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multaneously. Yet “seminal reasons” can do the work of continuing creation,
along with the angels of course. Like Hugh of St Victor,>® Peter seems anxious
to get on to the order of redemption than to discuss cosmology. At Sent
11,dd.24 - 26, having treated the Fall, he comments that the body of man was pre-
viously both mortal and immortal, in that it was both able to die and not to die,
and at d.29: “For he was not able to take a step without the aid of operating and
co-operating grace; yet he was able to stand straight.”” In other words the inter-
vening of God seems reserved for God’s relating to pre-lapsarian Adam and to the
ordo restaurationis, but nothing in between. If there is something quasi-provi-
dential in postlapsum creation, it is something built into it rather than something
belonging to divine superintendence.

The strong influence of the Neoplatonic and Pseudo-Aristotelian work
known as the Liber de Causis can be felt as the high Middle Ages approached.
According to the Liber, the heavens and the earth are connected in a parallel mo-
tions.>® Some writers like William of Auvergne would oppose any such valoriza-
tion of physical laws with a strictly moral ontology adapted towards the changes
of history. The law of the gospel (lex evangelii) leads one on from the law of na-
ture (lex naturae) towards perfection: many of Moses’ laws are included as be-
longing to this natural law, which has not lost its relevance. These two realms
(of nature and history) overlap of course, but later developments like the laws
of the Mohammedans were to be considered laws of sensual pleasure.”® William
ridiculed the idea that the Hebrew laws had their origin in Saturn, the source of
prophecy and revelation, which was the reasons the fortunes of the Jews were so
very variable. Simply, stars and planets do not have souls, and as ignoble they
cannot influence the noble (souled) on this earth. Nevertheless despite William’s
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warnings, the Liber influenced the popular theory of dreams and astrology; a fu-
sion of physical and spiritual terminology borrowed from the bible often ap-
peared.® Fire as a principle of life is a supreme example of the physical and
the metaphysical,®* and was related to fire as the quality of the sun’s sustaining
power; fire in its activity however could move and have some sort of subtle but
powerful agency. This line of thinking resulted in Thomas Aquinas’s refusal to
ascribe agency absolutely to God without remainder, so as to emphasise the
role of things as causes — it is fire that heats, not God, as some more self-con-
sciously Augustinian writers would claim. On the whole, dreams were not to
be relied upon unless they were clearly a revelation from God: one can receive
one-off impressions in the soul during sleep, but otherwise knowledge came
through the senses. Yet Albert the Great and Roger Bacon would see dreams
as providentially sent, especially in preparing for the struggle against the Anti-
christ.®

As the noonday of the Middle Ages approached, human destiny was seen as
being in the image of divine providence, hence containing true freedom and op-
portunity for virtue and blessing. With the translation of Nemesius by Alfanus of
Salerno and then by Burgundio of Pisa, the intellectual tradition of “Christian
Stoicism” enjoyed attention by mainstream theologians such as Robert Grosse-
teste and Albert the Great: “Whereas destiny is an invariable chain of causes
and effects, providence supplies for everyone that which is profitable and bene-
ficial.”®® Unlike the Plotinian alternative, this theology believed that God did not
emanate from himself but freely created the contingent as contingent, as in keep-
ing with the Timaeus. For Albert, God creates all things but co-creates with these
all their activity. The view that St Paul was influenced by Seneca had become a
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commonplace, and hence there was no automatic rejection of Stoicism.** How-
ever, Verbeke concludes that Thomas Aquinas “rejects the unbreakable connec-
tion between causes and effects as it was presented by the Stoics.”® One can see
that accentuated in Ulrich of Strasburg, for whom things are best executed for
Providence by the children since they love the Father and act freely; slaves act
out of fear and the animals need pushed. God takes real care especially over
those that can also have a supernatural end.®® For Providence to work best crea-
tures need to co-opearate. God will succeed in realising his purposes quicker and
easier if (like children) humans listen, rather than (like slaves) merely blindly
obey wihout using their imagination and initiative to help fulfil God’s will.*’
We cannot make Providence responsible for all, for virtue and vice play a
part. Indeed sometimes an event that seems nasty might be good, like a doctor’s
cure.

Medieval Historiography

Whereas as late as 1100 the iconography of the wheel was widespread, this was
not brought into association with any “goddess” Fortuna, until around 1220, as
evinced by the Munich BS.4660 (fol.1.v1220). The political context was that of the
Gregorian attack on self-vaunting monarchy. Profane history is presented as cir-
cular and meaningless, in thrall to Fortune.®® Nevertheless there was something

64 Ibid., 8. Also, William of Moerbeke in the late 1200s would translate Alexander of Aphrodi-
sias, De Fato and Proclus, De providentia.

65 Ibid, 93.

66 Joseph Georgen, Des heiligen Albertus Magnus Lehre von der gottlichen Vorsehung und dem
Fatum: Unter besonderen Beriicksichtigung der Vorsehungs- und Schicksalslehre des Ulrich von
StrafSburg (Vechta: Albertus-Magnus-Verl., 1932.)

67 Ibid., 161: “Was hdufig geschieht, irrt, wie die Sklaven im Hauswesen, hdufig von der Ord-
nung ab und dient dem Gut und dem Wohl des Universums nur unter der Leitung des immer
Geschehenden. Was selten geschieht. Verhdlt es sich zur ersten Ursache wie die Haustiere
zum Hausvater, dient es dem Wohl des Universums nur unter der Leitung und Ziigelung des
immer und hé&ufig Geschehenden.”

68 Jean Wirth, “L’iconographie médiévale de la roue de Fortune,”, in La Fortune: Thémes, Rep-
resentations, Discours, eds. Emanuelle Métry and Yasmina Foehr-Janssens, Recherches et Recon-
tres 19 (Geneva: Librairie Droz, 2003): 105-28. Also Jean-Claude Miihlethaler, “Quand Fortune,
ce sont les homes Aspects de la démythification de la déesse d’Adam de la Halle a Alain Chart-
ier,” in La Fortune: Thémes, Representations, Discours, eds. Emanuelle Métry and Yasmina Foehr-
Janssens, Recherches et Recontres 19 (Geneva: Librairie Droz, 2003): 177-206, 177: “Le succés du
Roman de la Rose et la vulgarisation du De consolation Philosophiae de Boéce, traduit (entre au-



72 —— Chapter Two: The Medieval Account of Providence

about the stability of Rome that helped one to feel that in this life, things were
somehow under divine control. For a while in the very early Middle Ages Chris-
tian Rome was promoted as the image of the heavenly Jerusalem, even its “shop
window.” For instance in the Vita St Fulgentii (PL 65.131) one reads what suggests
a harmonious correspondence, a parallel between the heavenly Jerusalem and
the earthly Rome: “Fratres, quam speciosa potest esse Hierusalem coelestis, si
sic fulget Roma terrestris!,” words said to be uttered by Fulgentius as the trium-
phant Theodoric visited Rome in 500. After all, Rome had the bones of Peter and
Paul: “But when the senate of the city faded out in the late sixth century, the
popes emerged as the authority best equipped to rule Rome.”%® Hence the Emper-
or was able to depose Pope Martin I in 653 but not Pope Sergius in 687. Accord-
ingly, “in the eighth century the entire imperial infrastructure in Rome steadily
became papal.””® The papacy also became dynastic during the ninth century,
and it could be argued that Rome was becoming too much the earthly player
to have any enduring pretentions to be a holy pilgrimage destination. Further-
more, the Carolingian church with its conservative, even retrospective mentality
was bound to privilege Christian Jerusalem (and even Jewish Jerusalem, or rather
the eschatologically to-be-restored temple) over Christian Rome. Indeed the Libri
Carolini go so far as to equate Rome with Babylon. For Aachen was to be the new
Rome with its chapel imitating the “tomb church” (which would become the
Church of the Holy Sepulchre), which in turn was understood to symbolise the
heavenly Jerusalem in a sacramental arrangement.”* The Patriarch of Jerusalem
sent the key of the sepulchre to Charlemagne in 800 at his coronation in Rome,
but it was intended for Imperial, not Papal custody. While Rome became progres-
sively identified as the earthly seat of the Pope, the Emperor was to rule over a
“city of peace”, a spiritual though earthly Jerusalem purchased by Christ.”> Char-
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lemagne was to rule as gubernator on behalf of Christ. Furthermore, the Carolin-
gians changed Augustine’s definition of “Jerusalem” as of visio pacis to civitas
pacis, which emphasised the communal aspect of the experience rather than
that of its content.” Earthly providence and rule matched that of heavenly order.

For some “the Jerusalem descended from skies” was not any place on earth,
but was the pilgrim Church. Haimo and Rupert in their commentaries share this
patristic principle, but Gregory the Great and Bruno of Segni think of it to be the
higher place where angels and men dwell together. Either way the earthly and
the heavenly movement worked together. Curiously, as Rome came to assert itself
as a holy city in the present, Jerusalem became more and more the place of pil-
grimage, and Jerome’s old warning against pilgrimages to the City went unheed-
ed.” The verse Ezekiel 5:5 (“Thus says the Lord Jehovah: ‘This Jerusalem have I
placed in the midst of the nations, and raised about her the countries”) was pop-
ular in the collective imagination. Abelard saw Zion as caput regni Christi; Peter
the Venerable regarded the Tomb of Christ as the heart of the world.” But this is
clearly in idealized, not political terms. As Konrad notes, Jerusalem is hardly
central on maps of the world around the turn of the millennium.”® What mat-
tered more was its quasi-sacramental relationship to the heavenly.

The Christian grasp on the Holy Places seemed always to be at best tenuous,
and ironically the agonic Crusades helped to foster the symbolic value of Jerusa-
lem which becomes conceived as a centre “ou nombril du monde,” not least in
Urban II’s 1095 sermon where he proclaimed: “Jherusalem umbilicus est terrari-
um...civitas regalis, in orbus medio posita. Pugnat pro duplici regno, quia quaerit
utramque Jherusalem, decertat in hac ut vivat in illa.””” To paraphrase: “let him
fight for the two-fold kingdom since he seeks each Jerusalem” or “one has to
fight for this one so as to live in the other.” Jerusalem was first and foremost
the earthly version. Again, as with the early Christian theologians, the relation-
ship between the two levels is not a sacramental one, but is predicated on a
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grasp of salvation history in which just as Christ ascended to Jerusalem before
ascending to heaven, so too must the penitential pilgrim.

“Nothing in the Scriptures, nothing in Christian tradition or literature, had
prepared the church for what happened on 15 July 1099. In a providential way,
the City of God has been given back to God’s people.””® To take up the crusade
was to fulfil Christ’s command to take up the cross. Yet after that initial success,
weariness set in, as can be viewed in William of Tyre’s work: “The sense of prov-
idential guidance that was so marked a feature of the progress of the crusaders is
not sustained by subsequent decades. A description of a divine act has been re-
placed by a the [sic] history of a kingdom: Latin Jerusalem.””® As pessimism re-
placed crusading triumphalism, on the basis of Galatians 4:26 and Lamenta-
tions, Jerusalem could be viewed as “our mother Church” only in an ideal or
eschatological sense. Jerusalem was, as it were, eventually “kicked upstairs”
and Rome was left full of power, as a place where sacred and political resources
were hard to distinguish. The parallels with the respective cases of Providentia
and Fortuna are hard to ignore.

Augustine had already established that Christians on earth were only citi-
zens of God through their being co-citizens with angels (civ dei XI,7&24), and
monks already had angelic life, since for Bernard of Clairvaux, the angels
were already brides of Christ. Monks at Clairvaux could even be said to be ‘in
Jerusalem” as in the case of Philip canon of Leicester whom Bernard excused
from going on further to the Holy Land.®® Verses such as Rev 21:2 & 9-10
were popular ones which Augustine had hardly cited. Unlike Augustine, Bernard
equated the bride with the City and joined the love of the community to love for
Christ. The flip-side of an exalted view of Christian leadership is the opposite re-
gard for the church’s enemies. The corpus diaboli idea was much received in the
high Middle Ages, but of course this now seems an error of interpretation of the
Church Father, since although quoted by Augustine in De Doctrina Christiana, it
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was not much employed by him.?! But actually the likes of Otto of Freising were
not so misinformed as moderns are, argues Nikolaus Staubach; Augustine did
think that the city of God was on its way to societas perfecta, such that Robert
Markus’ “liberal” reading of the evidence is possibly too one-sided. Indeed,
the point is that although Gregory VII was wrong to see political powers as mem-
brum diabolicum and his church as pure, nevertheless the notion of imperium
Christianum can be seen as a continuation of Augustine’s idea — which was de-
termined not to separate liturgy from social structure.®” In all this, sacred history
brought the providential affairs of nations and kings “kicking and screaming” in
its wake. As the Church became more Christianized through the monastic influ-
ence, society around it became more civilized.

A new wave of interest in theology of history came from the Reichenau mon-
astery around 1050. Otto of Freising who emerged from this context looked on
the changes of epochs without alarm, as clear signs of a definitely structured
plan for history which God was rolling out. The need for civilisation to mature
was the main reason why Christ was born so late in time.®* Otto made the con-
nection of Consolatio II1,9 to Plato’s Timaeus 27d as he found it in Calcidius, and
used it to help praise the constancy of God who made time continue to flow out
of eternity.®* History could be written to trace the tendency or tenor of the events,
at its worst to show the miseriae mutabilium casibus rerum alternantium. In other
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words, History really served to show just how unreliable things are.®> The virtu-
ous are those who stand fast, holding out for the values of the age to come. The
theological impulse came perhaps from Hugh of St Victor’s pessimism (De sac-
ramentis fidei 1,3,15). Hugh’s doctrine of creation viewed God’s initial work as
very much intended as a basis for the work of restoration (opus restauarationis).
One should also consider Hugh'’s distinction in 1,4,17 between a substantial good
(bonum secundum se) and an accidental one (bonum ad aliquid), i.e. good for
some purpose. Hence there are evil actions which God can make use of, with ref-
erence to Augustine,®® and to the failure of the Crusades. Goetz however claims
that for Otto, such difficulties provide the very path to Glory, and so this cannot
be understood as pessimism, not least (also) because Revelation is available
through these events. God has revealed himself in history even while transcend-
ing it, so that the human mind may perceive him via His effects. For Otto, God’s
will controls all that happened, and is “providential” as the guiding power in
history.®” After taking over from the world empires, Christ now reigns directly.
Yet he conserves the world in his grace.®® And yet the goodness of his creation
also has a say in how history will develop, especially in the case of the created
acting person (angelic and human), here using the Boethian definition as devel-
oped by Gilbert of Poitiers. This helped Otto have a view of individuals as unique
and irreplaceable, yet he made sure to use the term “Person” only about humans
and not about God. Fortune’s wheel is really God’s will. Yet humans are to play
their part in God’s purposes, trying to move from mutability to stability.

