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EDITIONS AND ABBREVIATIONS 

Albertus Magnus: All citations, unless otherwise indicated, are from the Opera 
omnia (Miinster: Aschendorff). 

E.g.: Super Ethica.I.8.p38,51-57 refers to book I, lesson 8, page 38, lines 
51-57 

Aquinas: Works that have appeared in the Leonine edition - Opera omnia (Rome: 
Leonine Comm.) - are cited according to that edition; for editions of his other 
works, see Bibliography, below, page 275. 

Citations from the commentary on the Ethics (i.e., SLE), as well as from 
the De unit ate intellectus and the De aeternitate mundi, include references to the 
paragraph numbers of the Spiazzi editions (Rome: Marietti). Citations from the 
commentary on the De anima (SLDA) includes references to the Pirotta edition 
(Rome: Marietti). These references are intended as an aid to the reader not having 
access to the Leonine editions and do not signify that either the wording or the 
meaning of the manual editions is identical to that of the Leonine. 

E.g: SLE.X.9.1-20.S2065 refers to book X, chapter 9, lines 1-20 of the 
Leonine edition of the Sententia libn Ethicorum, and to paragraph 2065 of the 
Spiazzi edition. 

Aristotle: Only medieval Latin versions of Aristotle are cited. The versio 
lincoliensis, translated by Robert Grosseteste, was the version used by Aquinas 
in the larger part of Pars secunda of the Summa theologiae and in both the SLE 
and the Tabula !ibn Ethicorum, as well as by Albert in the Super Ethica. Nearly 
identical copies of this translation are included in the critical editions of the 
commentaries on the Ethics by Aquinas and Albert. 

E.g.: NE.I.7.1098a20-21; SLE, p. 38; Super Ethica, p. 36,79-80 refers 
to Grosseteste's translation of the Nicomachean EthiCS, book I, chapter 7, lines 
1098a20-21 as found on page 38 of the SLE and on page 36, lines 79-80 of the 
Super Ethica. - When Averroes's version of this same text oftheNE is referred 
to, as "In I Ethic.foI.8rE," reference is to book I, the front side of folio 8, 
paragraph E. 

Other Latin versions of Aristotle's works are cited according to the 
editions found in Aristoteles Latinus. 



x EDITIONS AND ABBREVIATIONS 

Averroes: Crawford's edition of the commentary on the De anima (Cambridge: 
Med. Acad. Arner, 1953) is cited. 

E.g.: Com. Mag. De anima.III.36.p486,200-202 which refers to book III, 
chapter 36, page 486, lines 200-202. 

Averroes's commentaries on the Ethics and on the Metaphysics known 
to the Latin world of the 13th century are cited according to: Aristotelis Stagiritae 
Libri (Venice: Juncta, 1562); Vol 3: Moralem totam Philosophiam complectentes 
cum Averrois Cordubensis in Moralia Nicomachia expositione~ and Vol. 8: 
Aristotelis Metaphysicorum Libri Xlll. Cum Averrois Cordubensis in eosdem 
commentariis. 

E.g.: In I Ethic.7.foI.8vH-I refers to the commentary on the Ethics, book 
J, chapter 7, the back or reverse side off olio 8, paragraphs H and I. 

INTRODUCTION 

To call Thomas Aquinas's Sententia libri Ethicorum (i.e., "SLE') a 
philosophical commentary is to maintain a position at odds with much of today' s 
received wisdom. For Joseph Owens and R.-A. Gauthier, Aquinas's Aristotelian 
commentaries are theological works. l According to Mark Jordan, Aquinas "chose 
not to write philosophy,'" and the Sententia on the Ethics is only a preparation for 
the "full" and "Christian" co(l1lllentary known as the Pars secunda of the Summa 
theologiae.' This recalls Gauthier's statement that the SLE is "une oeuvre 
manquee et de nuls secours," since there Aquinas is said to have hidden the 
problems whose real discussion is in the Pars secunda of the Summa theologiae' 
Then, there is the dilemma proposed by Denis Bradley: if human actions are 
studied in the light of their orientation toward the sole ultimate end Aquinas 
recognized as proper to human nature, namely, the vision of God in an afterlife, 
then that study of morality is theological; but if human actions are examined 
insofar as they are directed to some other ultimate goal, that study is not a 

I. Joseph Owens: "Aquinas as Aristotelian Commentator," in St. Thomas Aquinas. 
1274-1974. Commemorative Studies (Toronto: Pont. Ins!. Med. Stud., 1974) V. 1, pp. 
213-38. R.-A. Gauthier: Introduction. Somme contre les gentiles (paris: Editions 
Universitaires, 1993) pp. 150, 180. "St. Thomas et l'Ethique a Nicomaque," in Th. 
Aquinas: Opera omnia (Rome: Leonine Comm., 1971) T. 48, pp. xxiv-xxv. 

2. Mark D. Jordan: "Theology and philosophy," in-The Cambridge Companion to 
Aquinas (ed N. Kretzmann & E. Stump) (Cambridge: Camb. Univ. Press, 1993) p. 233. 

3. Mark Jordan: "Aquinas Reading Aristotle's Ethics," inAd litteram. Authoritative 
Texts and their Medieval Readers (Notre Dame: U. of Notre Dame Press, 1992), pp. 
244-45. On p. 236, Jordan asserts that the SLE is Aquinas's attempt to extract what is 
essential to Aristotle's mornl teaching. - Ao argmnent that Jordan's "historicist reading" 
of the SlE cannot explain differences between the commentary and the Ethics is had in 
JohuJenkins, C.S.C.: "Exposition of the Text: Aquinas's Aristotelian Commentaries," 
Medieval Philosophy and Theology, 5 (1996), pp. 39-62. 

4. R.-A. Gauthier & J. Y. Jolif: Aristote. L 'Ethique A Nicomaque. Introduction, 
Traduction, et Commentaire, (LouvainJParis: Publications UniversitairesJBeatrice
Nauwelaerts, 1970) 2nd ed., T. I, P. I, p. 131. 
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Thomist philosophy.' Accordingly, for Bradley, the SLE is Aquinas's reading of 
the Ethics in the light of his theological beliefs.' Much earlier than any of the 
above, Harry Jaffu found Aquinas's interpretation of the Ethics to be based on the 
attribution to Aristotle of "six principles of Christian ethics."7 Appearing ahnost 
as a disciple of Jaffa, Dimitrios Papadis concluded that Aquinas's conunentary 
generally offers a correct view of Aristotle's doctrine, although on occasion 
Aristotle's teaching receives a further development that is Christian and 
theological. 8 Nor ought we overlook the recent and very important study of 
Aquinas and his work by J.-P. Torrell; in regard to Aquinas's Aristotelian 
commentaries, Torrell cites with approval Owens, Jaffa, and Gauthier, concluding 
with the last-named that we best appreciate those commentaries if we recall that 
they were undertaken "in an apostolic perspective" ordered to fulfilling as well as 
possible Aquinas's profession as a theologian' However, notwithstanding the 
authority enjoyed by these authors, each rests his interpretation on a basis that can 
be faulted. 

Before pursuing that criticism further, I note the existence of another side 
to the discussion, albeit one seldom accorded the attention merited. Hermann 
Kleber, for instance, following the renowned medieval historian, Martin 
Grabmann, proposes that Aquinas's goal in the Aristotelian conunentaries is the 
discovery and expression of the intentio Aristotelis. 1O Yet alongside this 

5. Denis 1. M. Bradley: AqUinas on the Twofold Human Good. Reason and Human 
Happiness in Aquinas's Moral Science (Wash., D.C.: Cath. U. of Amer. Press, 1997) 
pp. 514-34; especially pp. 528-30. 

6. Ibid., p. xi. E.g., p. xii: "The theological conception of synderesis is the basis upon 
which Aquinas attempts to stabilize the foundations of Aristotelian practical wisdom." 

7. Hany V. JaffiI: Thomism andAristotelianism. A Study of the Commentary by Thomas 
Aquinas on the Nicomachean Ethics (Chicago: U. of Chicago Press, 1952) pp. 186-88. 

8. Dimitrios Papadis: Die Rezeption der Nikomachischen Ethik des Aristoteles bei 
Thomas von Aquin. Eine vergleichende Untersuchung (Frankfurt: R. G. Fischer, 1980), 
p. 176. E.g., the claim in SLE.x.12.146-59.S2123 that God creates all things through 
his wisdom. 

9. J.-P. Torrell: Initiation a saint Thomas d'Aquin (Fribourg Suisse/Paris: Editions 
UniversitairestEditions du Cerf, 1993) pp. 348-50. 

10. Hennann Kleber: Glack als Lebensziel. Untersuchungen zur Philosophie des Glacks 
bei Thomas von Aquin (Miinster: Aschendorff, 1988), p. 64. Cf. Martin Grabmann: 
"Die Aristoteleskornmentare des heiligen Thomas von Aquin," in Mitlelalterliches 
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fundamental aspect of his Aristotelian commentaries, Aquinas works in the light 
of "the truth of reality" (veritas rei). Thus, Kleber finds that Aquinas offers in 
conunenting on the Ethics philosophical foundations for Aristotle's moral 
doctrinesIl Referring explicitly to Jaffa's "six principles of Christi"" ethics," 
Kleber briefly disputes the thesis that these are introduced as Christian rather than 
as philosophical principles; he proposes that they were regarded by Aquinas as in 
one way or another necessarily a part of the understanding of Aristotle's intent in 
the Ethics, thus part of discovering the intentio Aristotelis, while keeping in rnind 
the veritas rei. I' Finally, while remarking some differences between the Ethics 
and "the problem of happiness" functioning as the organizing element of 
Aquinas's SLE, Kleber finds Aquinas to be proposing a moral philosophy.13 

A particular virtue of Kleber's relatively brief study of Aquinas's 
conunentary (approximately 80 pages) is his demonstration of the interdependence 
of the organization Aquinas finds in the Ethics and the search for the intentio 
Aristotelis. In this regard, a distinction is drawn between an insight of theology 
and an insight motivated by the knowledge of revelation. According to Kleber, the 
latter type of insight functions as Aquinas sees in the Ethics a theory of the 
imperfect happiness possible in this life. In sum, Kleber regards the content 
Aquinas proposes as the moral philosophy the latter believed to be expressed in 
the Ethics14 

Slightly earlier than Kleber, Leon Elders offered a brief summary of the 
SLE in which he stressed Aquinas's effort to explain Aristotle's text "secundum 
intentionem Philosophi." Elders acknowledged the omission in his study of 
questions concerning the date of composition, the Latin translations of the Ethics, 
and earlier conunentaries Aquinas might have used. I' Solely from the study of 

Geistesleben. Abhandlungen zur Geschichte der Scholastik und Mystik (Miinchen, 
1926) B. J, p. 283. 

II. Kleber: Gluck als Lebensziel, pp. 64-65. 

12. Ibid., pp. 67-72. 

13. Ibid., pp. 72; 130-31. 

14. Ibid., p. 94. 

15. UonElders: "St. Thomas Aquinas' Conunentary on the Nicomachean Ethics," in 
Autour de Saint Thomas d'Aquin. Recueil d'etudes sur sa pensee philosophique et 
theologique, T. I: Les commentaires sur les oeuvres d'Aristote. La metaphysique de 
I 'eire (paris/Brugge: Fac-editionsrrabor, 1987) p. 77. 
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Aquinas's commentary, he concluded that the reader of the SLE finds, not the 
morality of 4th century B.C. Athens, but a universal ethics for people of all ages 
and cultures. Notwithstanding, in opposition to Owens and Jaffa, Elders insisted 
that Aquinas's commentary does not transform Aristotle's moral system by the 
introduction of theological doctrines. Instead, "Aristotle's ethics based upon 
experience and prudence is prolongated into a moral philosophy based upon the 
fundamental inclinations of human nature and the first principles of the practical 
intellect."!' Elsewhere, Elders has challenged Gauthier's assertion that the SLE 
does not address "real" problems of morality.!7 

Anyone conversant with the tradition represented by the insistence in 
Kleber and Elders that Aquinas searches for the intentio Aristotelis has ample 
reason for not regarding as conclusive the characterization of Aquinas's 
Aristotelian commentaries and, in particular, of the SLE, as theological.!' 