In some ways Otto’s vision of the end-times was more ambitious than that of
Joachim of Fiore a century later; there was to be a spiritualisation of the whole of
society which would form a perfect bride for Christ to come back to, including a
Papacy without secular pretensions.® Providential patterns could be seen in
God’s judgement on Rome: Odoacer, like Cyrus was a judge-liberator. “Geschichte
ist grundsditzlich Heilsgeschichte” not least because God’s rule is extending into

85 Ibid., 87: “Otto folgt der Darstellungsweise des Orosius, indem er eine ‘Ungliicksgeschichte’
schreibt,” but without any sense that things would get better during the course of world-history.
86 Civ dei 11,17; cf. Otto, Gesta Fredrici 1, 66.

87 Ibid., 103: “dort, wo Otto konkret wird, spricht er eher von nutus, consilium oder iudicium
Dei.”

88 Chr. Prol: “Sub potenti manu Domini regna mutantis ac pro voluntate sua cui voluerit miser-
entis humiliemur ipsiusque misericordiae [...].”
89 Amos Funkenstein, Heilsplan und natiirliche Entwicklung: Formen der Gegenwartsbestim-
mung

im Geschichtsdenken des hohen Mittelalters, Sammlung Dialog 5 (Miinchen: Nymphenburger
Verlagshandlung, 1965), 110.
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all of history and society.*® It is changeable yet foreplanned: on the way to fulfil-
ment there is no place for blind fate or violence that will not be checked and
judged.’* Church and kingdom very much overlap. Christ raises up his kingdom,
“regnum suum, quod est ecclesia” — a phrase Otto is not afraid to use — to become
Lord of the earth through it. Otto agreed with Eusebius’s likening of Constantine
to the sunshine, for since that Emperor’s regin there had no longer been a history
of a civitas terrena but instead one of Church. This is of course a civitas permixta,
yet even so the civitas Dei is becoming increasingly more visible and political
throughout; it as it blooms on its way to blessedness. Now, the Investiturstreit
means dark times of division, yet there is hope coming from monasteries,*?
and spreading stability as the antidote to fragile mutability, which is the
image of death, and which the whole Chronicle laments.”?

On this account, Providential History is connected to the ontological order in
a way that means that it too is ordered, demonstrating the firm structures of the
realities behind it. Scripture was understood as tracing that history and yet man-
ifesting timeless truths at the same time.** For example, Guibert of Nogent in his
Gesta Dei per Francos claims that Zechariah 12:1-9 concerned the siege of Jeru-
salem in 1099. It takes a gift for spiritual interpretation to interpret history prop-
erly, but Guibert displayed a healthy optimism in his search for patterns in his-
tory and in creation as a whole, with the help of Scriptural interpretation. Those
facts of ancient biblical saving history could continue to guide contemporary life.
Events signified truth, which in turn meant the perception of present and near-
future events.”

90 Otto von Freising, Chronik oder die Geschichte der zwei Staaten (Darmstadt: Wissenschaftli-
che Buchgesellschaft, 1960), introduction by Rudold Buchner, xlii.

91 Ibid., xii.

92 Ibid., 1: “Ihre letzte und feierliche irdische Wirklichkeit gewinnt die civitas Dei in den mon-
chischen Orden.”

93 Ibid., Ixii: “Die mutatio rerum ist die riickbedeutende Gegenfigur, riickdeutend auf die Erhe-
bung und den Fall Adams und der Engel. Die mutatio ist damit das Sinnbild des Todes, welcher
aber das Leben in Gotes Staat erst sichtbar macht.”

94 Laetitia Boehm, “Der wissenschaftstheoretische Ort der historia im Mittelalter: Die Ge-
schichte auf dem Wege zur ‘Geschichtswissenschaft’”, in Speculum Historiale: Geschichte im
Spiegel von Geschichtsschreibung und Geschichtsdeutung — Johannes Sporl aus Anlass seines
60. Geburtstages, dargebracht von Weggenossen, Freunden und Schiilern, eds., Clemens Bauer,
Laetitia Boehm, and Max Miiller , (Freiburg/Miinchen: Karl Alber, 1965): 663 — 693, 687: “Die his-
toria gehort beiden Ordnungen an: der Ordnung des Wirklichen und der dahinterstehenden Ord-
nung des Wahren.”

95 Cf. Alan C. Charity, Events and their Afterlife: the Dialectics of Christian Typology in the Bible
and Dante (Cambridge: Cambridge University Press, 1966).
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To regard history as something in decline, a view perhaps already there in
Augustine, was, as W. Kamlah saw, something that held medieval and early mod-
ern Christianity captive. If all is repetition or no more than new permutations of
combinations, then the earthly city has no future and no chance of progress.*®
This was all part of a contemptus mundi education.”” Staubach is even more
scathing about what he finds in Otto. It hardly deserves the name “history.”
There seems no sense of obligation to wait and see or try to judge history in
any a posteriori way, or that new situations require wisdom of a fresh sort. In
the end, and in contradistinction to Rupert of Deutz, Gerhoh of Reichensberg®®
and Joachim with their chronological typology, Otto complained that history
doesn’t make sense; hence, one needs to look beyond it to the heavens, focusing
on the City of God as it rises above and is immune to earthly vicissitudes.*® What
history teaches us is how to be sober and have lower expectations. This is not
Spengler-style pessimism, but one that is very selective and cautious in its opti-
mism.'°

At some point Otto seems to have lost his Orosian sanguinity and any idea of
civitas permixta, probably around the time of the investiture conflict. The Corpus
permixta doesn’t mean that state has taken over church but simply that in it

96 Wilhelm Kamlah, Christentum und Geschichtlichkeit: Untersuchungen zur Entstehung des
Christentums und zu Augustins “Biirgerschaft Gottes” (Stuttgart: Kohlhammer, 1951), 337:
“Diese raum-zeitliche Ordnung der terrena civitas also gibt die besonderen Allgemeinheiten
her, in denen Augustins Geschichtsphilosophie wie spielerisch sich betdtigt, wahrend sie die Be-
sonderungen eines allgemeinen Fortschritts der Heilsgeschichte vernachlassigt.”

97 Staubach, “Geschichte als Lebenstrost,” 74: “Es ist fraglich, ob man diese Nutzanwendung
der historia fiir das Heil des Betrachters als Geschichtstheologie bezeichnen darf.”

98 Cf. Erich Meuthen, Kirche und Heilsgeschichte bei Gerhoh von Reichersberg, Studien und
Texte zur Geistesgeschichte des Mittelalters 6 (Leiden: Brill, 1959), 761, n. 89: “Bei Gerhoh von
Reichersberg werden regnum und sacerdotium im Rahmen seiner Lehre von den sieben Weltrei-
chen und der Daniel-Vision mit civitas diabolica und civitas Dei identifiziert und im Sinne einer
triumphalen exaltatio sacerdotii einander untergeordnet.” Cf. Gerhoh on Ps 64 (MGH Ldl 111,468).
99 Staubach, “Geschichte als Lebenstrost,” 73: “Die Gottesstaat gehort dagegen dem Jenseits an
und ist hier allein als Ahnung und Vorgeschmack erreichbar, indem man sich aus der Hingabe
an die Welt 16st und der Betrachtung der ewigen Heilswahrheiten zuwendet.” This with refer-
ence to Chronica I,Prol: “Haec est civitas Dei Ierusalem caelestis, ad quam suspirant in peregri-
natione positi filii Dei confusione temporalium tamquam Babylonica captivitate gravati. Cum
enim duae sint civitates, una temporalis, alia eterna, una mundialis, alia caelestis, una diaboli,
alia Christi, Babyloniam hanc, Hierusalem illa esse katholici prodidere scriptores [...] 8-9: his-
toriam [...] per quam Deo largiente erumpans civium Babyloniae, gloriam etiam regni Christi
post hanc vitam sperandam, in hac expectandam ac pregustandam lerusalem civibus ostender-
em.”

100 Oswald Spengler, Der Untergang des Abendlandes: Umrisse einer Morphologie der Weltge-
schichte (Miinchen: Beck, 1923).
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there are also heretics and excommunicates abroad in the state. A theocracy of
the type of the rule of Abel over Cain seemed possible to Gerhoh. In the case of
Otto there was a good combination, not only of Augustine and Orosius, but also
Boethius was added to the mix.’** Otto not only made room for, but placed at
centre stage the notion of Fortuna in his Gesta as something belonging to indi-
vidual leaders, an idea which he had excluded in his Chronicle work. The
Chronicle viewed things from God’s position of overall hegemony and direc-
tion,'® but when the Gesta focused on individuals it was clear (e.g.) that for
Frederick I, his misfortune was his own fault.!®® If Ordericus had rediscovered
Fortuna as a fickle force, then Otto developed this idea. Otto came to see history
as being all about mutation and mutability, with political power one tool to try to
make order out of that chaos.

For Bernard of Clairvaux, the angels were already brides of Christ, and
monks at Clairvaux were already at Jerusalem as illustrated by the famous anec-
dote concerning the would-be pilgrim to Jerusalem, Philip, canon of Leicester.'**
In terms of spirit the monk is in heaven and “l’'una civitas deviennent una spon-
sa.” Written by the sixth successor of Bernard, Henri, just before 1190, the De Jer-
osolmitana Peregrinatione acceleranda*® offered a foil to Otto’s historiography.
Although more aware of Augustine at every turn, Henri starts not with angels
and Abel but with Exodus, and all the Old Testament history is preparation

101 Cf. Pickering, Augustinus oder Boethius?

102 Yves M. Congar, “Eglise et Cité de Dieu chez quelques auteurs cisterciens a 1’époque des
croisades, en particulier dans le De peregrinate civitate Dei d’Henri d’Albano,” in Melanges of-
ferts a Etienne Gilson, Etudes de philosophie médiévale. Hors série. (Toronto: Pontifical Institute
of Mediaeval Studies 1959): 173 -202, 185: “L’évéque de Freising, lui, rédige ses Chronica sive His-
toria de duabus civitatibus comme une histoire humaine appréciée du point de vue du plan et
des jugements de Dieu.”

103 Elisabeth Mégier, “Fortuna als Kategorie der Geschichtsdeutung im 12. Jahrhundert am Bei-
spiel Ordericus, Vitalis und Ottos von Freising,” MiJa 32 (1997): 49-70, 67: “[...] in den Gesta er-
scheint die fortuna gerade als das, was sie in der Chronik nirgends ist, ndmlich als das person-
liche Gliick des Herrschers, was besonders im Kontext des verungliickten Kreuzzugs wie eine
Provokation wirken muf3. Otto, der in der Chronik auch die wechselnde fortuna fast nicht kennen
mochte, macht in den ‘Gesta’ aus der fortuna-Gliick den Angelpunkt seiner Darstellung.”

104 Congar, “Eglise et Cité de Dieu,” 178. Resting at Clairvaux en route, Bernard told him he had
already arrived in Jerusalem. “Et si vultis scire, Clara-Vallis est. Ipsa est Jerusalem, si quae in
coelis est, tota mentis devotione, et conversationis imitatione, et cogitatione quadam spiritus so-
ciata.” Then In Cant sermo 55.2: “Puto enim hoc loco [Soph. I, 12] prophetam Jerusalem nomine
designasse illos qui in hoc saeculo vitam ducunt religiosam, mores supernae Jerusalem conve-
satione honesta et ordinata pro viribus imitantes [...] Mea autem, qui videor monachus et Jero-
solymita, peccata [...].”

105 PL 207,1057-70.
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for Christian history, in contrast to Otto’s disparagement of it. The City of God is
brought into current history and observed there. The pilgrimage metaphor gave
way during the 1250s or so to a military one, which connoted the eccleisa militans
as ready to wage literal war.'®® One could conquer the earthly Jerusalem as a sac-
ramental stepping-stone towards freeing the heavenly one (the Church). Henri
stressed the theme of liberty associated with “the city above” from Galatians
4:26,'°7 gained by means of a new penitence associated with crusade. Henri
was still more pessimistic about the size of the crime fitting the corresponding
divine punishment: it has been the sins of the spiritual Jerusalem that had
caused disaster to the earthly one, and there was great need for renunciation
if any liberty were to ensue. It was part of Otto’s contribution to blur the lines
between the two cities, which went against Canon Law’s keeping them apart,
but had some Cisterican precedent. Whereas for Henri, the City of God was pres-
ently best suited to monks, who needed to purify themselves for blessing to
ensue, Otto, as uncle to the Emperor, liked to see ecclesia-civitas as identical
with Christian society. To give one example:

But from this time [of Theodosius I] on, since not only all the people but also the emperors
(except a few) were orthodox Catholics. I seem to myself to have composed a history not of
two cities but virtually of one only, which I call the Church. For although the elect and the
reprobate are in one household, yet I cannot call these cities two as I did above; I must call
them properly but one — composite, however, as the grain is mixed with the chaff [...]. How-
ever, the faithless city of unbelieving Jews and Gentiles still remains, but, since nobler king-
doms have been won by our people, while these unbelieving Jews and Gentiles are insig-
nificant not only in the sight of God but even in that of the world, hardly anything done
by these unbelievers is found to be worthy of record or to be handed on to posterity.'*®

Looked at the other way, the Church is very much a political and providential
agent. To re-inforce this with a taste of Otto’s rhetoric:

How can I interpret ‘The stone cut out without hands’ (Dan 2,34&42) as anything other than
the Church [...]. It is clearly the Church that smote the kingdom near its end [...]. The Church
smote the kingdom in its weak spot when the Church decided not to reverence the king of
the City as lord of the earth but to strike him with the sword of excommunication as being

106 Congar, “Eglise et Cité de Dieu,” 191: “Dans la seconde moitié du XIIe siécle, on commence
a parler d’Ecclesia militans et d’ Ecclesia triumphans, en un sens tel que la premiére menait a la
seconde en qui elle avait son terme et son couronnement.”