Earlier, it was remarked that the latter proposal as found in Owens, Jaffa, 
Gauthier, etc. rests on bases less firm than are needed to substantiate that view. 
Additionally, Kleber, because of the scope of his study, has only taken into 
account the organizational principle used by Aquinas in commenting on his Latin 
version of the Ethics, while Elders, as noted, has restricted his examination solely 
to the SLE text itself. Hence, there are numerous aspects of Aquinas's 
commentary which have been passed over in silence. For example, unasked is the 
question of when and why Aquinas came to attribute to Aristotle the doctrines 
whose presence in the commentary has led so many to the conclusion that the 

16. Ibid., pp. 114-16. In "Saint Thomas d'Aquin et Aristote," Revue thomiste, 88.3 
(1988), p. 364, Elders assigns five goals to Aquinas's Aristotelian commentaries: (1) 
to clarify the structure of each work; (2) to propose the march of ideas; (3) to reject 
interpretations untrue to Aristotle; (4) to note agreement or disagreement of Aristotle's 
doctrine and fuith; and (5) to construct a philosophy for use by university professors and 
theologians. 

17. Leon Elders: "Nature et moralite," in Autour de Saint Thomas d:4quin. Recueil 
d'etudes sur sa pensee philosophique et the%gique, T. II: L'agir moral. Approches 
theologique (paris/Brugge: Facrrabor, 1987), pp. 23-45. 

18. Don Adams, while not asking whether the SLE is philosophy or theology, also 
insists that Aquinas's interpretation of Aristotle's doctrine of happiness in this life is 
"textually well motivated, and guilty of no interpretive crimes." Cf "Aquinas on 
Aristotle on Happiness," Medieval Philosophy and Theology, I (1991), pp. 98-99. 
Roger Guindon finds the SLE to be a "minute examination" of the immediate causes of 
the happiness open to human agents through the most perfect use of their natural 
faculties. Cf. Beatitude et Thealogle morale chez saint Thomas d'Aquin (Ottawa: 
Ottawa Univ. Pr., 1956) p. 174. 
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INTRODUCTION xv 
work is theological.!9 As well, the relation of Aquinas's Sententia to its 
predecessors has not entered into the evidence weighed.20 Third, the emphasis on 
Aquinas's theological vocation has downplayed, when not implicitly denied, his 
contribution to the philosophical life of the 13th century. Aquinas did not write 
only as a theologian, but contributed to and 'provoked several philosophical 
controversies, and his reputation among his contemporaries depended in part on 
certain philosophical positions he advocated.'! As well, despite Gauthier's 
decisive dating of the SLE as posterior to the Prima secundae of the Summa 
theologiae, the commentary has been constantly interpreted as preparatory to the 
"moral part" of the Summa!22 However, if we take seriously Gauthier's dating, 
we ought to ask why Aquinas undertook a commentary on the Ethics in 
preparation for the Secunda secundae. After all, the latter had already been 
promised as a detailed spelling out of what had previously been proposed in 

19. Owens and Jaffa conclude that the Ethics-Commentary is theological because (I) 
several doctrines attributed to Aristotle are not found in the Ethics by those who use our 
contemporary exegetical procedures, and (2) these doctrines are identical to doctrines 
of Christian faith. For the doctrines, see Owens: "Aquinas as Aristotelian 
Conunentator," pp. 229-31~ Jaffa: Thomism andAristotelianism, p~ 187. Torrell offers 
a very mild criticism of this procedure: Initiation, p. 349. 

20. Kleber is an exception, although even he has only two references to Albert the 
Great's Super Ethica and one to the Greek Commentaries translated by Grosseteste. Cf. 
Gluck als Lebensziel, pp. 78, note 117; 102. 

21. Bradley's acceptance of Owens's view of Aquinas as a Christian philosopher has a 
bearing on the former's proposal that Aquinas could never offer a teleological moral 
philosophy based on a doctrine of an end known to reason unaided by faith. On 
"Christian philosophy" as an accident in the mind of the philosopher where it is 
conditioned by the philosopher's faith, see Bradley: Aquinas on the Twofold Human 
Good, pp. 30-31. - Jordan attributes to Aquinas the "view that no Christian should be 
satisfied to speak only as a philosopher." See his "Theology and philosophy," p. 233. 
This judgment igoores the countless passages where Aquinas engages in philosophical 
reasoning, and is based on (1) Aquinas's comments on the term "philosophy," and (2) 
Aquinas's "conversion of philosophy into theology" through the use of the concepts of 
virtue and causality in"the Summa theologiae. Cf Ibid., p. 236ff. 

22. R.-A. Gauthier: "La date du Commentaire de s. Thomas sur l'Ethique a 
Nicomaque," Recherche de The%gie·ancienne et medievale, 18 (1951), pp. 66-105. 
"Praefatio" in Th. Aqninas: Opera omnia, (Rome: Leonine Comm., 1969) T. 47,1, p. 
178* "St. Thomas etL'Ethique," p. xxiv. Even Gauthier igoores his own dating of the 
SLE by refetring to the commentary as a preparation for the Pars secunda: Ibid., p. 
xxiv. 
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general tenns in the Prima secundae.23 In this regard, one notes the evidence in 
the Prima secundae pointing to the confidence which, prior to writing the SLE, 
Aqninas placed in his understanding of the EthicS. That is, the Prima secundae 
contains 600 references to Aristotle's Nicomachean Ethics.24 Finally, there is the 
relatively unstudied Tabula libri Ethicorum constructed by Aquinas in 
dependence on both the Ethics and the Super Ethica of Albert the Great. What 
does this work have to tell us regarding the relative chronology of the Secunda 
secundae and the SLE?25 It is such historical aspects of the milieu surrounding 
the composition of Aquinas's commentary on the Ethics that will be examined in 
the present study. On that basis, Aqninas's SLE will be proposed as philosophical 
in nature. 

In this spirit, Chapters 1-2 will consider the place of the SLE in the series 
of known commentaries on the Ethics written at Paris between the chartering of 
the Faculty of Arts in 1215 and the completion of Aquinas's commentary in the 
early 1270s. From that examination, Aquinas's commentary will be seen as 
intended to propose the correct interpretation of the Ethics that had eluded earlier 
commentators. 

Chapter 3 will consider aspects of philosophy at the University of Paris 
both prior to and during Aquinas's tenure as Master of Theology. As well, 
Aquinas's involvement in philosophical debate and some responses to that 
involvement are noted. On the basis of this historical data, it will be suggested 
that the desire on the part of Aquinas to propose a viable moral philosophy by 
commenting on the Ethics would have been in no sense atypical. 

The so-called "principles of Christian ethics" seen by some as 
foundational for Aquinas's SLE are the subject of Chapter 4. Through an 

23. Cf.Ia-lIae.6.intro. 

24. Jordan speaks of the Sententia /ibri Ethicorum as "a halfway point exegetically" 
between the use of citations of the Ethics in the Sentence-Commentary and the Pars 
secunda.' No explanation is offered of the difficulties consequent on dating this "halfway 
house" in between the first and second halves of what he calls the "full reading of the 
Ethics," namely, the Pars secunda. Cf. "Aquinas Reading Aristotle's Ethics," p. 235. 
TO)TeU, after recalling fuvorably Gauthier's dating of Aquinas's Sententia, characterizes 
the latter as "one lecture personelle ... pour s' astreindre it bien penetrer Ie texte d' Aristote 
afin de se preparer a la redaction de la partie morale de la Somme de The%gie." Again, 
no recognition of any problem is apparent. Cf. Initiation, pp. 331-34. 

25. According to Torrell, the Tabula is "riche d'enseignements pour une meilleure 
connaissance" of Aquinas, as well as "un indice eloquent" that in the interval between 
the first and the second part<; of the Summa the%giae (1268-1271) Aquinas continued 
to plan for the latter part. Cf. Ibid., pp. 334, 337. 
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examination of Aquinas's use of the same principles in works prior to the 
commentary, quite clear will be Aquinas's conviction that these principles are 
both philosophical and proper to Aristotle. Accordingly, the SLE is proposed as 
a work presenting the moral philosophy Aquinas regarded as correct. 

Since many see the SLE as a preparation for the moral part of the Summa 
theolOgiae, Chapter 5 will tum to the dating to assign the fonner work. Through 
comparisons of Albert's Super Ethica, the Tabula libri Ethicorum, the Secunda 
secundae, and the SLE, the conclusion will be drawn that the completion of the 
latter work is best regarded as posterior to the Secunda secundae. Aquinas's 
desire to propose by the SLE his vision of correct moral philosophy will thus be 
more comprehensible. 

As a conclusion, Chapter 6 will offer a brief overview of the docttine of 
Aquinas's commentary. While considering the principal doctrines of the 
commentary in the order in which they are el"borated by Aquinas, the reader is 
enabled to see the SLE's structure and to perceive the points at which the 
historical context is relevant for correct interpretation of Aquinas's meaning and 
intent. 

A word of caution is perhaps needed. To claim that one of Aquinas's 
Aristotelian commentaries is philosophical in nature, is not to regard the 
commentary as a type of summa philosophiae in some particular branch of 
philosophy.26 Far from that, all that is asserted is that in the commentary in 
question Aquinas expressed as much of moral philosophy as he thought either 
possible or necessary in explaining Aristotle's text." 

26. Jordan appears to disagree; cf. "Thomas Aquinas' Disclaimers in the Aristotelian 
Conunentaries," in Philosophy and the God of Abraham. Essays in Memory of James 
A. Weisheip/, D.P. (cd. R James Long) (Toronto: Pont. Inst. Med: Stud., 1991) pp.1U-
12. 

27. A new voice in the discussion of the nature of Aquinas's Aristotelian commentaries 
is Jenkins: ''Exposition of the Text." While Jenkins appears to avoid taking a stand on 
the question of whether the commentaries are philosophical or theological works (cf. 
Ibid., p. 4~, note 6), he too attempts to discover Aquinas's intention by examining only 
the latter's words and the Aristotelian text being commented on. 
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AQUINAS'S SLE AND ITS 13m CENTURY 
PREDECESSORS 

Studies of the SLE have almost universally omitted any consideration of 
it as a work intended to replace earlier interpretations of the Ethics. It is that 
aspect of Aqninas' s interpretation that is examined in both this and the subsequent 
cbapter. What will appear may not initially seem significant, namely, Aquinas's 
conviction that he is proposing the correct interpretation of Aristotle's Ethics and 
doing so by exposing its unity as a study of the problem of human happiness. 
However, if the SLE were intended, as is so often claimed, as a theological 
transformation of Aristotle's philosophical text, would Aquinas have been so 
intent on exposing the correct meaning of the Ethics? 

For present purposes, the development in the interpretation of Aristotle's 
Ethics during the 13th century is profitably viewed as comprising three stages. 
On Stage 1, the human end discussed by Aristotle was understood as the 

. happiness achieved through union with God or with a reality caused by God.' In 
contrast, the most significant characteristic of Stage 2 is the conception of the 
properly human end discussed in Ethics.! as the happiness attainable in this life 
through the activity of the moral virtues. Finally, in Stage 3, represented only by 
Aquinas's commentary, a new unity is found in the Ethics; from Book I to Book 
X, the unital')' problem of human happiness is seen to govern the various 
discussions, with the result that the general description of happiness in Book I 
looks forward to its more detailed explanation in Book X as contemplative 

1. For the texts of these commentaries. I depend especially on the study of Georg 
Wieland: Ethica-Scientia practica. Die An/tinge der philosophischen Ethik in 13. 
Jahrhundert (Miinster: Aschendorff, 1981). Wieland examines these commentaries for 
their doctrines on -ethics as a pbilosophlcal discipline, on happiness as human 
pertection, and on virtue as the path to that perfection. The commentaries of Kilwardby 
and Albert the Great, placed in the present study on Stage 2, are examined in part and 
very briefly by Wieland, and Aquinas's SLE is introduced into the discussion of 
happiness as perfection. - For other studies of the Stage I works, see note 5 below. 
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happiness.' These characterizations reflect only the most evident aspects of the 
differences that appeared in the interpretations of the Ethics as the 13th century 
progressed. Especially in moving from the second to the third stage one 
encounters additional signs of difference. An outstanding instance here is the 
attitude toward the virtue of prudence, regarded in Stage 2 as the outstanding 
virtue, while in Stage 3 it cedes that honor to the virtue of wisdom. Other 
differenees are undoubtedly rooted in a better understanding of Aristotle's thought 
deriving from the accumulated weight of years of interpretation. Here, for 
example, one notes diffilrenees in the understanding of Aristotle's doctrine of 
continence. 

The anonymous commentaries comprising Stage I are all pre-1240, some 
based on either the Ethica nova or vetus, some on the combination of both. In 
Stage 2 are found the commentary by Kilwardby, the so-called "Greek 
Commentaries" translated by Grosseteste, the Latin translation of Averroes's 
commentary, and the Super Ethica of Albert the Great. Stage 3 is witnessed by 
Aquinas's SLE' 

STAGE 1 COMMENTARIES 

When the 13th century began, only Books IT-III of the Ethics were 
available in the Latin world' This Ethica vetus was supplemented by the Ethica 
nova between 1217 and 1220. Book I of the nova, combined with Books II-III of 
the vetus, became by the 1240s a basic text in the Parisian Faculty of Arts. Four 
extant pre-1240 commentaries by Arts Masters indicate the content of the teaching 

2. Wieland: Ibid., pp. 207-12 proposes this difference between Aquinas and his 
predecessors. Kleber, in his study of Aquinas's thought on happiness as the human goal, 
devotes a significant portion to the problem of happiness as the organizational principle 
of the SLE. Cf. GlUck als Lebensziel, pp. 72-89. 

3. A wide variety of Latin spellings is found in the texts to be considered. For ease of 
readiog, where the spelling of a word employs "u"rather than the modem "v", the latter 
spel1iog is used. Io citations from Aquinas's Sentence-Commentary, the initial letter of 
the word following a period has been capitalized. 

4. Latin translations of the Ethics have been edited in Ari'stoteles Latinus 
Leiden/(Bruxelles: Bri1l/DescJee de Brouwer, 1972) V. 26.1-3. 

SLE AND 13TH CENTURY PREDECESSORS 3 

students would encounter at Paris.' In these anonymous commentaries, happiness 
is regarded as a union with an external reality, either God or something caused by 
God, rather than as something pertaining to human activity. 

According to the Avranches commentary,' life can be considered in a 
threefold way: corporeal life, conserved by health "until the end laid down for it 
by the creator"; a first type of spiritual life, according to which the soul lives 
''through knowledge of things"; and a second form of spiritual life, in which the 
soul lives "by participation in happiness or virtue. ,,7 

The awareness of intellectual virtue implied in the reference to the first 
type of spiritual life depends on the commentator's knowledge of the end of Book 
I and the initial section of Book IT of the EthiCS, for the discussion of intellectual 
virtue in Book VI had not at this time been translated. Hence, it is not too 
surprising that a non-Aristotelian notion is introduced in connection with the 
discussion of intellectual virtue: "Intellectual virtue is virtue by which the soul is 
joined to the superior essence by which it is naturally apt to be perfected. ,,' The 

5. A listing of these commentaries is had in: Th. Aquinas: Opera omnia (Rome: 
Leonine Comm., 1969) T. 47, p. 236* In addition to Wieland's Ethica mentioned in 
note 1 above, these commentaries are discussed in: O. Lottin: "Psychologie et morale 
a laFacu1te des Arts de Paris aux approches de 1250," Psych%gie et morale auxXlle 
etXIIIe siee/es (Gembloux: Duculot, 1957) T. I, pp. 505-34. A. J. Celano: "The 'finis 
hominis' in the thirteenth century commentaries on Aristotle's Nicomachean Ethics," 
Archives d'histoire doctrinale et IUteraire du moyen age, 55 (1986) pp. 23-53; "The 
Understanding of the Concept of Fe/icitas in the Pre-1250 Commentaries on the Ethica 
Nicomachea," Medioevo. Rivista di Stvria della Filosojia Medievale, 12 (1986) pp. 29-
53. The section concerning the Et~ica nova of the Commentarium in Ethicam novarn 
etveterem (ms. Paris B.N.lat. 3804A, fo!. 140ra-143vb; 152ra-59vb; 241ra-47vb) has 
been edited byR-A Gauthier: "Le cours sur l'Ethica nova d'un maitre es arts de Paris 
(1235-40)," Archives d'histoire doctrin~le et litteraire du moyen age, 42 (1975) pp. 71-
141. 

6. Commentarium in Ethicam veterem (ms. Avranches Bibliotheque municipale 232, 
fo!' 90r-125v). 

7. Wietand: Ethica, pp. 14344. with note 59: Fo!. 90r: ''vita enim aut est in corpore (?) 
per animam et sic hominis. et huius in complementum sanitas conservata usque ad 
tenninum qui sibi positus est ab opifice. Vita vero spiritualis est duplex: una qua vivit 
anima per scientiam rerum, et alia qua vivit participatione felicitatis vel virtutis." 

8.lbid., p. 145, with note 66. The following, more extensive extract is found in Lottin: 
"Psychologie et morale," p. 526, note 2: Fo!. 91r-v: "Virtus intellectuaIis est virtus 
secundmn.quam coniungitur anima superiori essentie a qua nata est perfici. Coniungitur 
autem superiori essentie per intellectum tantum conternplatione et affectu animi. Virtus 
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cognition resulting from this union of the soul and the higher reality leads 
inevitably to the love of the supreme good now known' Notwithstanding this 
identification of human happiness with knowledge achieved through an intellectual 
union with the supreme good, the A vranches commentator asserts that he speaks 
as a philosopher. 10 

From the Parisian commentary edited by Gauthier we hear that happiness 
is achieved by knowing and loving the first being." However, this union is not 
achieved by the virtuous activity of the human agent, since he is not ''the sufficient 
cause of uniting the supreme good" to himself." Nor ought happiness be 
identified with virtue, for virtue only disposes the soul to happiness." 

An erroneous translation of Aristotle in the Ethica nova may help explain 
the conception of happiness in this Parisian commentary. Although the 
manuscript copy of the commentary ends abruptly at 1.4.1095a15 of Aristotle's 
text," lines I.lO.llOla20-2l of the nova read "Beatos autem homines ut 

intellectua1is inchoatur a contemplatione et perficitur in affectu. Est enim in 
conternplatione summi bani cum dilectione ejusdem ... " 

9. Wieland: Ethica, p. 145, with note 69: Fol. 91v: "doctrina enim, qna instruimur ad 
cognoscendum summum bonum in his quae fiunt ab ipso, et cum homo cognoscat 
summum bonum, non potest retrahi quin diligat." U. also the extract noted by Lattin 
in the preceding note. 

10. Ibid., pp. 145-46, with note 71: Fol. 98r: "felicitas autem sicut ponunt philosophi, 
est in cognitione summi boni." 

II. Gauthier: "I.e oours," p. 107: "Item obicitur ... felicitas non est in operando ... Ad hoc 
dicendum est quod felicitas est vita anime. Iterum, felices operantur, scilicet in 
aspiciendo primum et cognoscendo~ unde cognoscere primum et diligere sunt opera 
alieuius cum habet felicitatem. Et hoc modo intelligit auctor cum dicit quod ipsi 
dicebant quod vita et operatio sunt idem felicitati." 

12. Ibid., p. 107: "Aliter potest dicit quod ... errabant in hoc quod dicebant quod nos 
sumus principium sufficiens uniendi illud summum bonum nobis." 

13. Ibid., p. 118: "Quamvis enim felicitas sit actus perfectus secundum virtutes, non 
ideo <sequitur> qund virtus et felicitas sint simul, immo virtus est, sicut iam dictmn est, 
disponens ad felicitatem." 

14. Ibid., p. 79. 

SLE AND 131H CENTURY PREDECESSORS 5 

ange[os.,,15 This expression comes at the conclusion of Aristotle's discussion of 
the possibility of obtaining happiness in this life. The nova's "men blessed as 
angels" points to a different conception of happiness than does the corrected 
wording of later translations: "Beatos autem ut homines" - "blessed as men.') 

A second Parisian commentary offers an interpretation compatible with 
the above." Regarding Aristotle's definition of happiness, the commentatur 
asserts that "happiness is nothing other than the highest perfection."" Further, 
perfection consists in the pleasure arising from the actuation of potency, IS and the 
work and the suffering inseparable from human activity outlaw happiness in this 
lifu.'9 After all, happiness implies the liberation of the intellect from all potency, 
something possible only through a connection with a perfect intellect in an after 
life.20 

In the fourth of the pre-1240 commentaries, a work incorrectly attributed 
tu John Peckham, we find the continuation of the doctrine of happiness as a union 
with something external." However, now we find a greater emphasis on human 

15. Ethica nova (ed. R-A. Gauthier) in Aristoteles Latinus (LeidenIBruxelles: 
BrilllDesc1ee de Brouwer, 1972) V. 26.1-3, fasc. 2, p. 88. 

16. Commentarium in Ethicam novam (ms. Napoli Naz. 11l G 8, fol. 4ra-9vb). 

17. Wieland: Ethica, p. 156. 

18. Ibid., p. 156, with note 117: Fol. 6va: "Felicitas nihil aliud est quam ultima 
perfectio; perfectio autem non est nisi in delectacione coniunctionis potencie cum suo 
actu." 

19. Ibid., p. 157, with note 120: Fol. 4va: "Omnia hec vivunt cum labore et pena; 
quare ... secundum hanc vitam non erit felicitas." 

20. Ibid., p. 156-57, with note 118: Fol. 6va: "Cum intellectus intellecturn sit in 
rationali et in intelligentiis, perfectius sit in intelligentiis quam in rationali, quia in ipsis 
non differt intellectus et actio et sua essentia, in rationali sit solum intellectus potentia; 
oportet ergo, qund illius intellectns impressio in rationali sit ab ipsa intelligentia. Quare 
oportet, qund necessaria sit impressio unius substantiae in alteram. Et ex hoc patet, quod 
felicitas nihil aliud est nisi continuatio hominis cum illis intellectibus, quae necessario 
erit, si possibilis est liberatio intellectUS horninis ab omni potencia." Wieland suggests 
this doctrine of a connection of the human intellect with the separated intellect is the 
result of Avicenna's influence rather than that of Averroes. Cf.Ibid. 

21. C;;mmentarium in Ethicam novam et veterem (mss. Firenze Naz. Conv. Soppr. G 
4853, fol. Ira-77va; Oxford Bodl. Lat. Misc. C. 71, fol. 2ra-52rb; Praha Univ. Ill. F. 
la, fol. 12ra-3va). 
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activity and so, a more obvious Aristotelian color to the commentary's doctrine. 
The commentator explains that moral philosophy knows notbing of theological 
categories of good, but considers only what is good by nature, that is, happiness 
and virtue. Yet in studying happiness and virtue, the goal is not to know them as 
things naturally good, but instead to understand them in their acquisition." In 
accord with this distinction between happiness and virtue as tbings good by nature 
and as tbings to be acquired, the Pseudo-Peckham explains that human activity 
does not cause happiness in its substantial reality, but only causes the individual 
person's union with or acquisition ofhappiness.23 This notion that activity causes 
the acquisition of happiness leads to a further distinction, that between moral 
science as specnlative knowledge and moral science as lived out in human activity. 
Happiness is the subject of moral science considered as speculative knowledge to 
be acquired; in contrast, happiness is the goal of those seeking to put their moral 
knowledge into practice. As the commentator remarks, putting his point 
differently: happiness itself differs from love, that is, from the act of happiness." 