107 Ibid, 194: “Si les moines s’appliquaient a parvenir a la Jérusalem celeste et méme I’habi-
taient déja, une nouvelle forme du meme ideal s’offrait, celle de la conquéte de la Jérusalem cel-
este par la conquéte de la Jérusalem terrestre, début de celle du ciel.”

108 Cf. Otto, Book 5, Prologue (Mierow trans., 323f.)
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by his human condition made of clay. All can now see to what a mountainous height the
Church, at one time small and lowly, has grown.'®®

Gregory VII is presented as a martyr for the cause and the humbling of Emperor
Henry IV at Canossa as paradigmatic. Moreover, if there were any doubt about
Otto’s emphasis on the Providence of God, it should be removed by the strategic
statement in the Prologue to the Seventh Book of the Chronicles:

Therefore from the fact that every wise and good man loves and cherishes his own good
works, we are privileged to understand clearly that God does not neglect His world, as
some claim, but rather that by His omnipotent majesty He created things that were not,
by His all-wise providence guides His creatures, and by His most kindly grace preserves
what He guides and controls.!°

Otto believed God to be the author of goodness and the fount of grace, who “per-
mits no evil save that which, however much it may in itself be hurtful, is yet of
advantage to the whole”, as e.g. in the blinding of Jewish “nations” through
which all peoples saw light. The corpus permixtum idea is clearly presented in
the same passage: “For that, as matters now stand, the rest who profess the
Christian faith must be numbered as members of the Church, even if they do
not follow up their professions of faith, no one can doubt who knows that the
net of the Lord contains both bad and good.”**!

There is also the idea that God withholds judgement at times from the earth
for the sake of a few holy men. The world will be preserved (Eccles 1:4: “But the
earth abideth for ever”; cf. 1 Cor 7:31): the fashion, not the nature of this world
passeth away.'? As Revelation 21 indicates, the City of God, i.e. the inhabitants
of heaven, will be revealed and will hardly touch the earth. Divine Providence,
which on earth allows the church to be a corpus permixtum, is intended for
the ultimate sake of the heavenly city in its purified form.

For Otto one must look to the past in order to guide the present into the fu-
ture. He stresses continuity from epoch to epoch, unlike Honorius of Autun.'

109 Ibid., 400.

110 Ihid., 402.

111 Ibid., 404. Cf. The Prologue of the Eighth Book: “In brief that the Church, not only when it
reigns with Christ but even while it contains in its present granary both grain and chaff, is called
the Kingdom of Christ, you find set forth in the Gospel where it is said that all things that cause
stumbling are to be removed from his Kingdom” (Ibid., 453).

112 Ibid., 464.

113 Fabian Schwarzbauer, Geschichtszeit: Uber Zeitvorstellungen in den Universalchroniken Fru-
tolfs von Michelsberg, Honorius Augustodunensis und Ottos von Freising, Orbis mediaevalis. Vor-
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One could say that history is less about getting somewhere as it is opening up
connections and possibilities. Whatever transformation there is, the human
race is still “in” history.*** The movement of Christianity from East to West has
become a prevalent theme, and “meaning in history,” more than about just
the preservation of an assembly of the faithful, is rather more “future expecta-
tion”-oriented. Schwarzbauer thinks that history for Otto, was about getting
back to those elements of humanity that are stable and transcend transience.
Meanwhile the instability of history is something we can learn from. Typology
within Christian history cannot help us now; rather, one should look to the
bible and to the world of nature.'*®

Among medieval historians there was an awareness of human changeability
and as such history felt the tension between itself and its distant and foreign des-
tination, eternity.'® As the imprint of revelation, history could be interpreted; al-
though with the exception of some like Otto of Freising, the theological-herme-
neutical task was left to the reader. Otto was indeed looking to the past as an
ideal from which to gather the better truth and demonstrate this to anyone
who would listen.'”” However it is not clear that its meaning was as Hans-Werner
Goetz supposes. Post-biblical history became a matter for exegesis. Nor was it all
about keeping past, present and future in separate compartments. History writ-
ing was like exegesis of facts and a simple explanation of them, as the bible had
been to its “facts.” Then the mysteries were the second dimension (breadth) and
tropology the elevation of these meanings (as in Hugh of St Victor’s De arca Noe
morali 4,9). History is high-level stuff, and very powerful if viewed eschatologi-

stellungswelten des Mittelalters 6 (Berlin: Akademie, 2005), 265: “Seine Mutabilitaslehre ist als
zentrales Moment seines spezifischen Geschichtsdenkens anzusehen. Anders als historische Er-
klarungen, die den verdndernden Fluss der irdischen Zeitverldufe aus der Perspektive ihres fak-
tischen Gehaltes heraus thematisieren, 16st die Lehre von der Wechselhaftigkeit aller Dinge die
Ereignisse aus ihrer zeitlichen Verortung heraus. Die auf diese Weise entzeitlichten Manifestatio-
nen des Geschichtlichen erhalten ihren hoheren, iiber das Geschichtliche hinausgehenden Sinn
in der geforderten Abwendung des einzelnen Menschen eben vor dieser grundséatzlichen Bedin-
gung des menschlichen Lebens. Uberspitzt formuliert, sollte die Geschichtsbetrachtung ihren
Sinn aus der Abkehr von Geschichte beziehen.”

114 Ibid., 266: “[Eline Transformation des historischen Zeitraumes in eine historische Raum-
zeit.”

115 Ibid., 280.

116 Hans-Werner Goetz, Geschichtsschreibung und GeschichtsbewufStsein im hohen Mittelalter,
Orbis mediaevalis 1, 2. Auflage (Berlin: Akademie Verlag, 2008), 41f.: “Sie galt als die von
Gott gewollte und gelenkte Entwicklung des Menschen und damit als ‘Offenbarung’.”

117 Bernard of Clairvaux, sermo 91,1: “in horto, id est in historia, continetur triplex Trinitatis
operatio: creatio caeli et terrae, reconciliatio caeli et terrae, confirmatio caeli et terrae” (quoted
by Goetz, Geschichtsschreibung, 101.
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cally as a spur to monastic reform and such movements. The historian’s job was
to help to trace these patterns out. The past was seen not as “other” but as teach-
er.”® Arno Borst has observed that while in Bede’s History there is an account of
Heilsgeschichte happening in a small corner of the world, by the time of Otto of
Freising there is world history which is not Heilsgeschichte, since that is confined
to the cloisters, although it may spread out from there. There was yet some way
to go before salvation could be returned to world history.*** By the time of Dante
a Universal History about the race and the individual had become possible.

As already discussed God was believed to be at work as much in every day
life and purposes as in more obvious Heilsgeschichte. This meant that God watch-
ed over the “home front” when the Emperor was away doing mighty Gesta, ex-
posing dishonesty and corruption amongst abbots and builders alike. For Notker
Teutonicus (d. 1022), these divinely caused effects, once perceived, strengthen
faith and are like judgements on the way to the Last Judgement.’>® Whereas at
the change of the millennium the action of God was understood to be secret
and “from below,” by the end of the Twelfth Century an increased sense of a hi-
erarchical cosmos implied that God directed matters downwards through his em-
ployment of earthly powers. Urban II in his Epistle 93 praised Roger I’s stout de-
fence of God and the Papacy’s interests against Greeks and Arabs in Southern
Italy in the 1190s. God favours his people, and rewards those who trust with heal-
ing, it seemed. Most Chroniclers used the providentialist language when speak-
ing of salvation history; this included protection from invaders but also use of
invaders to punish for sin. Ekkehard of Aura saw it as divinely ordained (divina
dispositione) that Henry IV fled before his son’s insurrection and thus great loss
of life was spared.*?! In Liudprand of Cremona’s report of the battle of Birten in
939, where a victory against the odds was achieved through effective prayer and

118 Ibid., 424.

119 Arno Borst, “Weltgeschichten im Mittelalter?” in Poetik und Hermeneutik V: Geschichte,
Ereignis und Erzdhlung, eds. Reinhart Koselleck and Wolf-Dieter Stempel (Miinchen: Fink,
1973): 452-56, 454: “Diese Heilsgeschichte kiimmerte sich weder um das Zeitkontinuum noch
um die Einheit des Menschengeschlechts, weil sie das jenseitige Ziel nicht mit dem irdischen
Weg verwechselt. Heilsgeschichte konnte erst ‘Weltgeschichte’ werden, wenn Welt und Ge-
schichte zu Ende waren, wenn Gottesvolk und Menschheit identisch wurden, also gerade
nicht vorderhand.”

120 Hans-Werner Goetz, Gott und Die Welt: Religidse Vorstellungen des friithen und hohen Mittel-
alters, Orbis Mediaevalis. Vorstellungswelten des Mittelalters 13/1 (Berlin: Akademie, 2011), 78:
“Das iudicium Dei wacht auch iiber das Karlsreich, wenn Karl zu beschiftigt ist, alles selbst ahn-
den zu konnen, indem es etwa die Machenschaften eines betriigerischen Abtes und Baumeisters
aufdeckt und diesen mit dem Feuertod erschlagen 1aft.”

121 Ibid., 110.



84 —— Chapter Two: The Medieval Account of Providence

the effects of a holy lance being carried by right of being Constantine’s and ar-
guably King David’s successor, God’s effects on the earthly plane are presented
as having eternal significance.’” Sometimes signs and wonders were to prepare
people for worse to come. Yet God, as Boethius might have said, knows all things
before in the sense of adapting them to his eternal plan, although nothing is past
or future to him.'??

Byzantium and Eastern Christianity

André-Louis Rey has argued that when it came to historiography pagans tended
to look back, but Byzantine Christians wanted also to look forward."** This cor-
responded to the Christian dating system which counts from the year of the In-
carnation, yet whose liturgical year begins with the Festival of Advent which
looks towards the Second Coming. There was arguably also a strong sense that
grace set Christians free to make fresh history and not simply repeat sinful pat-
terns. Hence John of Damascus could claim that human freedom to act (autoex-
ousia) was “proved” by the very existence of human evil-doing!** Providence did
give limits to the range of free choice; the Damascene borrowed from Nemesius
different categories of necessity and chance. It is not without significance that in
his Chronicle the Antiochene historian John Malalas (d.578) rarely mentioned
pronoia, yet tyche (chance) appears twenty-five times, most often when referring
to the foundation of a city. In his work Malalas just gives chain of events without
really discussing causes. Pronoia tended to be used only for direct action of God
— and hence was something rare, possibly an act of judgement. For Agathias (d.
582), tyche seems to take the place of pronoia, yet often as something unstable
which should encourage prudence; even so, Agathias doesn’t use it when relat-
ing the troubled third quarter of the fifth century: those events were ascribed to
individual free choices by kings.

122 Ibid., 121.

123 Ibid., 172, citing the mid-twelfth century Regensburg-based Honorius of Autun’s Inevitabile
(1204C): “Deus omnia praescivit; et hoc aeternitati eius congruit, qui nihil futurum quasi fien-
dum nec aliquid praeteritum quasi transactum novit; sed omnia fienda et transacta immutabili
intuit praesentia inspicit.”

124 André-Louis Rey, “Tyché et Pronoia: notes sur I’'emploi de Fortune et Providence dans I’his-
toriographie byzantine ancienne?” in La Fortune: Thémes, Representations, Discours, eds. Ema-
nuelle Métry and Yasmina Foehr-Janssens, Recherches et Recontres 19 (Geneva: Librairie Droz,
2003): 71-92, 77f.

125 Expositio Fidei 39,23-29; 40,17-18.
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Procopius (d. 565) commented that even where wrong decisions were made
in battle, God’s will could turn things to the advantage of those for whom the
wind of tyche blows (Wars VII,13,15-19). Any discussion of causality beyond
this was rare, unless one counts the mention of a sort of assisting daimon
(V1,29,32). The point is that humans are primary agents, whom God assists.
Tyche became used to explain misfortune and was developed at length into The-
odoros Metochites (1270 -1352)’s “pessimistic” conception of tyche, although
such tendency toward cosmic dualism and pessimism was resisted by Plethon
of Constantinople a century later. He felt it better to recognise the existence of
tyche (chance) or moira (fate) but to order these under Providence, which
ruled the soul: hence a tendency towards cosmic dualism was replaced with
one towards Platonic dualism. “Providentialist” historians are optimistic ones
(Eusebius, Socrates, or Sozomen each in their own way could be called that).
For Procopius, the Providence of God has a place in The Secret History 28.13
and at Wars VI.1-18. In Book VIII of The Wars Procopius writes of Bessas’ cap-
ture of Petra in 551: “Thus human affairs are governed not by what men think,
but by the judgment of God, which men are accustomed to call ‘fate’ since
they are unaware why events occur in the way that they seem manifest. For
the name ‘Fate’ is usually applied to whatever seems unreasonable.” It was
fate or God’s will that meant that Belisarius lost to Totila in Italy because he
broke his oath to Photius. But “fate” could be synonymous with the devil — as
in the same story where Belisarius was tricked (Wars VI1.19.22)."?¢ In the Chroni-
cle of Georgios Monachos (c.870) there is the accusation against Aristotle that
denying the soul’s immortality and dignity is a denial also of Divine Providence.
In other words, divine and human agency do not compete with each other.