However, even though happiness is the goal of activity in accord with 
moral science, human activity is not the total cause of happiness." Instead, the 
first cause or God is the source of caused happiness, which is had as a perfection 

22. Wieland: Ethica, p. 161-62, with note 144: Fa!. 2vb: "ad horum evidentiam 
sciendurn, quod moralis philosophia considerat bonum quod est natura bonum, ut 
felicitatem et virtutem, sed nOD ut sunt bonum natura, sed ex assuetudine." 

23. Ibid, p. 162-63, with note 145: Fo!. 2vb: "licet quoad suam substantiam non causetur 
(=felicitas) ab opere nostro, tamen quoad suum actum vel suam unionem ad nos 
causatura nostro opere." Cf. Lottin: "Psychologie et morale," p. 521, note I: Fo!. Ira: 
"Bonum duplex est: divinurn, id est a Deo collatum, ut felicitas ... et humanum, id est ab 
homine per rectas operationes cum delectatione et tristitia et cum perseverantia in hiis 
acquisiturn, quod est virtus. Non enim sic ponit philosophus virtutem in nobis a divina 
providentia, sieut ponit felicitatem; licet forte secundum theologrim et secundum 
veritatem, virtus non sit a nobis, sed a prima causa, secundum illud: Deus operatur in 
nobis velle et perficere," 

24. Wieland: Ethica, p. 163, with note 147: Fo!. 2vb: "Ioqui est de morali scientia ut est 
specu1ans, et sic subiectum eius est felicitas~ vel inquantum est operans, et sic est finis~ 
vel aliter: differ! felicitas et affectio vel actus felicitatis." 

25. Ibid., p. 163-64, with note 149: Fo!. 2vb: "virtus non est meritum quod sit tota causa 
felicitatis, " 
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of the soul.26 Even granting this last point, caused happiness ought not be our 
principal goal. It is true that by a natural love human beings love the first cause 
in the sense of naturally desiring to be made happy and to be conserved in 
existence by that cause. However, if the love that results from deliberation is 
correct, we will love the uncaused happiness, or God, more than ourselves and 
thus, mOfe than OUf own happiness and OUf continuance in being.27 

In regard to the question of whether happiness, that is, caused happiness, 
is specifically the same as natural human life, the Pseudo-Peckham responds 
negatively in asserting that happiness is not given the soul, but the soul disposed 

, by good actions. Accordingly, the goal of good actions is the medium by which 
we are joined to the uncreated good, the source of our caused happiness." As for 
the identity of the good actions, they are those of the contemplative life rather than 
of the active.29 Notwithstanding, we must not forget that caused happiness comes 
immediately from the first cause according tq the person's merits." 

A guide for students in the Parisian Faculty of Arts, dating from the 
1240s, the "Barcelona" guide, also offers as Aristotle's a doctrine of happiness 
as a caused good.31 The anonymous author of the guide responds affirmatively 

26. Ibid., p. 166, with note 157: Fo!. 14vb: "sciendum, quod felicitas causata operatur 
ad primum cuius est e1fectus ... et operatur ad animam quam perfecit." Cf. also the text 
from Lottin in note 23 above. 

27. Ibid., p. 167, with note 166: Fo!. 15ra: "dicendum quod duplex est amor horninis: 
naturalis et deliberativus. Et naturali amore forte diligimus primam causam, ut nos 
felicitaret et ut conseIVet nostrum esse, sed non amore deliberativo. Et qui amore 
deliberativo magis diligeret suum esse vel conservationem suam quam ipsum primum, 
peccaret (Sic) ergo patet quod simpliciter loquendo magis est finis felicitas incausata, 
plus etiam per amorem deliberativmn mtitur creatura rationalis primae causae quam sibi 
ipsi. Et loquor de creatura rationali recle appetente el ordinante." 

28. Ibid., p. 168-69, with note 168: Fo!. 16rb: "anima enim per se non est cui confertur 
felicitas, sed anima disposita per bouas operationes"', and with note 170: Fo!. 4vb: "finis 
optimus operationum est medium coniungens nos quodanunodo bono increato." 

29. Ibid., p. 169. 

30. Ibid., p. 17l, with note 182: Fo!. 20vb: "felicitas est a prima causa immediate ... et 
hoc secundwn merita, quae in diversis diversa sunt et successive in eodem fiunt et 
aguntur." 

31. The guide is contained in Barcelona, Archivo de la Corona de Aragon, Ripoll109. 
The guide was initially studied by M. Grabmann: "Eine fur Examiuazwecke abgefasste 
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to the question of whether the happiness discussed in the Ethics is a caused 
happiness, resting his answer on Aristotle's understanding of happiness as one 
"perfect good among particular or human goods": since the first good or God is 
not a particular good and is uncaused, the good intended by Aristotle in speaking 
of happiness has to be a caused good, for that happiness is particular or human.32 

In these early interpretations of Aristotle, the human agent's end is 
proposed as union with a reality external to the agent and to his activity. 
Subsequent corrunentaries offer a more correct interpretation, although not one 
Aquinas will regard as genuinely Aristotelian in all its aspects. 

STAGE 2 COMMENTARIES 

In the commentary of Robert Kilwardby, Master of Arts at Paris (c. 

Quaestionensammlung der Pariser Ar!istenfakuWlt aus der orsten HaIfte des XIII. 
Iahrhunderts." in Mittelalterliches Geistesleben. Abhandlungen zur Geschichte der 
Scholastik und Mystik (Munchen: Hueber, 1936), B. II, pp. 183-97; "Das Studium der 
aristotelischen Ethik an der Artistenfakultat der Universitat Paris in der ersten HaIfte 
des 13. Jahrhunderts," Ibid. (Munchen: Hueber, 1956) B. III, pp. 128-41. Also see: 
Claude Lafleur: "Los 'Guide de l'etudiant' de la Faculte des arts de I'Universite de Paris 
au XIIIe si~:cle" in Philosophy and Learning. Universities in the Middle Ages (ed. M. 
J. F. M. Hoenen, J. H. J. Schneider, & G. Wieland) (Leiden: Brill, 1995), pp. 137-99. 
A "provisional" edition of the guide was prepared by Claude Lafleur for participants in 
a colloquiwn whose papers and discussion are found in L 'enseignement de ta 
philosophie au XIIle steele. Autour du "Guide de / 'etudiant" du ms. Ripoll J 09 
(Tumhout: Brepols, 1997). Among the papers in this collection is a description of the 
Ripoll 109 guide's contents: Claude Lafleur: "Los texts 'didascalique' (,introductions 
a la philosophie' et 'guides de I'etudiant') de la Faculte des arts de Paris au X1IIe 
siecle," pp. 345-72; and ofits teachings on the Ethics: Georg Wieland: "L'emergence 
de l'ethique philosophique aux XUre siecle, avec une anention speciale pour Ie 'Guide 
de l'etudiant' parisien," pp. 167-80. A critical edition of the guide is to appear in 
Corpus Christianorum. Continuatio Mediaevalis (Turnhout: Brepols). 

32. Grabmann: "Eine fiir Examinazwecke," p. 195: Fo!. 136ra: "Quaeritur, utrum 
felicitas, de qua hic agitur, sit causata et videtur quod non. Probat enim hic auctor, quod 
ilIa est bonum perfectum. Sed nihil est tale nisi primum. Ergo hec felicitas est ut 
primum. Ergo est incausata. Ad hoc dicimus, quod felicitas dicitur esse bonum 
perfecturn inter bona particularia vel humana. Et sic intelligit hic Aristoteles. Primum 
autem non est particularia in sui essentia, cum sit simplicissimum. Propter hoc illud 
quod dicitur hic intelligitur de felicitate causata." Cf. Grabmann: "Das Studiurn," pp. 
137-38. See also, Wieland: Ethica, p. 184; "L'emergence," p. 176. 
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1237-45), Aristotle's doctrines appear freed from the misconceptions of the 
commentaries considered above.33 According to Kilwardby, happiness is truly a 
human good, as is virtue, although the goodness of the latter is less as befits a 
reality ordered to the supreme human good" As a human good, happiness can 
be achieved by the human agent's habitual actions." 

Against this background, happiness is defined as "the continuing action 
of the practieal, rational soul in regard to activities both zealous and most 
perfect"; alternately, happiness is activity "continuing in regard to the highest and 
most enjoyable perfections of the soul.,,36 

Kilwardby claims that those interpreters are wrong who see Aristotle as 
holding that happiness is incomplete in this life. Kilwardby's reasoning is 
straightforward: only those agents simply happy are truly good; but Aristotle finds 
some living agents to be trilly good; therefore, ... " 

The type of activity Kilwardby sees envisioned by Aristotle is action 
according to those moral virtnes required for a good life in civil society. As 

33. Kilwardby's conunentary is to be dated as pre-1245 because of the absence of any 
use of. or reference to, Grosseteste's translation of the Ethics. Cf R-A Gauthier: 
"Introduction," inR-A Gauthier & J.-y' Jolif: L'Ethique A Nicomaque, pp. 114; 116-
17. 

34. Wieland: Ethico, p. 173, with note 190: Fo!. 285rb: "bonum autem huruaoum 
dupliciter est: scilicet bonum summum sive felicitas, et bonum inferius ordinatum ad 
sununum bonum, scilicet virtus." 

35. Ibid., p. 173, with note 191: Fo!. 287rb: "(felicitas) quae adepta est per 
consuetudinem bonorum operum"; FoL 289va: "(felicitas) ipsa est finis omnium 
operalionum"; and with note 192: Fo!. 289va: "et notandum quod dicit ilIud bonum 
(=felicitas) est bonum operabile, tamquam velit quod homo posset consequi ilIud per 
snas operationes." 

36. P. Osmund Lowry: "Robert Kilwardby's Conunentary on the 'Ethica nova' and 
'vetus' ," in L 'homme et son univers au moyen age, Actes du septieme congres 
international de philosophie medievale, 30 aofrt-4 septembre 1982, ed. C. Wenin, Vo!. 
~ (Louvain-Ia-Neuve, 1986), p. 805: Fol. 292ra: "Diffinicionem quamdam felicitatis 
significat ex precedentibus posse haberl, que forte talis erlt; actus anime racionalis 
practice consistens circa operaciones studiosas et perfectissimas~ vel sic, consistens circa 
perfecciones amme optimas et deleetabilIissimas. et in idem redit." 

37. Ibid.: Fol 293ra: "Et notandum diligenter quod vocat hic Aristotiles viventes vere 
bonos, quia si non est vere bonus nisi simpliciter felix, et secundum ipsum aliqui 
viventes sunt vere boni, secundum ipsum aliqui viventes sunt feliees simpliciter: quod 
est contra eos qui dieunt Aristotiles viventem nolle felicitari nisi incomplete." 
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concerns the Christian view of happiness in the after life, that is said to be a topic 
foreign to the interests of the Ethics and one not discussed by Aristotle." With 
Kilwardby's account, an end is put to the tradition of the earlier stage which had 
found in the Ethics a prefiguration of the Christian doctrine of happiness. 

While his commentary represents Kilwardby's teaching at Paris, later in 
Oxfurd his De ortu scienliarum repeats the distinction between the happiness 
philosophers usually teon Jelicitas and the bealitudo generally spoken of by 
Catholics. These differ as do Aristotle's happiness identified as completely 
virtuous activity and Augustine's notion of complete happiness as the beatific 
vision of God in an after-life." Still later, in commenting on the Sentences, 
Kilwardby continues to remark that Aristotle's Ethics.I refers to happiness as had 
completely in virtuous activity." 