As a convinced Aristotelian Patriarch Photius (d. 893) had reservations about
seeking causes outside the empirical order. Yet the next great Byzantine thinker,
the Platonist Psellos included astrology as part of that empiricism: it was a case
of tracing a parallelism between the movements of the stars and those of the
soul.® Perhaps a system of duplex veritas was operating, but it is more likely
that Psellos believed that comets gave warnings of disaster but did not teach
one anything about God. Astrology had some biblical warrant, he thought,

126 Warren Treadgold, The Early Byzantine Historians (Houndmills: Palgrave Macmillan, 2007),
223-5. But earlier Belisarius had been rewarded for his self-control (Wars 111.16).

127 Hans-Georg Beck, Das byzantinische Jahrtausend, 2. Auflage (Miinchen: C.H. Beck, 1994),
72.
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and Joannes Katrarios observed that tyche seemed to have ruled ancient history,
and possibly had a place in world history even in Christian times.'?®

But astrology reached the zenith of its influence under Manuel I Komnenos,
and that in direct opposition to his own father’s regime, although on his death-
bed Manuel did abjure the power of the stars under the Patriach’s insistence. In
any case Manuel’s nuanced position, like that of Psellos was, that there was both
true and false astrology: the stars could not make anything happen, but only sig-
nify them. Manuel was also interested in wonders in history, which seemed more
reliable guides. Joannes Katrarios went so far as to argue that astrology even en-
couraged free will, because it got people ready to take action to prevent doom.**
Gerhard Podskalsky mentions a letter (Poslanie) of the monk Jacob to Count Dmi-
tri from mid-eleventh century Kievan Russia, which asserted that God prefers to
let creatures exercise their agency, and allowing them to find their way back to
him, He will receive them in his judgement and mercy right up to the Day of
Judgement itself.’°

The Byzantine theologians often had to contend with popular and heretical-
ly inspired views of a world in Satan’s power. Yet in their theologically more re-
sponsible responses, it seems less a question whether one thinks of one or two
determining powers and more about the limits of the divine range. John of Dam-
ascus’s Dialogos kata Manichadn (PG 96,1505 - 64) and the Ps-Damascene Dialex-
is were similar in content and influenced Theodoros Abu Kurra, who applied the
thinly veiled critique of Muslim determinism, by complaining that Muslims see
God’s will even in divorce.®* Niketas of Byzantium (d. 873) was engaged with di-
rect polemics against Islam: his Anastropé and two responses to requests by Mi-
chael III include a refutation of Surah 2, and argue from contradictions in the
Koran (Surah 7,188).1*? For Niketas, Good and Evil cannot come from the same
principle, and the answer to the evil principle lies within human wills. Photius,
although remembered as Aristotelian in his philosophical training, when he
came to write his work “Against the Manichees” (PG 102,16 —264) showed him-
self to be exegetically precise, probably writing it at leisure during his exile

128 Fritz Jiirss, “Johannes Katrarios und der Dialog Hermippos oder iiber die Astrologie,” By-
zantinische Zeitschrift 59 (1966): 275—284.

129 Ibid., 81, with reference to "Eppurtniog nept dotpohoyiag (Wilhelm Kroll and Paulus Viereck,
eds. Anonymi Christiani Hermippus de astrologia dialogus. Leipzig: Teubner, 1895).

130 Gerhard Podskalsky, Christentum und theologische Literatur in der Kiever Rus (988-1237)
(Miinchen: Beck, 1982).

131 Hildebrand P. Beck, Vorsehung und Vorherbestimmung in der theologischen Literatur der By-
zantiner (Roma: Pontifical Institute Orientalium Studiorum, 1937), 42.

132 Ibid., 49.
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from 867 to 877. In his second sermon (PG 102,85 ff.) he argues that the same God
who cares for the soul also cares for the physical body which He made “good.”
People cannot therefore blame their bodies for inclining them towards evil. His
opponents would blame material things like fire for sending evil to other mate-
rial things on the earth.’ A century later Michael Psellos’s polemic was turned
against the Euchites and loss of free will, although again there might well be in
the background resistance to Islamic (Mutazilite) determinism, which viewed
God as involved in the very action. Now Psellos taught astrology in the sense
that he believed that one could read the forces operating on the soul from
what was happening with the planets.** Comets give warnings but could not
teach anyone anything about God and his ways, he argued. Psellos’ natural the-
ology was expressed in a sort of encyclopedia of phenomena with divine mean-
ing, the Didaskalia pantodapé.

Owing to a consistent felt need to oppose Islamic theology including its de-
terministic character, the Byzantine views of Providence tended to limit God’s ac-
tion up to the point governed by human free will, such that Hans-Georg Beck
could claim that it seemed rather a novelty when Gennadios Scholarios, possibly
under the influence of Aquinas, stretched the ordaining (6piopog) of God to all
events, including human actions!™® In his second main treatise ITepi Oeiov
npooptopod bevtepov of 1467 he rejected the idea attributed to Basil (falsely, al-
leged Gennadios) which had become a motto of his great hitherto patron Mark
Eugenikos, the Metropolitan of Ephesus: that the place of demons was given
by God; hence, Mark was working with an only partly demythologised pagan
view. Supernatural forces could be felt as real and this pressure led to a drive
to personalise them in a hypostasising of experiences. Concomitant with this
went a diminished felt need for theodicy, as a gegenkosmos was mapped
out.”® Psellos had long before been very occupied with demonology from an-
cient sources and there were doubts about God’s control of all things expressed
in the early “Question and Answer” literature and in that popular epic from the
end of First Millennium, the Digenis Akritas. One could also hear numerous re-

133 Ibid., 89.

134 Ibid., 72: “Parallelismus zwischen den Bewegungen des Gestirne und denen der Seele.”
135 Ibid., 152f., with reference to Gennadius, Oeuvres (Oeuvres complétes de Georges (Genna-
dios) Scholarios, eds. Martin Jugie, Louis Petit, and Xenophon A. Sidéridés, [Paris: Maison de
la Bonne Presse, 1928 -1930], I: 412-426).

136 Hans-Georg Beck, Das byzantinische Jahrtausend, 2. Auflage (Miinchen: C.H. Beck, 1994),
264.
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ports of witchcraft in otherwise respectable places.”™ Patriarch Metochites
(d.1332) accused the Byzantines of only believing in providence when it seemed
favourable to them; but in truth even he seems to have regarded Tyche as more
the regnant force, with providence only operating on the boundaries.”® To em-
ploy a theatrical metaphor, this made God seem more like the audience or a critic
than an actor or director.

The Byzantine thinkers did have a strong sense of continuity throughout his-
tory. Beck considers world chronicler Michael Glykas,® known for using the bes-
tiary Physiologus (whose animals embodied virtues and vices) in telling the cre-
ation story in his World Chronicle. He also wrote a catechism of proverbs
(Sprichwértercatechismus) in the middle of the Twelfth Century, during his im-
prisonment at the pleasure of Manuel I, and in his poetry liked to take on themes
of cosmic ordering and providence.*® He reported previous cases of courtly for-
giveness to reassure the Emperor’s niece Theodora, who had murdered a rival of
her possible salvation; another letter quietly criticised Manuel’s dabbling in as-
trology. Nikephoros Blemmydes in his Commentary on the Psalms described how
his tradition believed one could reach the start of the knowledge of God through
contemplation of creation, both philosophically and theologically.’** On the
other hand, one sees the likes of Nicolas Cabasilas in the later fourteenth century
complaining that people used the term pronoia in a very worldly way, in order to
give extra weight to claims to assured rewards in return for military service. The
army must be ‘provided for’ went the slogan, which meant properties were often
sequestered from monastic lands, and monasteries then fell to the temptation to
become money-making enterprises. This practice had gone on since the Twelfth
Century whenever armies had to be raised.'*

A particular question which preoccupied Byzantium for many centuries was
“does God predetermine particular persons to die while they are committing sin
and so predetermine them to hell”, or vice versa, “does he predetermine the hour
of death in such a way that they will go to heaven whether they want to or

137 Beck concludes wryly: “Mit einem explizierten Glauben an Gottes giitige Vorsehung aber
haben all diese Dinge nicht zu tun.” (Ibid, 269.)

138 Ibid., 272.

139 Cf. Karl Krumbacher, Geschichte der Byzantinischen Litteratur: von Justinian bis zum Ende
des Ostromischen Reiches (527—1453) (Miinchen: Beck, 1891) see PG 158.

140 Beck, Das byzantinische Jahrtausend, 402.

141 Gerhard Podskalsky, Von Photios bis Bessarion. Der Vorrang humanistisch geprdgter Theolo-
gie in Byzanz und deren bleibende Bedeutung, Schriften zur Geistesgeschichte im 6stlichen Euro-
pa 25 (Wiesbaden: Harrassowitz, 2003), 84.

142 Thor Sevéenko, “Nicolas Cabasilas’ ‘Anti-Zealot’ Discourse: a Reinterpretation,” Dumbarton
Oaks Papers 11 (1957): 81-171, 157 ff.
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not?”'*? In the sixth century Anastasius of Sinai in his Questions and Answers
(16&17) had argued against the idea that God fixed in advance for each person
the day of their death. Six centuries later Nikephoros Blemmydes must have
known the like of John of Damascus’ ruling that God foreknew all without deter-
mining all, as well as the opinion of Psellos that God’s eternal knowing would
indeed know such things.'** Psellos set Providence as over against the laws of
Nature, which to him seemed just too much bound to Necessity."*® There was
a preference for the a posteriori: one might just spot God’s activity with hind-
sight, but prediction of how he would work was certainly to be avoided. As to
just how God influenced human activity, it was easier to say how he did this
in terms of grace than in the realm of the laws of nature.*® Wolfgang Lackner
argued that in his treatment of the subject Nikephoros was concerned for free
will and his main target was the Western Dominican theology of divine omnicau-
sality. One could not know that God had determined the day of death, except in
the case of certain holy men who were indeed exceptions.’*” God wants to give
grace to all, but people can choose to squeeze God out.**® Blemmydes insisted
that the bible related stories of how warnings were given that helped people re-
spond freely: for that was what teaching Providence was all about.

However two centuries later, in his fourth treatise on the question of the pre-
determination of death, Gennadios strongly rejected the earlier treatment by
Anastasios of Sinai, bluntly stating that Anastasios lacked the theological ca-
pacity required for discussing such a problem. As the editor Wolfgang Lackner
observes, there was little balanced discussion in the literature, and the twin
question of Providence and astrological Fate got unhelpfully confused.*® The

143 Joseph Munitiz, “The Predetermination of Death: The Contribution of Anastasios of Sinai
and Nikephoros Blemmydes to a Perennial Byzantine Problem,” Dumbarton Oaks Papers 55
(2001): 9-20, 9f.

144 For Psellos, God could know possibilities as possibilities, i.e without determining them.
There was a debt to Proclus: see Franz Tinnefeld, “Schicksal und Vorherbestimmung im Denken
der Byzantiner,” in Das Mittelalter: Perspektiven medidvistischer Forschung. Zeitschrift des Medid-
vistenverbandes 1, H 1: Providentia-Fatum-Fortuna, ed. Joerg O. Fichte (Berlin: Akademie Verlag,
1996): 21-42.

145 Wolfgang Lackner, ed., Nikephoros Blemmydes: Gegen die Vorherbestimmung der Todes-
stunde, Corpus Philosophorum Medii Aevi, Philosophi Byzantini, 2 (Leiden: Brill, 1985), LXXII:
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opagites den Gedanken, daf} Gott Unbestimmtes bestimmt erkenne, d.h. da8 die Erkenntnis an
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146 Beck, Vorsehung, 208.
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149 Lackner, Nikephoros Blemmydes, LXXXIV.
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story of Hezekiah was brought forward, perhaps in opposition to Augustine and
Gregory the Great (Moralia 16,10) on the issue.”® Lackner’s study does show the
Byzantine authors to be fairly evenly split on the matter. There could be some
sort of general providence for human beings as a race, and something more
“watchful” for those who would reach eternal glory.*”* So the idea of Predestina-
tion is only used in the realm of grace for the righteous where their free prayers
are taken into account. Everything exists under some order and fixedeness, but
with contingency all the same. Compared with the West, there was a stronger be-
lief in human possibilities, despite the reservations of some like Theodore Meto-
chites and a sense of fatalism among the ordinary people. Despite the influence
of Aquinas’ notion of causation in Byzantium, there seems no echo of this in the
late Byzantine treatment of the question of the divine foreknowledge.

In John of Damascus’ account Providence was viewed more as part of theo-
logical anthropology than as part of the Doctrine of God, especially in the use of
definitions from Nemesius. By the time of Gregory Palamas in his KepoaAaia,
things had changed, with pronoia not part of God’s being but rather part of
His energies, even as a turning towards the creature.® Nicolas Cabasilas in
turn viewed the sacraments as a sure case of the working of divine providence.
It seems to be only those such as Gennadios Scholarios who knew the Western
thinkers who were prepared to call created things instruments or instrumental
causes, and God the aitia aitiwtat.' The enemies of free will were the devil
and human custom, where sinful habits took control in people, so that each
was responsible for letting the bad habit take hold. Georgios Gemistos Plethon
seems to have been one who perhaps uniquely spoke of the complete bondage
of the will, people acting out of unhappiness and God’s punishment a means
of weaning someone off that addictive pattern.”* For the conservative leader
of the Patriarchal Academy Matthaios Kamariotes (d. 1490), God sees the future
as present, which means He sees everything that is contingent to be necessary,
and all possible as actual. In the divine granting humans free choice humans re-

150 Even Haymo of Auxerre in fighting Gottschalk could argue that virtue and sinning could
affect the fixed length of days (PL 116,903B).