On June 3, 1240, Heonan the Geonan completed his translation from the 
Arabic of both the Ethics and Averroes's commentary on that work." In 
agreement with the other commentators whose works comprise this second stage 
of interpretation, Averroes understands Aristotle to be interested only in the 
human happiness attainable in the present life. Accordingly, in Book I, when 
Aristotle searches for the ultimate end proper to the human agent, this search is 
seen as one for the end or good sought by those possessing "the art of guiding" 
civil or political society. 42 

Then too, when Averroes searches for the act proper to the human agent, 
the act by which happiness is gained, the part of the soul "attributed" or "ascribed 
to" hwnan beings is presented as related to the practical activity of moral living. 

38.1hid.: Fal. 293va: "Habemus ergo determinacionem prime questionis, scilicet utrum 
vivens felicitabitur vel non. Et videtur Aristotiles determinasse iam quod sic. Et hoc 
dioo de ilia felicitate de qua locutus est in hoc libro, quam ipse semper et ubique vocat 
actum perfectwn secundum virtutem. Unde forte non intendit de alia felicitate nisi que 
dicitur vita secundum iussus doctrine civilis; nec debuit forte doctrina civilis de alia 
felicitate perscrutari. Utrum enim post mortem felicitetur anima vel totus homo, forte 
non pertinet ad ipsam, nec hoc determin.t Aristotiles." Also: Celano: "The 
understanding," p. 45, note 48; WIeland: Ethica, p. 175, with note 196; "L'emergence," 
pp. 176-77. 

39. Lewry: "Robert Kilwardby's Commentary," p. 806. 

40. Ibid., pp. 806-07. 

41. Aristoteles Latinus. Pars Prior (BrugesIParis: Desclee de Brouwer, 1957) p. 68. 

42. In l.Ethic.7.fo1.8vH-I: "Revertamur itaque ad id. in cuius via fuimus, scilicet ad 
loquendum de bono quaesito in arte guberandi civitates quid est." 
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This part of the soul, he explains, is itself further divided into two parts: the first 
or intelligent part, that is, the "apprehensive-commanding" part for it apprehends, 
deliberates, and judges regarding correct action; the second part of the human soul 
possesses the moral virtues and so, obeys and defers to the intelligent part" 

In the above treatment of this "human" part of the soul, no mention is 
made of the speculative intellect. Later, in commenting on the apprehension of 
meanings, Averroes distinguishes between the cogitative or operative part of the 
soul, the "apprehensive-operative" part, and the speCUlative part. " Yet this 
speculative part of the soul is not a part of the human soul in any genuine sense 
oftheteon "part." When Averroes had referred in Book I to the part of the soul 
"attributed" to man, he meant just that, as is clear from his interpretation of 
Aristotle's De anima. 

In his exposition o'f the latter work, Averroes explains that acts of 
speculative intellection (inteIJecta speculaliva). are only the human understanding 
of what the separated, eternal material intellect understands. The crux of this 
doctrine is the connection of the separated, eternal material intellect, or the subject 
which understands intelligible meanings, with the human agent's phantasm or 
imagined form, a connection enabling the material intellect's understanding of the 
human agent's phantasm to be human speculative understanding. 4S Granted this 

43. Ibid., 1.7.foI.9rF: "Remanet ergo ut sit totus actus proprius ei [scilicet, homini], in 
quo ipsi aliud non participat; si enim participaret, iam non esset ei actus proprius. Et 
de hac parte animae, quae ascribitur homini, apparet quod est duae partes, pars 
intelligens, ides! apprehensiva imperans: et pars obediens intelligenti. Vult [Aristoteles] 
per obedientem et obsequentem" partem habentem virtues morales, et partern 
intelligentem, iudicantem de recto." Ibid.foI.9vG: " ... oportet ut sit actus hominis, sive 
malus sive bonus, vita quaedam. Et intendo per hanc vitam. actionem animae 
procedentem a deliberatione versus finem detenninaturn ... " 

44. Ibid., VI.2.foI.81.vM - fol.82rA: "Et apprehensio, quae .ppropri.tur entibus, 
quorum principia non sunt in nobis, nominator scientia speculativa: et apprehensio, que 
appropriator entibus, quorum cause in nobis sunt, nominatur cognitiva operativa: 
intendo earn, in qua est cogitatio propter operationem, ... et utitur quidem homo 
cogitatione operativa in rebus, quas possibile est esse a voluntate. Cumque sic fit, 
cogitativa est una ex partibus anirne rationalis que recipit rationem: et altera pars est 
speculativa ... " 

45. Com. Mag.de anima.IIl.36.p486,200-202: " .. .intellectus materialis non copulatur 
nobiscum per se et primo, sed non copulatur nobiscum nisi per suam copulationem cum 
formis ymaginalibus." Ibid., p499,559-64: "Nos .utem cum posuerimus intellectmn 
materialern esse eternum et intellecta specuiativa esse generabilia et corruptibilia ... , et 
quod intellectus materialis intelligit utmnque, scilicet formas materiales et formas 
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doctrine, acts of speculative intellection actually "in" man are to be conceived as 
the activity of the eternal, separated agent intellect, which as a fonn is combined 
with the acts of speculative intellection as matter. lbat the agent iotellect acts as 
a fonn in us is said to be visible if we remark that first, we perfonn our proper 
action tbrough a fonn somehow in us, and second, that we act tbrough an intellect 
making our sense images intelligible.46 It is precisely this connection of the agent 
iotellect with human acts of imagination or phantasms tbat enables the human 
agent to understand with the understanding had by the eternal, material intellect. 
Additionally, when aU possible acts of speculative intellection actually occur, the 
connection of the agent intellect to the human agent is complete, a completion 
resulting in the assimilation of the latter to God because the agent is now in some 
way all being and all knowledge of being. 47 

The doctrine at the root of this discussion of happiness is generally known 
as "the unicity of the iotellect" for it proposes the existence of only one intellect 
which, eternal and distinct from human beings, fimctions as the source of each 

abstractas, manifestum est quod subiecturn intellectorum speculativorum et intellectus 
agentis secundum hune modu'm est idem et unum, scilicet materialis." 

46. Ibid., p499,5SI- p500,590: "".continget necessario ut intellectus qui est in nobis in 
actu sit compositus ex inteUectis speculativis et intellectu agenti ita quod intellectus 
agens sit quasi fonna intellectorum speculativorum et intellecta speculativa sint quasi 
materia. Et per hune modum poterimus generare intellecta cum voluerimus. Quoniam, 
quia illud per quod agit aliquid suam propriam actionem est fonna, nos autem agimus 
per intellectum agentem nostram actionem propriam, necesse est ut intellectus agens sit 
forma in nobis." 

47. Ibid., p500,599 - p501,619: "Et manifestum est quod, cum omnia inteUecta 
speculativa fuerint existentia in nobis in potentia, quod ipse [ides!, intellectus agens] erit 
copulatus nobiscum in potentia Et cum omnia intellecta speculativa fuerint existentia 
in nobis in actu.. erit ipse tunc copulatus nobis in actu. Et cum quedam fuerint potentia 
et quedam actu.. tunc erit ipse copulatus secundum pattern et secundum partem non; et 
tunc dicimur moveri ad continuationem. 

"Et manifestum est quod, cum iste motus complebitur, quod statim iste 
intellectus copolabitur nobiscwn onmibus modis. Et tunc manifestum est quod proportio 
eius ad nos in ilia dispositione est sicut proportio intellectus qui est in habitu ad nos. Et 
cwn ita sit, necesse est ut homo intelligat per intellectum sibi proprium omnia entia, et 
ut agat actionem sibi propriam in omnibus entibus, sicut intelligit per intellectum qui 
est in habitu, quando fuerit continuatus cum forntis ymaginabilibus, omnia entia 
intellectione propria. 

"Homo igitur sectU1dum hunc modum, ut dicit Themistius. assimilatur Deo in 
hoc quod est omnia entia quoque modo, et sciens ea quoque modo." 
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human person's intellectual understanding. Human intellection is possible tbrough 
the connection of the eternal iotellect with the individual's material imagioation 
or phantasm. Today, some deny tbat Averroes ever taught this doctrine; the 
unicity of the intellect, it is claimed, is wholely the invention of 13th century 
theologians. Notwithstanding, Averroes's commentary on the De anima was 
available in Paris by 1225, and io 1252 Averroes was charged with having held 
the doctrine of the unicity of the intellect. In that year, Robert Kilwardby at 
Oxford and Bonaventure in Paris proclairned the doctrine to be tbat of Averroes. 48 

Two years earlier io Cologne, Albert the Great appeared to be unaware 
of this interpretation of Averroes. In his lectures on De divinis nominibus, Albert 
mentions an "erroneous" doctrioe, which in his Super Ethica he had attributed to 
Averroes. According to Albert, Averroes's De anima-Commentary taught tbat 
the souls of individual persons do not continue to exist as distinct iotellects after 
each person's death, but iostead are merged into one intellect, 49 and thus attaio 
happioess." This latter doctrine is proposed io a question concerning "the 
connection of the iotellect to the [separated] intelligences after death."'! 
Averroes's Metaphysics-Commentary is mentioned as one source for this 
doctrine. Further, Albert explaios that in Averroes's conception, this 
"connection') is "according to essence"; that is, there will be one intellectual 
essence for all persons. While Albert regards this doctrine as heretical, he 
suggests we can agree with Averroes' s notion of a connection with the separated 
iotellect after death if we consider the connection to be "according to the object" 
known by each individual sou!." 

48. R.-A. Gauthier: "Introduction," in Aquinas: Opera omnia, T. 44, P. 1, pp. 222*. 

49. Ibid., pp. *221-22. Albert's text is: Super Ethica.l.13.p72,14-19; 1.15.p79,78-S0. 

50. Ibid.VI.8.p453,17-IS. 

51. Ibid.p452,69-70. 

52. Ibid.p452,SO-S3: "(2) Praeterea, Commentator in XI [i.e., "XII"]Metaphysicae dicit, 
quod haec est ultima prosperitas, quod anima nostra continuatur ad intelligentias 
agentes in animas nostras." Ibid.p453,24-31: "Praeterea, aut manet intellectus 
secundum essentiam aut secundum esse post mortem. Si secundum essentiam, cum 
omnium sit una essentia, scilicet natura intellectualitatis, tunc ex omnibus animabus 
non manet nisi una. Si secundum esse, ergo remanet etiam secundum potentias 
inferiores, et sic non continuatur cum intelligentia, sed distinguitur ab ipsa." 
Jbidp453,63-70: "Ad secundum dicendum, quod Averroes multas haereses dicit; unde 
non oportet, quod sustineatur. Si tamen in hoc volumus eum sustinere, dicendum. quod 
prosperitas nostra erit in continuatione ad intelligentiam non secundum esse. sed 
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The text in Averroes'sMetaphysics-Commentary which might have been 
in Albert's mind appears to refer to the doctrine of the unicity of the intellect. 
Averroes speaks of the connection of the human "generable and corruptible soul" 
with the separated intellect and contrasts the connection with that of the separated 
intellect and the first heaven. Because of the truth had in this contrast, Aristotle 
is said to have been correct in thinking "that the form of men, insofar as they are 
men, is only through their connection with the intellect, which was said in the De 
anima to be the agent principle that moves us."" However, the Super Ethica can 
be seen as indicating that Albert did not yet understand the text just mentioned as 
proposing the unicity of the intellect. Additionally, on more than one occasion, 
Albert implies that only Plato held the intellect to be distinct from the human 
soul." In the 1260s however, Albert's De anima-Commentary explains 
Averroes's proposal of the doctrine now called "the unicity of the intellect."" 

Apart from their understanding of Averroes' s doctrine of the intellect and 
of the human soul, it should have been clear to anyone reading Averroes in the 
1240s that the EthicS was said to treat in Book I "properly" human happiness, 
that is, the happiness attainable through moral virtue. In addition to the texts 
already noted, there is another in which Averroes connects the happiness discussed 
in Book I with "action of the soul proceeding from deliberation regarding a 
determined end,"56 and he explains that it is much better to use the art of 
governing cities or "the action of the soul according to the command of virtue" to 

secundum obiectum, quando anima post mortem contemplabitur simplices quiditates 
sicut intelligentia." 

53. In XII Meta.3S.fo1.321rE-F: "lam igitur declaratum est quod coelum et naturalia 
continuantur cum primo, quod est intellectus, qui est in fine gaU(tii et voluptatis, sicut 
nostra dispositio in continuatione cum intellectu, qui est principium parvo tempore. 
Deinde dici~ lsta igitur disposito in illo est semper, nobis vero est impossibile id~ sed 
continuatio coeli cum hoc principia semper est, nastra autem continuatio cum principia, 
quod est in nobis, impossibile est ut sit semper. Illud autem, quod continuatur de nobis, 
est generabile et corruptibile, in corpore vero coelesti est aetemum. Et ex hoc quidem 
apparet bene·quod Aristoteles opinatur quod forma hominmn, in eo quod sunt homines, 
non est nisi per continuationem eomm cwn iotellecru, quod declaratur in libro de 
Anima esse principium agens et movens oos." 

54. Cf. Super EthicaXI1.p750,1-5; p750,45 - p751:4; p751,42-43; 13.p763,15-17. 

55. Cf. De anima. III, Tr. 2, c. 3, pISI,54-63; c. 7, pIS6,59-72; plS7,lS-45. Albert 
proposes four arguments against the unicity of the intellect in Ibid.p IS7 ,46-91. 

56. In I Elhic.7.foI.9vG-H. 
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attain happiness than to receive it by chance or good luck.57 As regards the 
quality of human happiness, Averroes's reader would find that the latter's version 
of the Ethics did not agree with the Ethica nova or vetus in asserting that agents 
living happily throughout life were "blessed as angels." Instead the reader finds 
Averroes fullowing his text of Aristotle in asserting that those who over a lifetime 
had been consistently happy were "blessed, only insofar as men, not otherwise."" 
- In this interpretation of "blessed as men" is had a first indication that a 
theological perspective is not a prerequisite for finding that Aristotle discusses a 
happiness that has its limitations, i.e., a "beatitudo imperjecta." , 

When Averroes discusses the happiness Book X associates with 
contemplation, one is hard pressed to find signs that the activity being described 
is effected by the connection of the separated agent intellect with the phantasms 
or sense imaginations of the human agent. Averroes remains very close to the 
language of Aristotle, speaking only of a happir).ess and an activity higher than the 
happiness and the activity associated with moral virtue. The intellect is spoken 
of as separated from the body, and its action is seen as divine." But is this 
intellect only separated through its activity and so, still an essential part of the 
human agent's soul, or is it the separated eternal intellect? Is "divine" used in the 
strict sense, or is the divine aspect of intellectual activity only its resemblance to 
divine intellection? Nothing in Averroes's treatment at this point answers these 
questions. Only an awareness of his view of the unicity of the intellect as found 
in the De anima and his interpretation of the parts of the soul spoken of in Ethics.! 
and VI point the reader to Averroes's meaning in his use of "separate" and 
"divine" in his chapters 6-S of Book X. 

Most likely in 1246-47 there appeared the Greek Commentaries, Robert 
Grosseteste's Latin translation ofa compilation of the commentaries on the Ethics 
by various Greek authors; to this was joined Grosseteste's translation of the 

57. Ibid.l.9.foI.12rF - fol.12vG. 

5S. Ibid.l.l0.foI.14vH-I: "Deinde, oportet autem ut adiungamus huic dicto quod sic 
vivat, et usque dum moriatur sic perseveret; occultum enim est nobis quid futurum sit 
de rebus; fulicitatem ergo pouimus certissime finem modis omnibus et perfectam. Cum 
ita sit, tunc equidem nominamus ex vivis beatos illos, quibus existunt res, quarum 
fecimus mentiooem in tempore suo praesenti, et existent in fururo; non nominamus 
autem eos beatos, nisi secundum quod homines tanrum, non aliter." 

59. Ibid.X.S.foI.l55rE; fol.155vG; fol.155vM - fo1.l56rA. 
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EthicS itself'" In the commentary on Book I, its author, Eustratius, writes from 
his Christian perspective in noting that Aristotle's description of the good as 
"what all desire" is true of both "lower and higher" beings. Subsequently, he 
explains that the being closest to the good desired by all enjoys it immediately, and 
"this is God from whom and through whom and toward whom are all thingS.,,6l 
This outlook is Neo-platonist, with its notion of ethical growth understood as the 
passage of the soul through the stages of moderation of passions, mortification of 
passions, participation in the life of the intellect, and union with God. Aristotle's 
Ethics, Eustratius explains, deals primarily with the moderation of passions, that 
is, with life in political or civil society.62 The happiness described in Book I is 
thus the goal to be achieved through the moderation of passions. The agent who 
moves beyond that stage and mortifies or lives with the satisfaction of his 
passions, would then share in the life of the intellect and enjoy the appropriate 
beatitude." 

In commenting on Aristotle's statement that "if there are many virtues, 
happiness will be according to the most perfect and best virtue" (NE.I.7.1098aI7), 
Eustratius explains that the virtue meant is prudence, for by it the agent's 
activities are good." The assumption at the base of this doctrine is a view ofthe 
life guided by moral virtues as the most properly human and as the life directed 

60. The Greek Commentaries on the Nicomachean Ethics of Aristotle in the Latin 
Translation of Robert Grosseteste, Bishop of Lincoln (+ 1253). V. I: Eustratius on Book 
I and the Anonymous Scholia on Books II, III, and IV, (edit. H. P. F. Mercken) (Leiden: 
Brill, 1973). V. III: The Anonymous Commentator on Book VII, Aspasius on Book 
VIII, and Michael oj Ephesus on Books IX and X (edit. H. P. F. Mercken) (Leuven: 
University Press, 1991). Vol. II on Books V-VI has yet to appear. See V.1. pp. 38*-42* 
for the dating oftbe translation; pp. 3*-29* for the authors of the commentaries on the 
various books and the general characteristics of each conunentaty. 

61. Ibid., V. I, p. 8,96-100. 

62. Ibid., pp. 12*-13*. 

63. Ibid., p. 6,33-47. 

64. Ibid., p. 118,78-85: "Quia felicitatem secnndum virtntem animae operationem 
demonstravi~ singu1ariter virtntem assmnens (non una autem e~ sed plures virtutes), 
propter hoc haec apposuit, optimae virtutum et ei quae secundum ipsam est operationi 
attribuens bene. Haec autem utique erit prudentia, quae rationabilis partis animae est 
virtus. Hoc autem est partium ipsius excellens, praestans quidem inferioribus et dirigens 
ea et cum ipsis convenientia, operans autem et per se ipsum propria et non decidens ab 
eo quod opportnnum est." 
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toward the end "perfect and of itself sufficient" that is studied in Ethics.I. This 
life of moral virtue, or the civil life, is a mean between the extremes of the 
voluptuous life and the life of contemplation. Similar to what occurs in 
contemplation, reason in the civil or political life rises about the passions and any 
condition of submission to the body's desires; yet resembling the voluptuous life, 
the agent living the civil life satisfies the irrational appetites, but only by ruling 
over and guiding them. 65 

Eustratius notes that man is by nature a political animal, both social and 
needing association with others in many diverse ways. Accordingly, he who is 
happy in the civil life performs many morally good external actions. In contrast, 
the agent leading the contemplative life lacks variety, has no need of assistance 
from a multitude of other persons; in sum, he lives a solitary life. Granted this, 
Eustratius asserts that one 'ought not wonder that Aristotle assigns as political 
happiness the life in the middle between the voluptuous life and the life of 
contemplation, nor that he divides the solitary life of contemplation from the 
multiform and varied civillife.66 This political life and its happiness is the one 
appropriate to human nature, for this life consists in continuous change. Quite 
different is the Iife and beatitude proper to unchanging intellectual and divine 
nature. This is why Aristotle has said of those living the political life that they are 

65. Ibid., p. 105,14-20: "Et istae [i.e., vita voluptuosa et vita contemp1ativa] qnidem 
extremae et ut contrariae ad invicem repugnantes, media autem.harum moderativa 
passionum et civilis est, communicationem quamdam ad utrasque servans extremitates, 
ad hanc quidem ut rationem habens superiacentem servituti ex passionibus, ad illam 
autem tradens se in parte et irrationabilibus appetitibus, non ut meHori dominentur, sed 
ut et ipsi imperati a meliori operentur." 

66. Ibid., p. 105,23 - p. 106,45: "Politicmn enim animal natura est homo et sociale et 
communicativum et operationes habens multas adiacentes sibi earum quae in 
communicatione, in quibus multis indiget conferentibus sibi et pecuniis et eorporibus. 
Et qni secnndmn banc vitam est felix consequenter habet ad perfectmn secnndmn 
hominem honestorum et bonorum directionem exterius... Purgativa autem et 
contemplativa, recedens ab orruri quod secundum hominem, et a perturbationibus quae 
sunt in medio extra factus et populorum et civitatis et familiarum ipsonun et 
eomrnunicationem cwn hominibus abnegans et a propriae carnis recedens affectione et 
declinans ad intellectuaiius et divinius, sufficientem habet ad beatitudinem earn quae 
ex impassibilitate fit secundum intellectum operationem, et adhuc super intelligentiam 
unitionem... Directa autem beautitudo simplex et sine varietate et 'sine indigentia 
muitorum, ut in solitudine directionem habens. Nihil igitur novum si Aristoteles hie 
earn quae in medio et politicam felicitatem assignans dividit quidero ipsam quae est 
secundum solitudinem ab ea quae multiformis est et quam variam ostendit." 
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"blessed as men."'" However, this condition of being happy and "blessed as men" 
is a condition arrived at only with God's help." - This same Greek Commentaries 
contains Michael of Ephesus's interpretation of Book X. There we find again the 
assertion that Book I proposes a doctrine of happiness proper solely to the life of 

moral virtue.69 

Judging by the attitude of Albert the Great, Grosseteste's translation of 
the Greek Commentaries, as also ofthe complete text of the EthiCS, replaced all 
previous commentaries and versions of the Ethics. Not only did Albert adopt 
Grosseteste's translation of the Ethics as the basis for his Cologne lectures, 
subsequently published as the Super Ethica, but he refers to the compilation 
nearly 300 times, generally in terms such as the "the Commentator says" or 
"according to the Conunentator.·m 

Granted the confidence Albert reposed in the "Commentator," it is 
unsurprising to find Albert in accord with the view found in the Greek 
Commentaries in regard to the overall thrust of the Ethics. Agreeing with the 
Greek interpreters of Books I and X, Albert regards the discussion of happiness 
at the center of Book I as the study of civil happiness to be obtained through 
activity in accord with moral virtue. 71 Against this background, Albert speaks of 

67. Ibid, p. 166,20-25: "Bea/os Qutem ait ut homines, id est secundum quod concordat 
humanae naturae, quibus in vita conversatio in continuo fluxu et transmutatione 
omnimoda existit, quia intellectualis et divinae naturae alia species beatitudinis, in 
statione esse habentis et neque unam sustinentis transmutationem." 

68. After describing the onerous nature of the effort needed for the development of the 
moral virtues (Ibid., p. 148,94-05), Eustratius continues: p. 148,05-08: "Et sic simlls 
utique felices et beati. Haec autem omnia nobis non utique w:nquarn advenient, nisi 
Deum habeamus propitium et coadiutorem nobis in disciplinis et exercitationibus et 
operationibus et directionibus." 

69. E.g., Ibid., V. m, p. 408,59~3: " ... in primo quidem libra dixit de politica felicitate, 
secundum quam politicns felix adomat deteriora ratione, in hoc [i.e., in decimo 1 autem 
dicit de speculativa felicitate et eo qui secundum ipsum felice, qui est primus et 
essentialiter homo et verus homo, qui in nobis videlicet intelleetus, et superveniens talis 
felix politioo felici." Cf. also, p. 410,24 - p. 411,45. The implied notion of two "types" 
of person capable of different forms of happiness recurs frequently: e.g., p. 398,05 -
p.399,27; p. 404,71-76. 