151 “Gennadios Scholarios teilt [...] die Vorsehung in eine mpdvota im engeren Sinne (fiir die
unverniinftige Kreatur) und in den mpoopiopdg fiir die Menschen. Auf diesen mpooptopog yevi-
k@G bezieht sich offenbar seine erste und allgemeinste Definition. Dieser zerféllt aber wieder
in einen mpooplopdg eldik@g fiir diejeneigen, welche die ewige Seligkeit erreichen werden,
und in die &mdokpaoia fiir diejenigen, welche dieses Ziel nicht erreichen werden.”(Beck, Vor-
sehung, 238)

152 Ibid., 160 - 89.

153 Ibid., 210.

154 Ibid., 215.
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main free: there is nothing of the “futura libera conditionata” of later Western
thought.

The distinction betwen God’s permitting an only apparent evil (cuyxwpnotg)
and permitting sin (mapaywpnotg) was continued by Mark Eugenikos (although it
had been overlooked by Photius).” John of Damascus had distinguished appa-
rent evil from real evil of sin. Hence suffering could be very useful. ¢ This dis-
cussion did not deal with the question of the evil of Hell, although Emperor Man-
uel II Palaiologos saw that as a future punishment as having a good use as a
sharp disincentive to sin." This distinction is not far away from that which
would be made by Leibniz. Manuel gave a number of reasons why suffering ex-
isted: the main one was to draw people to God by purifying them in their sins
without any immediate and obvious reward (Vat.gr.1107 fol.181v). Although Man-
uel did add that God knows how to remind the faithful of their reward, he was
clear that it was the sins of the Orthodox people, not the Orthodox religion itself
that stood under judgment.

Byzantine Providentialism could be so strong and was so positive about
where God was leading them, that the Byzantines found it very hard not to
see the end of their Empire as the end of the world. *® Oecumemius’ Apoca-
lypse-commentary was much more concerned with the fall of the long gone
pagan Rome, while Andreas of Crete took it to refer to more recent history, up
to his own time (c.600), yet with a positive expectation of a new world within
a generation.™

155 Ibid., 222-25.

156 Kotter II, 221.

157 Tinnefeld, “Schicksal und Vorherbestimmung,” 41f.
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The Western High Middle Ages

The Boethian emphasis on the unity of God, as One in three persons and who in
some sense is himself the forma mundi, as Gilbert of Poitiers put it, probably lost
out to a more Augustinian account, according to which God’s threeness could be
postulated as reflected only in the higher reaches of creation, such as the human
mind, but only very dimly in the rest of creation. Since bodily disintegration can-
not thwart souls, equipped with human intellect they are able to act to seize their
end. The Goodness of God is inserted into creation only to draw them, not to
make them feel at home in the world. For if every creature has an immanent
telos, then this is in turn open to the transcendent end on which it depends
and which it obeys.’® This thinking is that upon which Thomas Aquinas
would expand.’®* Humans can ordain things to their ends usefully.**> While tel-
eological in his thinking, Maimonides had no place for a final end since he
agreed with Aristotle on things being contained within the circle of the world.
Creatures exist for themselves, and Satan was considered to be the “first of his
ways.”'®* God is ascribed a voluntas consequens that wills evil. His version of
Job 36 portrays a God who excels in divine disruption.

In Albert the Great’s commentary on Ps.-Dionysius’ De caelestia hierarchia c.
7 he rejects the idea that God knows only human individual essences, since God
does not “know” as “‘we know,” and declares that God knows the whole of the
human being, even though of course it is only individuals who enjoy the results
of his providence, as Eliphaz in Job had it: only those worthy get providence as
reward.’®* In Albert’s Quaestio 76 de Providentia he divides the question in a way
that is very similar to that of Alexander of Hales. Yet while Alexander dealt with
‘faith in Providence,” Albert keeps the discussion as part of his doctrine of God.

160 Stephan Otto, “Augustinus und Boethius im 12. Jahrhundert: Anmerkungen zur Entstehung
des Traktates ‘De Deo uno’,” in Materialen zur Theorie der Geistegeschichte, ed. Stephan Otto,
Die Geistesgeschichte und ihre Methoden 2 (Miinchen: Fink, 1979): 94—105, with reference to
Aquinas, Super Iob 25,3.

161 Denis Chardonnens, L’homme Sous Le Regard de La Providence: Providence de Dieu et con-
dition humaine selon PExposition littérale sur le livre de Job de Thomas d’Aquin, Bibliothéque Tho-
miste 50 (Paris: Vrin, 1997), 75: “Un agent est la fin de son effet en ce que ce dernier tend a lui
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162 Aquinas, Super Iob 38,13.

163 Ibid., 40,14a.

164 See Caterina Rigo, “Zur Rezeption des Moses Maimonides im Werk des Albertus Magnus,”
in Albertus Magnus? Zum Gedenken nach 800 Jahren: Neue Zugdnge, Aspeckte und Perspektiven,
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Akademie, 2001): 29 - 66.
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He uses the same scriptures (e. g. Wis 6:8; 12:13 which speak of care for noble and
ignoble creatures) as Alexander,'®® but focuses more on God’s character than on
the process as experienced by creatures. Where Alexander, depending on Augus-
tine, Boethius and John Damascene emphasised a definition of Providence as
final and efficient cause, Albert simply uses the term “cause.” God is clever
enough to be acting by way of reaction at every moment and not just as a
final cause.!® The character of the Providential God in Himself matters. One fur-
ther distinguishing feature of Albert’s treatment is that although (and his invo-
cation of 1 Corinthians 9:9 makes it more clear) God does not concern himself
with dumb beasts, nevertheless he is aware of the value of base things in
God’s sight, for Hebrews 4:13 tells us that all creatures can be seen by God. So
whereas Alexander is clear, not least from Origen on Numbers 22:20 that strictly
speaking evil things are not part of providence, Albert did not draw that infer-
ence.' Albert placed Providence between Predestination and Reprobation as
well as making it one of his preferred names for God Himself. His vision was
of God’s care being helped, not hindered, by orders and hierarchies: channels,
not barriers.'®® Peace (pacificus ordo) as it reigns in the universe is the product
of the divine processions. There is certainly a generosity in Albert’s concept of
God,'® as a source of all things, indebted to nothing and no one. For nothing
causes Providence, since it causes all things; and yet it takes into account all
things in its planning in a simple view of the whole, and it leads each thing ac-
cordingly even in one simple view."°

165 “Die Verwertung aristotelischer Gedanken ist bei Albert intensiver als bei Alexander” (Ibid.,
21).

166 Georgen, Des heiligen Albertus Magnus Lehre von der gottlichen Vorsehung und dem Fatum,
31: “Zum Unterschied von Alexander v.H. nehmen Albert wie Thomas in ihre Erérterungen {iber
die Bestimmung des Vorsehungsbegriffes au3er den gottlichen Attributen der Weisheit, Macht
und des Willens noch ein weiteres auf: das der Klugheit.”
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causas.”
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48: “Als Endziel und Endzweck der zielstrebenden Geschopfe gilt nach Albert in Anlehnung an
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169 Ibid., 65: “Das Wort ‘Deus’ zeigt an, daf3 der Trager dieses Namens imstande ist, alles mit
dem Lichte seiner Schau (=visio) zu iiberblicken, allem schnell und nachdriicklich und mit der
Glut seiner Liebe die ihm entsprechende vorsehende und fiirsorgliche Leitung angedeihen und
aus seiner Giite und Macht heraus allem Geschopflichen den ihm entsprechenden zum Dasein
und zum Beharren notwendigen Vollkommenheitsschmuck zuflielen zu lassen” (re: 1 Sent D 2.
art 11.ad q2).
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There is no necessity in all this, for divine foreknowledge has no causative
effect — it knows good as well as evil; and even though logically speaking it
comes before, it is not prevenient as a cause. God’s light fills the necessary
and contingent so that he can see which is which. God’s will is only causal for
all the good things, yet not in a forceful, but in a cooperative way. There is
“pre-determining providence” (providentia praedeterminans) and also “provi-
dence according to concession” (providentia secundum concessionem) which
has space for free willed actions of creatures. Most events are a mixture of
these two. One of the few things which is totally necessary is the hierarchy of
things in the universe and the sequence of orders. One should not rule out the
term fatum since heavenly bodies can play their part in influencing what hap-
pens below.'* Albert was happy to consider the effects of the heavenly cycles
in a way that Thomas and Alexander of Hales would not. Nevertheless Albert
was strict in forbidding any place for Fate in the lives of believers qua believ-
ers.'”? Thomas would avoid the terminology altogether.'”?

Building on the work of his Franciscan master, Alexander, Bonaventura took
Providence to be located less in the divine plan and more in the divine working
of the divine voluntas. Providence is not part of the divine sapientia, which
stands in contrast with Boethius’ “ratio ordinis rerum exemplaris in mente divina
existen.” Nor when Bonaventura is talking about divine will in Distinctiones
44— 48 does he think of Providence as planned wisdom; this even though in Bre-
viloquium 9 he asserts that Providence is the will of God as guided by reason.
When it came to his Sentence Commentary he is happy to address Fatum as hav-
ing a place under God’s overarching control.

In his History of doctrine Reinhold Seeberg complained that Bonaventura
did not really address the issue of Providence.' It is true that his treatment

Wirkursache. Insofern die gottliche Vorsehung ‘das hochste Gut’ genannt und damit ausgesagt
wird, daf3 die das erste quellhafte Gut ist, das allen Geschépfen das ihnen entsprechende Gute
einstromen laf3t, und gleichzeitig auch Endzweck ist, fallt sie unter den Begriff der Endursache
[..]. Das vornehmste Ziel der gottlichen Regierung beziiglich der Menschen ist nach Albert
deren Heiligung” (re: Albert’s Commentary on Dionysius’ Divine Names: de div nom c 12 No
313.ad 3).

171 Albert, In III Ethicorum, Tr I cap 17:7,21: “dicumus, quod fatum negare, est negare totum or-
dinem rerum naturalium” (Georgen, Des heiligen Albertus Magnus Lehre von der gottlichen Vor-
sehung und dem Fatum, 105).
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I1I: 360.



The Western High Middle Ages =— 95

was pithy rather than expansive. Bonaventura’s taxonomy was a useful rule with
which his Dominican counterparts would not wholly concur, but which can be
seen as a stronger reaction to pagan views than theirs. Praesentia was God’s cog-
nition in its relation to things, when it somehow included the event in it. Provi-
dentia included God’s knowledge of things but especially denoted the wiil to ef-
fect in conservation and governance. In turn, Dispositio is when some
enhancement is added in effecting it for the good of nature, and praedstinatio
stood for a superadded good, and reprobation for a deprivation of good.
However the background noise coming from natural philosophy at this point
sounds less sanguine. If Avicenna’s position was that God could know only
ideas, Maimonides took a significant step forward to argue that God knows spe-
cies and guides those species to their ends. Aristotle could be interpreted to
allow for some sublunar providence. So all things are treated by Providence,
in that God cares for the species. The contribution of Maimonides was indeed sig-
nificant. The relation of providence is not the same to all men. Divine influence
reaches man through the intellect. The greater man’s share in this divine influ-
ence, the greater the effect of divine providence on him. With the Prophets it
could vary according to their prophetic faculty; in the case of pious and good
men, according to their piety and uprightness. Now, the twist is, that if humans
are aiming to be without worry through exercise of their divine-like intellect,
then perhaps God at heart is also “without care” (insouciant).*”> Another distinc-
tive in Maimonides’ account is that, while the Christian doctrine of Providence
had a clear relation to moral activity, and similar ideas could be found in Saadia
Gaon, for example, with Maimonides things were different: “true perfection does
not consist of moral virtue but rather of rational and intellectual excellence. It is
more important to be wise than to be just.” That is, to have “true opinions con-
cerning divine matters.”*’® Job was morally perfect, but he lacked wisdom, such
that he suffered. The more one studies science the more one gains wisdom and
becomes immune to circumstance. Bildad in Job 8:7 might just as well have been
a Mutazilite for believing in Providence and post-mortem reward. Just as natural
actions differ from artificial actions, so do the divine governance of, the divine
providence over, and the divine purpose for those natural things all differ

175 Cf. René Lévy, La Divine Insouciance: étude des doctrines de la providence d’aprés Maimo-
nide (Paris: Verdier, 2008).

176 Jacob S. Levinger, “Maimonides’ Exegesis of the Book of Job,” in Creative Biblical Exegesis:
Christian and Jewish Hermeneutics through the Centuries, eds. Henning Graf Reventlow and Ben-
jamin Uffenheimer, Journal for the Study of the Old Testament Supplement Series 59 (Sheffield:
Sheffield Academic Press, 1988): 81-87.
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from our governance of, our providence over, and our purpose for whatever we
govern, provide for, and intend.”

Aquinas preferred to argue that Job was not without sin, hence morally cul-
pable. Whereas Maimonides argues that God’s answer to Job’s question about di-
vine providence implies that Job himself though perfectly just remains unwise,
Aquinas argues on the contrary that Job though perfectly wise is unjust.’”® For
Aquinas the God of Job 9:23 is not amoral, but He destroys all on account of
the universality of original sin. However Thomas’ vision was an optimistic
one. For instance, he interpreted Job 7:1 (sicut dies mercenarii dies eius) in a pos-
itive way. It is not the struggle (as Gregory the Great had it) that should be em-
phasised, but rather the rewards; for as Job 7:17f. shows, men have special apti-
tude to join this life up to the one they will live eternally and they should be
encouraged to fix their eyes on that goal and the route thereto. In Aquinas’ com-
mentary on Job 28, it becomes clear that wisdom means a full submission of
faith to God’s true providence alone, for this alone is all-knowing and all-caring,
and extends even to corruptible things, the least of which have a share in being
called towards the ultimate end.

As Denis Chardonnens comments, Thomas saw Job’s quest as knowing God
and his providential action in one and the same moment.”® In Thomas’ system-
atic treatment of the topic in his articles on De Providentia, God is clearly the gov-
ernor of the whole universe, from highest to lowest.'®® There are so many tools in
the artisan’s box that it takes “a Being” like God to understand all their uses and
ultimately gives reward to the conscious component parts which have helpfully
played a role. Nothing ever happens for chance’s sake. As for the permission of
the existence of sin, well, God prefers a larger good to the absence of smaller evil
(art 5, ad 3). In Article 9 Thomas is clear that heavenly bodies, although they rely
on divine power to move and have no part to play in creating, are partners with
God in the movement of lower bodies (“in opere gubernationis, non autem in
opere creationis”).*®" Any effect they do have is given to then by God’s power,
so that that their energy is not a physical one, but a divine one in which they

177 Martin D. Yaffe, “Providence in Medieval Aristotelianism: Moses Maimonides and Thomas
Aquinas on the Book of Job,” Hebrew Studies 20 —21 (1979 —1980): 62— 74.

178 Ibid., 62.

179 Chardonnens, L’homme Sous Le Regard de La Providence, 293.

180 Jean-Pierre Torrell, ed. Thomas d’Aquin La providence; La prédestination Questions disputé
es sur la vérité, question 5-question 6. Bibliotheque des textes philosophiques. (Paris: Vrin, 2011),
95: “sicut peccatum hominis ordinatur a Deo in bonum eius, ut eum post peccatum resurgens
humilior redditur, vel saltem in bonum quod in ipso fit per divinam iustitiam dum pro peccato
punitur.” This special kind of educative providence is suggested to him by Wis XII:18.

181 Ibid., 140.
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participate (with thanks to Augustine, De Trinitate XIII). It is the secondary
cause, which introduces any necessity of a causal type into an act. Thomas
also approves John of Damascus’ view that higher bodies such as stars can be
fore-warning signs of judgements which do not in fact come to pass, because
God creates (by grace) a correction of behaviour which then deflects the need
for such divine judgement (art 9,ad 1). The outlook again is a sanguine one. Hu-
mans are already capable of perpetual existence even before this capacity gets
doubled by grace and glory. With the higher soul made in the Trinitarian divine
image humans have intellective knowledge and operative power, free will and an
aptitude for grace, which Aquinas underlines with a citation: Job 14:20.'® With
terrestrial goods ordered towards the major spiritual felicity, humans may live
under the sign of hope, which is part of God’s providence.

Thomas is able to say along with Avicenna that the final cause is the cause of
all causes. Some things like games contain their ends within themselves or in-
deed they may have an end that is unintended by their protagonists. Preserva-
tion of being clearly aims at the Good (not meant in a narrowly moral
sense).'®® Reality has to have its effect and bring forth its likeness. Dionysius
seems to expand Aristotle by concluding that all things, not just intentional
agency work towards the Good. God conducts all things towards their end and
this means that Providence extends to all creatures with certitude, though not
necessity.’® Is providence in God’s knowledge (as Boethius held), omnipotence
(Scripture) or will (John of Damascus)? Thomas opposes the deniers of final cau-
sality and God’s knowledge of singulars. Maimonides had made an exception for
humans as individual creatures to whom God deigns to show providence, and
only as individuals can they merit: but Thomas supplies Matthew 10:29 (“not
one sparrow will fall to the ground”) to confound Maimonides and his emphasis
on Providence as a reward for piety.’®> Providence itself relies on nothing, as Al-
bert had established. Even if Thomas had not managed to read his senior collea-

182 “roborasti eum paululum ut in perpetuum pertransiret inmutabis faciem eius et emittes
eum.” (See Chardonnens, L’homme Sous Le Regard de La Providence, 152).

183 Rolf Schonberger, ed., Thomas von Aquins ‘Summa Contra Gentiles’ (Darmstadt: WBG,
2001), 120f.

184 Sent I d 39g2al; Jean-Pierre Torrell, “Saint Thomas et I’histoire: état de la question et pistes
de recherches,” in Nouvelles recherches thomasiennes, Bibliotheque thomiste 61 (Paris: Librairie
philosophique J. Vrin, 2008), 131-175 (=Revue Thomiste 55 (2005), 355-409), 151. Cf. Walter L.
Ysaac, “The Certitude of Providence in St. Thomas,” The Modern Schoolman 38 (1961):
305-21. Also, Horton Davies, The Vigilant God: Providence in the Thought of Augustine, Aquinas,
Calvin, and Barth (Frankfurt: Peter Lang, 1992).

185 Summa Contra Gentiles I11.93; Summa Theologiae 1.q22.a2.
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gue on this, (Ps.)-Dionysius with his theme of divine generosity had inspired him
to reach the same conclusion.

The Dionysian influence on Thomas leads to the view that corruptible things
are also reached by Providence, as Romans 13:1 suggests. In the exitus-reditus
scheme, the end and beginning are one.'®® In the Summa Theologiae Providence
is therefore God’s practical knowledge of us: two slaves meet “by chance” as
they see it; but the master sent both. The universal provider does not however
have to arrange for perfection in every detail. God plans immediately, but in ex-
ecution he utilises intermediaries (STh I,q22.art 3), yet even then, because he is
all-present he works as an agent. Those hardened towards God are not excluded
from His providence, and they are kept in being.’®” The implication of this how-
ever is that this is the total of God’s involvement with them.

Predestination is here presented as a special form of Providence only for spi-
ritual or intellectual creatures. Thomas’s account is very much part of the doc-
trine of God, particularly of his knowledge and will: again, the divine ratio is
like prudence in humans. His action is immediate even while making use of sec-
ondary causes. Thomas did not think of time itself as cyclical. There is indeed a
return (reditus) to God but no endless replaying of a loop.'®® Humanity moves
from creation to fall to redemption to glorification, yet there is no place for a Joa-
chimite fulfillment of history within this world. One might say that Thomas did
not have a theology of the unraveling of history, yet he retained a historical vi-
sion of humanity.'®

In De veritate, Thomas’s major treatment of the subject, the operative anal-
ogy is that of Prudence.'®® For both Prudence in humans and Providence in God
require not only knowledge of ends but also something like desire of them. In the
earlier Commentary on the Sentences, God is presented more as an artisan and

186 Torrell, Thomas d’Aquin, La providence, 95: “les traits de la création du monde et des divers-
es creatures parlent de la “sortie” de Dieu, tandis que celui du gouvernement divine — qui vient
immeédiatement apres et termine la Premiére partie de la Somme — commence précisément a de-
crier le mouvement du ‘retour” vers Dieu.”

187 Cf. Steven A. Long, “Providence, liberté et loi naturelle,” Revue Thomiste 102 (2002):
355-406, 383.

188 Torrell, “Saint Thomas et I’histoire,” 137: “En réalité, c’est la ‘structure’ de I’événement, en-
tendue comme sortie-retour, qui est identique partout et toujours.”

189 Max Seckler, Das Heil in der Geschichte: Geschichtstheologisches Denken bei Thomas von
Aquin (Miinchen: Beck, 1964). cf. Winfried H.J. Schachten, Ordo Salutis, das Gesetz als Weise
der Heilsvermittlung: Zur Kritik des HI. Thomas von Aquin an Joachim von Fiore, Beitrdge zur Ge-
schichte der Philosophie und Theologie des Mittelalters 20 (Miinster: Aschendorff, 1980).

190 Michal Paluch, La profondeur de 'amour divin: évolution de la doctrine de la prédestination
dans loeuvre de saint Thomas d’Aquin, Bibliothéque Thomiste 55 (Paris: J. Vrin, 2004), 121.
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there is less material about Providence. Of course this might be related to his
source Lombard’s not making much space for the topic in the Sentences. In
the later work, Thomas observes that some creatures are led to their ends for
their own sake, others to their ends for the sake of others; the latter are directed
only for the good of their species, not as individuals, while the spiritual beings
participate in guiding (De ver 5,5). Creatures on earth can also do this guiding of
others — rather imperfectly but in a way that bestows dignity on humans. This
endures so long as humans live as rational creatures.”®* Should they however
act like animals, they will be treated like those who exist only for the sake of oth-
ers. One must stay on the right path or one will end up receiving providence only
for the sake of others (propter alios). Thomas, like Albert, follows John of Dam-
ascus distinction between providentia approbationis and providentia concessio-
nis.

Thomas’ own ideas on the matter matured as he came to realise that God
willed things not only to be, but that his will extended to caring for all beings:**
“Thomas therefore makes no apology for talking about the life of man uplifted in
grace in the secunda pars before he presents Christ, the one mediator of that
grace.”™ In the tertia pars Christ is presented as the exemplary cause of all
that providential return.

However, in the development of Aquinas’ ideas, with Franciscan views act-
ing as a foil, the distinction between providence and predestination seems to
have decrased.”® The Thomas of Summa Contra Gentiles had already treated
some questions concerning Predestination in the section on Providence. It is
the same power to effect that operates in each. Can prayer really change any-
thing? Yes, because God’s decision (sententia), which is executive as it were, is

191 Ibid., 128: “Si la creature rationnelle est fidéle a la direction divine dans I’exercice de sa
providence, tout concourt au bien de ceux qui aiment Dieu. Selon I'Epitre aux Romains (8,28):
‘Avec ceux qui I’aiment, Dieu collabore en tout pour leur bien’.”

192 Ibid., 181: “[...] découvrant que Dieu ne veut pas uniquement que les choses soient mais
quelles soient selon tel ou tel mode, il a pu acceder a une conception de la providence qui em-
brasse tous les étres de facon certaine.”

193 Romanus Cessario, “Is Aquinas’s Summa only about Grace?” in Ordo Sapientiae et Amoris:
image et message de Saint Thomas d’Aquin a travers les récentes études historiques, herméneu-
tiques et doctrinales; hommage au professeur Jean-Pierre Torrell OP a l'occasion de son 65e anni-
versaire, ed. Carlos-Josaphat Pinto de Oliveira, Studia Friburgensia 78 (Fribourg: Editions Univer-
sitaire, 1993): 197-210, 208. Chenu seems justified in arguing that Thomas learned the exitus-
reditus scheme at Viterbo in 1267.

194 Paluch, La profondeur de amour divin, 310: “Alors que la providence achemine a leur fin
de facon infaillible les étres soumis a la nécessité, mais oriente seulement les étres dotes de lib-
erté, la predestination conduit infailliblement les élus a la fin derniére.”
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not the same thing as his divine counsel which is fixed and unchangeable. So
there exists within God himself a ratio ordinis which Thomas calls “providence”
as such and also his executio ordinis or gubernatio (governance). Both reside in
God, but one is more “inner” and the other is more “outer” (Sent Id.39,q.2a.1ad1).
Predestination belongs more to the latter.

Providence has very much to do with God’s knowledge of his creatures, ac-
cording to the analogy of human prudence (Cicero), although in Thomas knowl-
edge has priority over will, which in turn is a divine quality by which God con-
ducts things. God is like a father guiding the running of the house he built, and
in that sense it does seem that Aquinas gave a bit less room for free will, human
or divine, as everybody knows their place from the beginning.’® The structure of
the Summa Contra Gentiles seems to witness to a change in Thomas’s thinking,
for there is a link between the Providence at the end of Book 3 and Book 4: the
journey of creatures towards their ends.'*®

In De veritate, Thomas seems to leave issue of God’s care for humans to the
question on Predestination. As is noted by Torrell in his notes on this great work,
Providence in the form especially designed for humans seems limited to the
Elect.”” This should not be viewed as any sort of a retreat from “objectivity”
in face of atheism — such an idea would be anachronistic. In belonging to the
Doctrine of God it is still very much an “objective” account of Providence.'*®
Thre is little place for the experience of that care because Thomas wants to
think more about God himself and his action than about human experience
thereof. It could be that with all this “speculation” about God there is not
much Scripture in his argument and that these do appear when other terms
are used for how humans receive providence. Maybe this is why there is little
scripture here: other more “bibical-sounding” terms for providence are more
often used when Aquinas is writing about the experience of Providence by hu-
mans. Nevertheless there is always some connection between these two things,
and Thomas sees this in the effects of God’s execution or operation of his eternal

195 Paluch, La profondeur de 'amour divin, 356: “La contingence des decisions du libre arbitre
est soumise a la certitude de la predestination.”

196 Bernard McGinn, “The Development of the Thought of Thomas Aquinas on the Reconcilia-
tion of Divine Providence and Contingent Action,” The Thomist 39 (1975): 741—752.

197 Torrell, Introduction to Thomas d’Aquin, La providence, 16: “Au reste, ce genre est aujourd’-
hui franchement devalue et seuls les croyants convaincus peuvent parler de maniére credible
d’un signe de la providence dans la déroulement de leur proper vie ou de ‘L’abandon a la divine

providence’.
198 Ibid., 35: “il ne confond pas métaphysique et pyschologie.”
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decisions.'® Providence itself is something higher, regular, belonging to divine
knowing oriented and disposed, rather than to divine execution of divine will.

Any evil that happens to any animal can only be for sake of another animal
or of the efficacy of secondary human causes: higher bodies can influence lower
bodies (hence angels can, although not stars). Sinners exist at a level lower than
that of animals and need to be brought back from that state if God is going to
grant them good. This vision is more cosmological than personal in its ontology:
yet, epistemologically speaking, for Thomas providence is one of those revealed
things for faith (Summa Theologiae 1I-1I q1,art8,ad1).

As Torrell in his commentary on De Providentia observes, already in De Ver-
itate 6al predestination and providence are clearly distinguished, for the latter
implies the idea of universal orientation towards the end of all things, for all
creatures, rational or irrational, bad or good. All human beings are ordained to-
wards blessedness by God’s providence, but not all make it the distance to the
glory, even though all are set on course. The Job commentary has only one men-
tion of the connection between providence and prudence, but it is more clearly
set out in Summa Theologiae 1, q22. What is called prudence in humans has its
analogue in God’s Providence. God allows certain defects for the greater good
of the whole (prey for predators, persecution for martyrs) and knows both
sides of any story (as in that of the two servants who meet, they think, by acci-
dent).