70. For the complete list of references, see Super Ethica, pp. 817-18. 

71. Ibid.1.15.p75,72 - p76,4: "Dicendum, quod felicitas non est qliaedam generalis 
beatitudo et ordinatio totius animae secundum omnos potentias, ... sed operatio secundum 
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the human agent as ordered to civil happiness by a natural disposition which, 
when perfected, is "civility," or the virtuous disposition toward creating happiness 
in political society n 

The identification of the happiness discussed in Book I as civil happiness 
raises the question of whether such happiness can be perfect. Albert's affirmative 
response rests on his understanding of the term "perfect." In Book I's discussion, 
it is not taken "simply," as it would be if the intent were to discuss the perfect 
reality in the genus of beings, in which case "perfect" would refer to God. In the 
discussion of the most perfect in the genus of civil realities, civil happiness is 
rightly called "perfect" because that happiness comprehends within itself all the 
"noble" or valuable aspects of civil life, among which are especially the moral 
virtues.73 

In addition to beihg perfect, civil happiness is of itself sufficient, thus 
meeting Aristotle's second characterization ofh.appiness. Aristotle, A1.bert writes, 
''understands what is of itself sufficient as that by which an agent is sufficient not 
only to himself, if he lived a solitary life, but to those joined to himself by uature 
as are his parents, children, and wives, and [to those joined to himselfJ by love as 

deterrninatarn virtutem, scilicet prudentiarn, et determinatarn potentiarn, scilicet 
rationem." X.2.p714,27-31: " ... beatitudo civilis, de qua in primo loquebatur, non est 
sicut bonum separatum, sed sicut bonum, quod est in nobis, quod est suppositum 
electionis et non ratio eligibilitatis in omnibus ... " In X.10.p746,5-16 when the topic is 
the recapitulation by Aristotle of Book 1's doctrine on happiness, Albert writes: "Et ut 
brevior sit tractatus, resumantur quaedam quae dicta sunt in primo de felicitate civili 
suppositis rationibus ibi positis .... Primo ostendit, quod felicitas est in operatione et non 
tantum in habitu, tali ratione: Habitus optirni sine operatione possunt existere 
dormienti, qui vivit ad modum plantae, et infortunato; si igitur in habitu tantum sit 
felicitas conternplativa, inerit his qui dicti sunt; sed hoc non placet; ergo, sicut 
praedictum est de civili, oportet etiam, quod contemplativa sit in operatione."- Words 
are Italicized in the Super Ethica to indicate the words of Aristotle on which Albert 
corrunents. 

72. Ibid.l.3.p16,30-85. On the meaning of civilitas or "civility" and its use by Albert, 
see Lorenzo Millio-Paluello: "Tee Note alIa 'Monarchia' " in Opuscula. The Latin 
Aristotle (Amsterdam: Hakkert, 1972) pp.277-98. 

73. Super Ethica.I.7.p34,23-3l: "Dicendum, quod perfectum dicitur dupliciter, scilicet 
simpliciter, et sic solus deus est perfeetus, quia sibi non deest aliqua nobilitas, quae sit 
in genere entis ... Alio modo dicitur perfectum in genere, et sic civilis felicitas est 
perfectum bonum in ordine civilium et comprehendit in se onmes nobilitates illills 
generis, quia comprehendit onmes virtutes secundwn habitllrn confirmatum." See also: 
IV.6.p246,1O-17. 
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are his friends, and [to those joined to hirnselfj by commitment as are his fellow 
citizens."74 

The intelligibility of Aristotle's limitation of the scope of Book I to civil 
happiness lies for Albert in the filet that the "proper work" of man is the governing 
of his life by practical reason, his best and most proper potency." Since man 
only sbares in the intellect, it is not introduced into the discussion of the activity 
by which man has his proper happiness. Even though civil happiness itself is seen 
as disposing the agent to contemplative happiness which enables him to live after 
the fashion of the separated substances, the happiness natural to man is that 
coming from life in society.76 

The gulf between pre-1240 commentaries and Albert concerning 
Aristotle's intent in Book I is apparent once again when Albert comments on the 
degree to which a human agent can correctly be styled happy in the present life. 
In commenting on Grosseteste's translation of NE.I. 10. 1l01aZO-21 - "Beatos 
autem ut homines" - Albert proposes that Aristotle introduced this expression to 
prevent anyone from concluding that men could attain complete happiness in this 
life: "we say we can be blessed as men, [ men] in whom there is necessarily some 

74. Ibid.1.7.p34,62-67. 

75. lbid.I.8.p38,51-57: "Deinde cum dicit Quid utique, ostendit, secundum quam 
potentiam sit felicitas operatio hominis. Et est ratio talis. Proprium opus hominis debet 
esse secundum id quod est proprium sibi et optimum in ipso ... ; sed proprium et 
optimum in horoine est ratio operativa~ ergo secundum hoc inest sibi opus suurn, quod 
est felicitas." 

76. Ibid.p39,15-17 & 77-87: "(6) Praeterea, intellectus est supra rationem, et ita etiam 
magis secundum intellectum [debet accipi felicitas], quem omittendo videtur peccare ... 
Ad sextum dicendum, quod intellectus est in anima nostra participative, secundum quod 
attingit superiorem naturam substantiamm separatarum, sed secundum suam natoram 
rationalis est. Hic autem quaeritur civilis felicitas, quae est bonum vel opus hominis 
secundum suam naturam, quod ulterius ordinatur ad contemplativarn felicitatem, de qua 
in decimo tractabit. quae est opus eius, secundwn quod communicat cum superioribus 
substantiis sicut materiale et disponens ad ipsam. Et ideo intellectum hic relinquit." 
Wieland: Ethica, pp. 210-11 finds the basis of Albert's distinction between civic 
happiness as proper to man and contemplative happiness by which man resembles the 
separated substance to lie in the difference between reason (Vernunft) and intellect 
(Verstand). The irreducible difference between these two is itself seen as expressing the 
duality between, respectively, the formal principle and the spiritual substance of the 
soul. 
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defect, not [happy] as gods or angels."" 
This limitation of the scope of Aristotle's Ethics and its topics to our 

present life as known by reason is obvious again when Albert raises the question 
of whether philosophy can know the statos of the souls of the dead. Responding, 
he asserts cautiously that philosophy cannot know whether souls continue to exist 
after death; but even if they are presumed to do so, nothing can be known 
respecting their existence except by faithn In addition, when responding to an 
objection, Albert notes that the existence after death of many individual souls, 
rather than only one as Averroes claimed, cannot be demonstrated. 79 

Similar to what is had in the other commentaries belonging to this second 
stage, prudence is regarded by Albert as the principal virtue at the source of civil 
happiness,80 with its chief act seen not as deliberation, but rather as the act of 
choosing or of predeterm1ning the end.'! For instance, it is for prudence to 

77. Super Ethica.l.13.p69,39-42: "Et ne credator, quod quis possit in vita esse omnino 
beatus, removet hoc dicens: hos dicimus esse beatos ut homines, in quibus necessario 
est aliquis defectus, non ut deos vel angelos." 

78. Ibid., p71,73-79: "Dicendum, quod hoc quod animae defunctomm remaneant post 
mortem, non potest per philosophiam sufficienter sciri. Et supposito, quod remaneant, 
de statu earum et qualiter se habeant ad ea quae circa nos fiun~ omnino nihil sciri per 
philosophiarn polest, sed haec cognoscuntur altiori lumine infoso non naturali, quod est 
habitus fidei." 

79. Ibid, p72,14-19: " ... et si intellectus non sit forma situalis, non potest demonstrari, 
quod remaneant plures animae distinctae, sed omnibus una, sicut ponit Commentator 
in hom De anima et hoc modo exponit auctoritatem Aristotelis inductam, licet sit contra 
fidem" The "Commentator" refers to Averroes: Com. Mag. De anima.III.5.p401,424-
p409,653. E.g., Ibid.p401,424 - p402,431: "Questio autem secunda, dicens quomodo 
intellectus materialis est unus in numero in omnibus individuis hominUlll, non 
generabilis neque corruptibilis, et intellecta existentia in eo in actu (et est intellectus 
speculativus) numeratus per nwnerationem individuorum hominUlll, generabilis _ et 
corruptibilis per generationem et corruptionem individuorum, hec quidem questio valde 
est difficilis, et maximam habet ambiguitatem." 

80. Super Ethica.1.l1.p59,3-6: " ... felicitas civilis est operatio prndentiae, secundum 
quam intrat in substantiam aliarum virtutum quae sunt in potentiis inferioribus, 
determinans eis medium." Also, seeIbid.lV.6.p246,14-15. 

81. Ibid.VI.14.p479,16-17: " ... consHiari enim non est actus principalis prndentis, sed 
magis eligere aut predetenninare finem." Ibid., p484,36-39: " ... pmdentis est secundum 
veram rationem eligere illud quod eubulia praeconsiliatum est, et praedetenninare 
finem." 
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detennine or choose ends such as that of traveling to Rome.82 
There is yet a second sense in which prudence predetennines the end, for 

the moral virtues receive their correct intention or direction toward their end from 
prudence. As Albert argues, the nature-like tendency of a moral virtue toward an 
end is possible only if the end has been prescribed for it by something joined to it, 
and this is accomplished by prudence perfecting the order given by natural 
reasoD.S3 

Even though the highest and best aspect of man is his operative or 
practical reason, Albert can yet see a unity in the Ethics in regard to its treatment 
of both civil and contemplative happiness. A practical science, he explains, is one 
not only leading to activity, but in addition one proposing a theory of activity. 
The civil science of the Ethics fulfills both these functions by proposing first, the 
end of the civil life and the moral virtues whose activity would lead to that end and 
second, the end of the contemplative life and the intellectual virtues whose activity 
is directed to it. Ethical science, more than other branches of philosophy, thus 
proposes the order of the entire soul.84 

82. Ibid., 15.p486,65-75: " ... actus enim prudentiae est praeordinare finem, et sic est 
suum, quod praecipiat, quod praeceptum est de finali opere; quod nisi fiat, numquam 
quaerereturvia exsequendi praeceptum neque erit iudicium, qualiter ponetur in opere, 
sicut si a1iquis habet praeceptum, quod vadat RoIiIam, statim cogitat, qualiter debet 
exsequi, sed si esset praecepturn, quod eundum est et non quo, numquam posset exsequi. 
Et sic patel:, cum finis semper prius sit in intentione et determinatione prudentiae, quod 
prudentia natmalia praecedit istos habitus [e.g., synesis quae est iudicans qualiter 
exsequendum sit in opus]." 

83. Ibid., 18.pSl0,24-34: "Quod autem [virtus moralis] indigeat [prudential ad 
intentionem rectam, probatio: Nihil enim teodit in alterum nisi sit sibi praestitutum vel 
ipse sibi praestituat, sicut etiam naturalibus omnibus praestitutus est finis a primo 
motore. cuius intentio est in omnibus agentibus naturalibus; sed virtus moralis tendit in 
suum finem sicut natura quaedam; ergo oportet, quod ab aliquo sibi praestituatur finis 
et coniuncto sibi. quod est ratio. in quo differt ab operatione naturali. Sed verum est, 
quod praestituto fine de se tendit in ipsum nee ad hoc aliquo indiget." Also. see: Ibid .. 
pS09,28-S0. On Albert's notion of prudence as perfective of reason, see pp. SO-S4 
below. 