Boethius had written (Cons. iv, 6): “Providence is the divine type itself.”
Aquinas had already mentioned Boethius’s O quis perpetua in his Commentary
on Job 2 and in his Prologue to his Sentences commentary.?®® Rather than
adopt a Boethian compromise according to which the world is not eternal but
is perpetual,?®* Thomas separated his discourse into that of faith and reason: ac-
cording to the former the world was temporal. It is clear that this would simplify
an account of creation’s dependency upon its Maker. Thomas develops the idea
of the all-knowing ordering in (STh I, q22) article 2 resp: “And since His knowl-
edge may be compared to the things themselves, as the knowledge of art to the
objects of art, all things must of necessity come under His ordering; as all things
wrought by art are subject to the ordering of that art.”

199 Ibid.: “La défaillance meme des étres inférieurs reste “récupérable” par la providence a un
niveau supérieur.”

200 Ibid., 182: “Albert le Grand et Alexandre de Halés incluront aussi le début de cette priére
dans leurs Sommes théologiques”

201 Courcelle, ‘La Consolation de philosophie’ dans la tradition littéraire, 343: “La querelle rep-
arait au XIlle siécle, Presque dans les memes termes.”
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The question of the relationship to Predestination is found best articulated
in article 2’s Reply to Objection 4.

When it is said that God left man to himself, this does not mean that man is exempt from
divine providence; but merely that he has not a prefixed operating force determined to only
the one effect; as in the case of natural things, which are only acted upon as though direct-
ed by another towards an end; and do not act of themselves, as if they directed themselves
towards an end, like rational creatures, through the possession of free will, by which these
are able to take counsel and make a choice. Hence it is significantly said: ‘In the hand of his
own counsel.” But since the very act of free will is traced to God as to a cause, it necessarily
follows that everything happening from the exercise of free will must be subject to divine
providence. For human providence is included under the providence of God, as a particular
under a universal cause. God, however, extends His providence over the just in a certain
more excellent way than over the wicked; inasmuch as He prevents anything happening
which would impede their final salvation. For ‘to them that love God, all things work to-
gether unto good’ (Romans 8:28). But from the fact that He does not restrain the wicked
from the evil of sin, He is said to abandon them: not that He altogether withdraws His prov-
idence from them; otherwise they would return to nothing, if they were not preserved in
existence by His providence.

It would seem that Predestination is God not allowing a cause to intervene and
divert particular human creatures from the universal end. He had previously
mentioned the example of water stopping fire from burning: God will see to it
that “the just” hold their course.

There is a mixed economy of necessity and contingency. At article 4, ad 3
Thomas writes:

We must remember that properly speaking ‘necessary’ and ‘contingent’ are consequent
upon being, as such. Hence the mode both of necessity and of contingency falls under
the foresight of God, who provides universally for all being; not under the foresight of caus-
es that provide only for some particular order of things [...]. And thus it has prepared for
some things necessary causes, so that they happen of necessity; for others contingent caus-
es, that they may happen by contingency, according to the nature of their proximate causes.
(Art 4 resp.)

For Aquinas each creature continues to need God to be kept in existence: so
providence is just a continuation of his created power. Ratzinger argues that Bo-
naventura was less interested in souls relating to God than in establishing that
they found their place by incorporating the higher cosmos in themselves. One
could call this providential-ethical rather than personal-mystical (as in Augus-
tine).?°> In any case Providence is about linking creation with the present

202 Joseph Ratzinger, “Der Mensch und die Zeit nach Bonaventura,” in L’Homme et Son Destin
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through the sweep of history.?> At this point we can see how the Dominican and
the Franciscan concur in their cosmic vision of God’s providence.

d’apres les penseurs du moyen age, ed. Marie-Dominique Chenu, Actes du premier Congrés inter-
national de philosophie médiévale, Louvain et Bruxelles, 28 (Louvain-Paris: Nauwelaetrs 1960):
473 - 83, 479: “aristotelisch-kosmisch, nicht augustinisch-personalistisch...entscheidet er [Bona-
ventura] sich fiir einen korperlichen locus continens, das Empyreum, das als vornehmster Korp-
er den Kosmos abschliesst und begrenzt, sodass es ‘ausserhalb davon schlechterdings nichts
gibt’.”

203 Michael Schmaus, Katholische Dogmatik II/1. Gott der Schopfer, 6. Auflage (Miinchen:
Huber, 1962), 124: “Falsch ist die deistische Anschauung, daf3 die Welterhaltung nur eine nega-
tive sei, eine Nichtzerstérung. Aber ebenso unrichtig ist die Meinung, daf3 die Welterhaltung eine

fortgesetzt erneute Schopfung sei (Bayle, gest. 1706). Sie ist eine fortgesetzte dauernde
Schopfung.”



Chapter Three: Later Medieval Developments
Alternatives to the High Medieval Consensus

It might be illustrative to take the example of what happened to the medieval
phenomenon of the “trial by ordeal” wherein the establishment of guilt or inno-
cence of the accused was left to divine Providence’s reaction to the imposition of
an ordeal (handling a red-hot iron, being tied and thrown in water, etc.). As Rob-
ert Bartlett has demonstrated," the ordeal supposed that God “can change the
natural properties of the physical world” such that hands would be unblistered
and the innocent life preserved through drowning. Peter the Chanter in his Ver-
bum Abbreviatum protested against the practice, as did Aquinas.” The abolition
of the ordeal began with Lateran IV in 1215 and this was established in law by
most nations during the century thereafter. The problem was that the ordeal
looked a hit like a pseudo-sacrament and hence needed theological justification,
which was not forthcoming. By the later Middle Ages the trial by ordeal had dis-
appeared, but not, thinks Bartlett, on the grounds of doubts in God’s immediate
providence or immanent justice.? The critics argued from Scripture that it was an
illicit tempting of God, not that it was irrational in metaphysical terms of other
beliefs. The providentialism of the Middle Ages was full-blooded and coherent: a
powerful God could and did make His will known.* Hence it is perhaps ill-ad-
vised to see the Enlightenment as delivering the vital blow to Providence
when early modern theologians (e.g. Perkins and contemporary early six-
teenth-century Jesuits) were still viewing ordeals with suspicion owing to their
occult associations as “counter-witchcraft” rather than on the grounds that
“nothing happens.” The very fact that in practice judicial torture towards confes-
sion increasingly took over from ordeal during the period of 1200 -1700 does
suggest a loss of confidence in the method.®> One should note that God was
not seen interfering with his laws, but rather the natures; including the relevant
innocence or guilt would push towards an outcome which would reveal the char-
acter of the secondary cause.

1 Robert Bartlett, Trial by Fire and Water: the Medieval Judicial Ordeal (Oxford: Clarendon Press;
New York: Oxford University Press, 1986.)

2 Aquinas, Summa Theologia 1I-1I 95,8.

3 Bartlett, Trial by Fire and Water, 164.

4 Ibid., 166.

5 Ibid., 142.



Alternatives to the High Medieval Consensus =— 105

The challenge to “in-built providence” and its subsequent decline as a fixed
idea might well have had philosophical antecedents. In the sixth century, John
Philoponus in his De opificio mundi had combatted the notion, affirmed by Ar-
istotle, that all or “the universe” was naturally in a state of inertia, needing
power from outside for movement or change. Power, as a non-physical entity
could be inherent in the system, and that was part of the high medieval view,
Thomas included.® Up until the time of Franciscus de Marchia (d. 1344), “impe-
tus” could be viewed as something God delegated to creaturely agents. But with
Nicolas of Oresme it was established that there was a constant energy needed to
work to keep the heavens in movement.” The language of anima mundi is not
used, and in any case the power is viewed as something that changes things
rather than just preserves or unites them as God’s power in creation had been
viewed in earlier centuries. Neither was it worked by angelic mediation being
sent out by God, nor is it a force in the air between God and his creation (as Phil-
oponus’ critic, Cosmas Indicopleustes thought),® but it comes from outside into
creation in an active and dynamic way.® Ultimately this world-view is a monistic
one, since all is connected, including the heavens and the earth, and any distinc-
tion that operates is one of “form-matter” rather than of “spirit-matter.”*°

For an Averroist like Siger of Brabant, divine providing meant divine deter-
mining and ordination of causes to effects, which then offers God prudence (as
distinct from eternal wisdom), which considers the future.'* Providence then is
not only prescience, but goes beyond it, to include power, ordaining and direct-
ing, as part of the divine version of practical reasoning. As Siger comments on
Aristotle’s Physics 11,18,2, one might wonder whether, since human prudence
considers contingent things, this excludes them from being subject to divine
providence. His answer is: no, divine providence touches contingent things

6 Klaus-Jiirgen Griin, Vom unbewegten Beweger zur bewegenden Kraft: Der pantheistische Cha-
rakter der Impetustheorie im Mittelalter (Paderborn: Mentis, 1999).

7 Ibid. 175: “Der impetus zeigt sich hierbei als Kraft, die zwischen Gott und dem Menschen ver-
mittelt [...]. Bei (Nicolas) Oresme nimmt der impetus die Gestalt einer universalen Kraft an, die es
erlaubt, auch die Himmelsbewegungen durch die Impetustheorie zu erkldaren.”

8 Buridan in his Questions on Physics VIII thought that Aristotle’s theory that the air was the
agent for the object was just too complicated.

9 Griin, Vom unbewegten Beweger zur bewegenden Kraft, 114. Cf. Richard Sorabiji, John Philopo-
nus and the Rejection of Aristotelian Science (Ithaca: Cornell University Press, 1993), 10, who
terms this “internal impetus.”

10 Comm. on Aristotle’s Physics 2,p15: “fi V01§ TGvTa EVeKa TOV ToloDoa.”

11 Johannes Josef Duin, La Doctrine de la Providence dans les ecrits de Siger de Brabant, Philo-
sophes medievaux 3 (Louvain: Editions de I'Institut Supérieur de Philosophie, 1954): 303: “Pro-
videre veut dire, selon Siger, préordonner des causes a une fin determine.”
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too, even if human prudence does not. So even human prudence is included in
divine prudential operation. To truly govern one most know the ends of things,
and God does indeed. There is no doubting providence’s power: nothing it or-
dains can fail. Some contingency in the universe is preserved, yet the keynote
for Latin Averroism is that the Unicity of being carries with it a necessity in itself,
with a kind of relationship that is analogous to that of cause and effect. Whereas
Thomas was interested in demonstrating the existence of God, Siger focused on
God’s universal causality: not that He is, but what He does. Even the intellective
soul although eternal, is caused and known in its essence.’” As mentioned this
still leaves room for some contingency in what things get up to or are “in them-
selves,” in fulfilling their own nature, but that is a fairly thin account of freedom.
Knowing things “in essence” sounds close to the notion that God knows things
through their species. One might think of a potter who makes many pots and
knows the basic design, although some colouring and shaping might be distinc-
tive. There will be no large surprises for God, nor for his creation. In as much as
God knows his power he can be said to know all things to which that power ex-
tends.*®

As with Siger, so Thomas had believed in a divine knowledge of particulars
that was extended through a hierarchy of beings, and in that sense there is truly
no praevidentia to God: too much gets in the way of a clear view, as it were. As
with the famous Boethian image (Cons V.6) of seeing all parts of the road from
the mountaintop, all ages and their events were equally known to God. Yet God
can be of course viewed as the first cause of the will’s free action, moving each
will to move freely (as laid out in Summa Theologiae 1, 83,al). But the condition-
al necessity that ensues is that which results from the freedom of the creature.
There is, as it were, plenty of room for God to manoeuvre without impinging
on creaturely freedom. So, in order to give direction to things God must have
knowledge of their ends, but not a fore-knowledge that causatively fixes all
things. John Wippel describes the change thus:

According to Thomas, it is because things are eternally present to the divine mind that God
can know future contingents with certainty as they are in themselves. It is also true, of
course that for such events to be realized in actuality in the course of time, the divine
will must intervene; but this is required to account for their actual existence, not for
God’s knowledge of them. However, according to Henry [of Ghent], it is because God

12 Ibid., 323: “En pleine conformité avec saint Thomas, Siger y enseigne que Dieu connait les
futurs contingents et que cette prescience ne supprime pas leur contingence parce que Dieu ne
les connait pas en eux-mémes, mais dans et par sa propre essence.”

13 Ibid., 325: “Son essence et son intelligence sont 'ars factiva omnium: comme l’artisan con-
nait son ouvre, de méme le Premier connait tout ce qui derive de lui.”
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knows the eternal decrees of his will that he knows with certainty the things he will pro-
duce and therefore, things that are future to us [...] Whether his account will allow for di-
vine foreknowledge of such things as they are in themselves, or only as they are in God,
their productive cause, might well be questioned.*

In other words, for Henry," a secular master who opposed an Averroist picture of
divine emanation and taking all the initiative in creation in its stage of continu-
ation, God could not ‘blindly” cause something to come into being in time with-
out also fore-knowing it. This however does not mean fixing everything, and
there is a large degree of mutuality in the God-creation nexus. One could
argue that the Franciscan doctrine of the simplicity and infinity of God suits a
view in which God is understood as extended into creation and time by his will.*

According to Henry creation is one act and the preservation in existence of
creation is another. At creation the creature changed into existence, which sets
up existence as an experience of change. Later Henry would controversially sug-
gest the obvious corollary, that creaturely essences in God’s mind pre-existed
God’s decision to actualise them, which would seem to accord creatureliness
the status of necessary being rather than just a degree of creaturely autonomy."”

However to stay with the earlier Henry and to emphasise his view of a prov-
idential God: God being Trinity means this: “(t)hat God is absolutely self-con-
scious in terms of knowledge and love, as well as wholly free to create or not,
implies His wholly undivided and responsible awareness of each and every crea-

14 John F. Wippel, “Divine Knowledge, Divine Power and Human Freedom in Thomas Aquinas
and Henry of Ghent,” in Divine Omniscience and Omnipotence in Medieval Philosophy: Islamic,
Jewish, and Christian Perspectives, ed. Tamar Rudavsky, Synthese Historical Library, Texts and
Studies in the History of Logic and Philosophy 25 (Dordrecht: D. Reidel, 1984): 213-241, 230.
15 On Henry in general see the useful W. Vanhamel, ed., Henry of Ghent: Proceedings of the In-
ternational Colloquium on the Occasion of the 700th Anniversary of His Death (1293) (Leuven:
Leuven University Press, 1996).

16 Zenon Kaluza, Les querelles doctrinales a Paris Nominalistes et Réalistes aux confins du XIVe
et du XVe siécle. Quodlibet. Ricerche e strumenti di filosofia medieval 2 (Bergamo: P. Lubrina,
1988), 62: “Chez Duns Scot et les scotistes la simplicité de I’essence divine et la distinction for-
melle des attributs sont fondées sur la notion de I’ infini.”

17 Robert Wielockx, “Henry of Ghent and the events of 1277,” in A Companion to Henry of Ghent,
ed. Gordon A. Wilson, Brill’s Companions to the Christian Tradition 23 (Leiden: Brill, 2011):
25-62. Cf. Raymond Macken “La temporalité radicale de la creature selon Henri de Gand,”
RTAM 38 (1971): 211-272.
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ture and act of creation.”*® This prevents creation being “necessary,” at very least
in its existence here and now. Flores explains this well:

The immanent emanations are necessary, since God is necessary. Creation is not necessary,
since the divine potencies of intellect and will are fully actualized in the personal emana-
tions. No further action is needed for their perfection [...] Because of the personal emana-
tions God is a personal Creator [...] Because of the production of the Holy Sprit, God‘s will is
wholly free to create among these possible creatures. Accordingly, God is wholly conscious
and responsible for each and every one of His creatures.”

God is inseparable from all that is created; the universe was the combination of
creator and created, and being has to participate in God in order to be. Divine
freedom is safeguarded by the hypothesis of “possible worlds.”

Considering the extent to which the later medieval thinkers sound so philo-
sophical in their theologies, how might one go about defending the assumption
that the Church’s theology of Providence has been drawn in large measure from
the bible? Or at least how demonstrate that an imaginative understanding of
Christian revelation shaped the definition and employment of metaphysical con-
cepts as much as vice versa?

As Venicio Marcolino has argued, the Franciscan Alexander of Hales wanted
to apply the theological principles of salvation history back on to God and his
work of creation, and to consider the latter only in the light of the former and
in God through his revelation.?® So God’s work of setting things up in creation,
and not just the aspects of salvation, the opus reparationis, to use Hugh’s term
with which Alexander engaged, is the subject of theology; everyday things are
to be regarded in the light of God too, and to do that we need the illumination
provided by revelation. This includes finding conceptions of ontology in Scrip-
ture.”* With great respect for the Hebrew Scriptures, Alexander sought to find,

18 Juan Carlos Flores, “Henry of Ghent on the Trinity,” in A Companion to Henry of Ghent, ed.
Gordon A. Wilson, Brill’s Companions to the Christian Tradition 23 (Leiden: Brill, 2011): 135-150,
145.

19 Ibid., 147.

20 Venicio Marcolino, Das Alte Testament in der Heilsgeschichte: Untersuchung zum dogmati-
schen Verstdndnis des alten Testaments als Heilsgeschichtliche Periode nach Alexander von
Hales, BGPTM, NS 2 (Miinster: Aschendorff, 1970), 24f.: “Eine scheinbare Metaphysierung der
Theologie ist in diesem geistigen Umbruch die einzige Weise, das Heilsgeschichtliche in ihr
zu retten. Der heilsgeschichtliche Zug der Schopfung begriindet ihre theologische Handlung.”
21 “Materia de qua est divina substantia manifestanda per Christum in opera restaurationis,”
Alexander, Summa, 238,185c, cited in Marcolino, Das Alte Testament in der Heilsgeschichte, 29,
where he comments: “Alexander entwickelt eine biblische Theologie, welche keine reine Exe-
gese mehr ist, aber aus der Schrift herauswachst und immer von ihr lebt.” Cf. Ludger Honnefeld-
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e.g. the idea of the movement of return to God on the basis of Exodus 3:7-8 and
14—15. The Old Testament Law (and much of the Old Testament canon contains
instruction) is an expression of the divine will, which can develop, if not mutate
as such. The law in the context of Israelite history shows humans their power-
lessness without Christ, to whom the Old Testament thus points.?

Yes, the order of theology should follow a creation-fall-restoration (as per
Hugh and Peter Lombard), but theology aims at beatitude and that should be
central. Hugh had really not known what to do with history between creation
and Christ, but Alexander saw its importance as a mirror of the human state,
needing to move forward to find beatitude. Although divine presence in the
Old Testament’s account of Israel seemed provisional, nevertheless one can
speak of the presence of Christ in the Old Testament through their sacrifices
or sacraments. In New Testament sacraments, there is gratia unionis, while in
the Old Testament believers can benefit from the gratia virtutum which removes
guilt — this distinction was influenced by Albert the Great.?* Time and Heilsge-
chichte are like medicine, but while it is the universality of Christ’s saving
deed that makes possible the reaching of salvation, still it is the image of God
to which that gratia virtutum attaches.”* Alexander followed Hugh and not Lom-
bard here in arguing that the Old Testament sacraments functioned as means of
salvation. He admits they did not have the same effect as New Testament sacra-
ments; since from the New Testament onwards, gratia virtutum has been predi-
cated not on sin but on the image of God. The Old Testament history therefore
describes the encounter of educative providence and corresponding penitence.
Its sacrifices (as described in Leviticus) are nicely balanced between those

er, “Die Kritik des Johannes Duns Scotus am kosmologischen Nezessitarismus der Araber: An-
sdtze zu einem neuen Freiheitshegriff,” in Die abendldndische Freiheit vom 10. zum 14. Jahrhun-
dert: Der Wirkungszusammenhang von Idee und Wirklichkeit im europdischen Vergleich, ed. Jo-
hannes Fried, Konstanzer Arbeitskreis fiir mittelalterliche Geschichte (Stuttgart: Jan
Thorbecke, 1991): 249 —263.

22 Marcolino, Das Alte Testament in der Heilsgeschichte, 108, with reference to Alexander, Glos-
sa IIT d40 2 Illa 542.

23 Ibid., 139., Anm. 67. The OT believers are believed to be in limbo, i.e. in the restful bosom of
Abraham for those who do have faith, as beneficiaries of Christ’s hell-descent.

24 1bid., 199: “Das Gesetz bestimmt nicht nur das sittliche Tun des alttestamentliche Menschen,
sondern auch den Kult, in dem er seinen Glauben ausdriickt.” Also, Italo Fornaro, La teologia
dell’immagine nella Glossa di Alessandro di Hales (Vicenza: LIEF, 1985). Also, Walter H. Principe,
Alexander of Hales’ Theology of the Hypostatic Union.Vol. 2 The Theology of the Hypostatic Union
in the Early 13th c. (Toronto: PIMS, 1967).
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which indicate the ongoing and leading grace of God and the need to acknowl-
edge and rue sin.”®

An example of the move towards contingency and providence being taken
more seriously from the late thirteenth century onwards can be seen in treat-
ments of the topic of the binding of Isaac in Genesis 22. Following Albert, Tho-
mas was clear that the conditions for God’s operating were quite different from
those binding on humans. There was of course the aspect of the miraculous; as
lawgiver he could have dispensation from his own laws, although this was ex-
ceptional, as if to prove the rule that one could rely on Natural Law as pretty
much fixed. However the Franciscans, Alexander of Hales and Bonaventure
would regard “law” as part of history or Heilsgeschichte and so as subject to de-
velopment.?® By their lights, something evil is in the first instance evil because it
is prohibited (malum quia prohibitum). This led to new insights into the change-
ability of morality: to call morality provisional is to assert, as Ockham would,
that it was part of God’s providence. Natural law then had to correspond to a na-
ture that was liable to evolve, or rather be changed by God in response to the
contingencies of history, including sin.

As has been established, Thomas Aquinas followed the Boethian motto that
all things are equally present to God, and that anything “future” is only so in re-
lation to other things. God can know all things eternally. And while contingency
of creaturely freedom is preserved, ultimately, in God’s view the actions are
fixed: “Although Thomas claimed elsewhere that the domain of God’s causality
also encompasses man’s free acts of will, remarkably enough he did not use
God’s causality in his account of foreknowledge.”* “Thomas affirmed the neces-
sity of God’s knowledge, including that of future contingents,”*® and that knowl-

25 Marcolino, Das Alte Testament in der Heilsgeschichte, 214: “Das Alte Testament selbst duflert
sich iiber das Siindenbekenntnis in Jos 7,19, iiber die Reue in Jer 3,14 und Joel 2,13, iiber die Ge-
nugtuung in Lev 4—6 (QA 48,5,844) culpa autem actualis peccati deletur virtute contritionis pec-
cati [...].” It is not absolution but contrition that matters.

26 Isabelle Mandrella, Das Isaalk-Opfer: Historisch-systematische Untersuchung zu Rationalitdit
und Wandelbarkeit des Naturrechtes in der mittelalterlichen Lehre vom natiirlichen Gesetz,
BGPTMNF 62 (Miinster: Aschendorff, 2002), 174: “Thomas hingegen stellt die Dekaloggebote
als solche nicht der Wandelbarkeit anheim, sondern verlegt diese in die Ebene der jeweiligen
Konkretion eines Gebotes.”

27 Maarten J. F. M Hoenen, Marsilius of Inghen: Divine Knowledge in Late Medieval Thought,
Studies in the History of Christian Thought 50 (Leiden: Brill, 1993), 167, with reference to Thomas,
Sent 1.d38,ql,a 5c; STh 1,ql4a,13c—following Boethius.

28 Hoenen, Marsilius of Inghen, 172: “Thomas affirmed the necessity of God’s knowledge, in-
cluding that of future contingents.” That is, even if the thing is contingent; his knowledge is im-
mutable.
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edge was immutable. Yet Duns Scotus two generations later observed that all that
pagans could manage to demonstrate by reason was the mere existence of a cre-
ator and a conserver. When it comes to divine action, providence of a more “spe-
cial” sort, then Revelation is needed. Just as God’s ubiquity could not be proved,
but was a matter of faith (Rep. Par., d37,q2),” the fact of divine action in a person
does not prove God is present, for He can do his conserving power without pres-
ence, pace Thomas.>® Creation has an ontological autonomy: any contact with
the Creator has to be “personal” or “relational” and only in that sense at a dis-
tance, since personal-relational preserves distance.*

In the case of Aquinas, since contingents are things that are only arrived at
by the intellect through the senses, in God’s case there has to be some indirect-
ness about how God could know contingents, in other words through the secon-
dary cause affecting the event or thing or creature. However, Duns Scotus was
not content with the idea that contingency can be placed in the two-causes theo-
ry, since that would mean that God’s immediacy to the event would be re-
moved.? Scotus urged “divine immediacy”; if Thomas insisted that God’s action
be tailored to the receiver, then for Duns, God’s coexistence with creation in-
volved a real relation. That is how he understood the God of the Bible and the
Fathers. For Scotus it had nothing to do with any sort of randomness of non-ne-
cessity, but very much to do with freedom, if God is to be the Christian God. Sco-
tus’ outright attack on Averroistic philosophers’ necessitarianism when naming
God the author of things grew from his conviction that there was radical contin-
gency as well as variety in creation. In his Ordinatio 1.d.2 and his De primo prin-
cipio c4, Scotus argued that God’s providence reigned in all things, and that He
had the freedom to determine and hence necessitate Himself; but it is a necessity

29 Luigi lammarrone, Giovanni Duns Scoto. Metafisico e Teologo: Le Tematiche Fondamentali
della sua Filosofia e Teologia (Roma: Miscellanea Francescana 1999), 465: “Indubbiamente
Scoto nega che la provvidenza divina speciale con la quale vengono governati gli esseri intelli-
genti, possa essere dimonstrata con la sola ragione. In effetti, tale provvidenza riguarda 1’eco-
nomia dell’ordine soprannaturale, la quale, come Scoto afferma in tutto il prologo dell’Ordina-
tio, & conoscibile soltanto per divina rivelazione.”

30 Thomas Aquinas, Summa Theologiae 1,q8,aa; Quodlibet XI,al; SCG IIL,68.

31 Iammaronne, Giovanni Duns Scoto, 476.

32 Fritz Hoffmann, Ockham-Rezeption und Ockham-Kritik im Jahrzehnt nach Wilhelm von Ock-
ham in Oxford 1322-1332, BGPTM 50 (Miinster: Aschendorff, 1998), 300: “Kontingentes wird
nach der Lehre des Thomas direkt durch den Sinn und nur indirekt durch den Intellekt erkannt.
Da Gottes Wissen unverdnderlich ist, muf3 ihm auch das Kontingente in einer unverdanderlichen
Weise gegenwirtig sein. [...] Der Kontigenzbegriff ist bei Thomas wesentlich ontologisch geformt
[...]. Ganz anders bei Duns Scotus! Sein Kontingenzbegriff ist wesentlich von der Theologie her
bestimmt.”
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of will not of nature. For God’s will is in constant motion in the world and as
such there is some amount of flux in the world, rather than it being the case
that His will might be moving at any moment from potential to actuality.>® Cor-
respondingly, human free action is always deliberative and reactive. God is so
necessary that all else is contignent, and gives it all potentia executiva. Contin-
gence is not just physical but also metaphysical, as God chooses from various
possible worlds.

Fritz Hoffmann argues that, in turn, Ockham personalised this contingency
even more, and was happy to say that God knew future contingents — against
Aristotle. For again, the biblical God is one who is infinite and roams all over:
that is who God is in himself.>* There is mystery to God: “Lord” an