84. Ibid.VI.l.p391,19-30: "Est enim practicum, ut dicit Avicenna, dupliciter, scilicet 
quod est operativum simpliciter et quod est sciens rationem. per quam operatur. Sed 
specialiter haec scientia in utroque perfecit, quia includit in se finem utriusque, scilicet 
felicitatem civilem, quae est finis practicae, et felicitatem contemplativam, quae est finis 
contemplationis. Unde perficit ad utrumque opus, et ad speculandum per virtutes 
intellectua1es et ad opera, quae sunt civilis vitae per virtutes morales. et ideo ethica inter 
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When he arrives at Book X's discussion of happiness, Albert asserts that 
contemplation and contemplative happiness are had insofar as rational nature 
reaches the level of the superior separated substances in the sense that both bave 
cognition of simple quiddities. By such cognition, the human agent fur surpasses 
the ratiocinative knowledge had insofur as human intelligence concerns itself with 
realities in space and time's In this context, Albert notes the objection according 
to which the human intellect is not prepared for contemplation; compared to the 
entities above it, the human intellect is like the eye of a bat in relation to the light 
of the sun.86 In response to this pessimism, Albert distinguishes between 
philosophical and divine contemplation. While "theophanies descending from 
God" are required for the latter, by the habitus of wisdom the human intellect is 
prepared for philosophical contemplation.87 

Kilwardby, Averroes, Grosseteste's translation of the Greek 
Commentaries. Albert the Great - four souJ."ces of a new interpretation of the 
Ethics. The happiness Aristotle describes in Book I is, for these four, the result 
of activity by moral virtue. Additionally, for Averroes as for Eustratius, there is 
something super-human in contemplation and in its associated happiness. For the 
former, contemplation is understandably divine for the completed connection of 
the eternal agent intellect with the human agent's phantasm results in the latter's 
achievement of divine-like knowledge. In Eustratius' s interpretation, while the 
intellect is part of the human soul and so, contemplation is indeed a human act, it 
is nonetheless an extreme condition for it involves the agent's separation from the 
civil life to which he is naturally suited. Although Albert's characterization of 
contemplation and its associated happiness is less radical, he too sees it as quite 

alias partes philosophiae principaiiter est ordo animae." 

8S. IbidXll.p749,lS-32: "Dicendum, quod omnis ratiocinativa cognitio est in quadam 
collatione. sive sit contingentium .... sive sit scientifica. quae procedit etiam deducendo 
causam in causatum; et hoc accidit sibi ex hoc quod radius cognoscitivae virtutis 
obumbratur in ipsa ad continuum et tempus, dum quiditates rerum non accipit in sui 
simplicitate ... Et ideo complementum rationalis naturae est, ubi pertingit ad simplices 
quiditates; in hoc enim coniungitur superioribus substantiis separatis. quarum talis est 
cognitio. Et idee felicitas contemplativa ipsius est secundum inteUectwn, secundum 
quem pertingit ad huiusmodi operationem." 

86. Ibid.p7S1,62-67. 

87. Ibid.p7S2,lS-21: " .. .intellectus, secundum quod est imperfectus, non est sufficiens 
ad contemplationem divinorum. sed secundum quod perficitur per habiturn sapientiae, 
sic sufficiens est ad contemplationem philosophicam et, secundum quod perficitur per 
theophanias descendentes a dee. sic perficitur ad divinam contemplationem." 
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other than the properly human ratiocinative cognition involved in the greater part 
of the soul's activities. 

STAGE 3, AQUINAS'S SLE 

Before examining the SLE, it is useful to wonder why, given the existence 
of the four commentaries representing Stage 2, a busy theologian of the 1270s 
would set aside the time and effort needed to compose a commentary on the 
Ethics. Most certainly, his motivation would include the conviction that the 
existing commentaries were either incorrect or insufficient, if not both. But, in 
Aquinas's eyes, wonld their fanlt have been philosophical or theological, or both? 
As a prerequisite to an answer, let us recall that when he began the SLE, Aquinas 
had only recently completed his general treatment of morality in the Prima 
secundae. Evidently then, the most important topics of the Ethics (happiness as 
the ultimate goal of the individual person, the notion of virtue, the moral and 
intellectual virtues) as well as the order of their treatment had been taken up and 
adapted to theological needs in the Prima secundae. Is it then reasonable to think 
that Aquinas would have felt the need to produce subsequently another 
Christianized version of Aristotle's Ethics by composing the SLE?88 Holding that 
question in abeyance for the moment, the very existence of the SLE leads to the 
expectation that in it Aquinas will correct what he regards as the incorrect 
philosophical interpretations of Stage 2 commentaries. While setting aside for 
now consideration of what Jaffa and others considered to be revealed doctrines 
proposed in the SLE and so, the latter's supposedly theological setting, let us note 
first, how Aquinas opposes his predecessors's understanding of the over-all order 
of the Ethics. 

Aristotle's Ethics was never far from Aquinas's mind during the period 
extending from his first arrival in Paris in 1246 until his frnal departure from the 
city in i272. Gauthier has argued that Aquinas attended lectures on the Ethics at 
the Faculty of Arts in 1246-48," and it is generally accepted that in Cologue 

88. As remarked above in the Introduction, Jordan refers to the Pars secunda as 
Aquinas's "full" and "Christian" commentary on the Ethics, and, along with others 
such as Gauthier, regards the SLE as preparatory to the moral part of the Summa 
theologiae. Cf. above, pp. XI, XV-XVI, and note 24 on p. XVI. 

89. R.-A. Gauthier: "Saint Thomas et I'Ethique A Nicomaque," pp. xv-xvii. Jordan 
proposes that Aquinas's knowledge of the doctrines of the earlier Masters of Arts can 
just as easily be explained by positing Albert's Super Ethica as the intermediary by 
which their doctrines were passed to Aquinas. Cf. "Aquinas Reading Artstotle's Ethics," 
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between 1248 and 1252 he drew up a reportalio of Albert's lectures on the 
Ethics, a reportalio apparently used by Albert in preparing the final version of the 
Super Ethica90 Then after returning to Paris, Aquinas referred to the Ethics in 
the Sentence Commentary (c. 1256) more than 300 times in his treatment of virtue 
(Ill, d. 23_36)91 In the Summa contra genliles (1262-64), some 54 references are 
had, while the Pars prima of the Summa theologiae (1265-66) offers an 
additional 71. 

Despite this extensive use of the Ethics, there is no reason to suppose that 
Aquinas restndied Aristotle's work of moral philosophy prior to his development 
of the Tabula libri Ethicorum in the early 1270s. It would appear that he had 
neither the time nor the occasion for examining Aristotle's text anew. Instead, he 
seems to have relied on the memory ofhis studies at the Faculty of Arts and nnder 
Albert at Cologue. The'Tabula, however, provides evidence that Aquinas 
restndied both the Ethics and portions of Albert's commentary aronnd 1270 and 
so, prior to the SIE and before all but the first six questions of the Pars secunda. 
The Tabula, which will be discussed in more detail below," is a listing in 
statement form of the principal ideas of the Ethics and depends heavily on the 
Super Ethica for the wording of most of its statements. While its contents suggest 
its immediate goal was to make accessible the principal ideas of the EthicS, 
Aquinas's ultimate reason for developing it is unknown. Its existence, however, 
testifies to the importance Aquinas attached both to the Ethics and to Albert's 
interpretation. The SLE itself also makes clear how important was Albert's 
commentary in Aquinas's eyes; revealing in more than 350 passages a dependence 
on the Super Ethica, the SLE may thus rest in part on the work Aquinas put into 
the Tabula, for the latter work could easily have served as the proximate conduit 
by which Albert's work was able to exert its influence on the SLE.93 

p.245. 

90. Prolegomena, p. v,27 - p. vi,lO in Albert's Super Ethica. 

91. R Guindon: Beatitude et Theologie, p. 213. 

92. Cf. Chapter 5, pp. 196-98. 

93. Cf R.-A. Gauthier: "Pmefatio," in Aquinas: Opera omnia, T. 47, P. I. - That the 
SLE, although depending on the Super Ethica in over 350 passages, shows Aquinas 
most likely did not consnlt the latter work while composing the SLE except rarely and 
only in isolated passages, cf. pp. 235*, 255*-56*; that the commentaries on the Ethica 
nova and vetus served Aquinas as sources only because of their influence on the Super 
Ethica or because Aquinas remembered them from his first student days at Paris, cf. pp. 
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Yet despite Aquinas's reliance on the teachings of his masters, prior to the 
1270s he had repeatedly proposed a view of the Ethics different from theirs. In 
the Summa contra gentiles (c. 1262-64), the Q.D. de anima (c. 1265-66), and the 
Prima pars (c. 1265-66), he explained that Aristotle's discovery in Ethics.I of 
happiness as activity according to perfect virtue led to the examination of all 
virtue; this in turn resulted in the doctrine of Ethics.X, namely, that wisdom is the 
perfect virtue whose activity is at the source of the agent's ultimate happiness." 
This difference between Aquinas and earlier commentators, when added to the 
importance of the Ethics as shown by the number of citations of it in his works," 
suggests at least one reason for Aquinas's decision to present his own full-fledged 
interpretation of Aristotle's EthiCS, namely, to present Aristotle's response to the 
question of human happiness. 

The calm surface of the SLE is unbroken except for two references to 
some unnamed philosophers who regarded human happiness as the result of a 
connection with a separated intellect'6 Notwithstanding, Aquinas assuredly had 
Albert's Super Ethica in mind as he wrote, for alongside the hundreds of passages 
in which the SLE depends on the former work are other passages marking the 
difference between Aquinas and his former teacher. Whether Aquinas consulted 
Averroes's commentary during the composition of the SLE is less clear, although 

236*-46*; and that Aquinas rarely read the Greek Commentaries but recalled Albert's 
teaching, cf. pp. 246*-54*. 

94. E.g., referring to Averroes's doctrine of ultimate happiness as effected by the 
connection of the human agent to a separated agent intellect, Aquinas writes in 
SCGJII.44: "Patet autem quod nee Aristoteles, cuius sententiam sequi conantur 
praedicit philosophi, in tali continuatione ultirnam felicitatem hominis opinatus est esse. 
Probat enim in I Ethicorum quod felicitas hominis est operatio ipsius secund'lIll 
virtutem perfectam: unde necesse fuit quod de virtutibus determinaret, quas divisit in 
virtutes morales et intellectuaIes. Ostendit autem in X quod ultima felicitas hominis est 
in speculatione. Unde patet quod non est in actu alicuius virtutis moralis~ nee prudentiae 
nee artis, quae tamen sunt intellectuales. Relinquitur ergo quod sit operatio secundum 
sapientiam, quae est praecipua inter tres residuas intellectuales ... : unde et in X 
Ethicorum sapientem iudicat esse felicem ... Patet ergo quod opinio Aristotelis fuit quod 
ultima felieitas quam homo in vita ista acquirere potest, sit cognitio de rebus divinis 
qualis per scientias speculativas haberi potest." See also: Q.D.de anima, a. 16; 
ST.la.88.1. 

95. In addition to the number of citations prior to his return to Paris, in the Prima 
secundae (1271) Aquiuas referred to or cited the Ethics more than 600 times. 

96. Cf. SLE.1.14.90-95.S170; X.13,137-4I.S2135. 
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Aquinas's diffurences with the latter's interpretation are obvious when one sets the 
two commentaries side by side. 

A first instance of Aquinas's opposition to his predecessors appears in his 
exposition of the passage in Book I where Aristotle begins to offer his own view 
of happiness. Both Averroes and Albert make it very clear at this point in their 
works that the topic is happiness as found in life in "civic" society. "We seek to 
know what is the good sought in the art of governing cities," is in effect the view 
of Averroes." Although Albert does not begin his comment with such an obvious 
reference to "civic happiness" (folicitas civilis), he almost immediately implies 
that such is also his topic. Regarding the first condition of the human goal whose 
identity is being sought, namely, that this goal is the best, he notes the objection 
that none of the goals of any "civic discipline" can be "the end in civic life" To 
this, he first offers Eustratius's response: Aristotle searches for that happiness 
which comprises everything needed; accordingly, "health, without which one 
cannot be unhampered in civic activity" is included in happiness. However, 
Albert adds that a better response is to insist that even though health "is not the 
good and the best in civic life," it is yet the best in medical activity; since even the 
evil can use health, such a "best" is not the happiness sought. '" 

Albert becomes more explicit later in the same lectio when he raises the 
question, "whether civic happiness is the perfect good," and answers in the 
aflirmative. It was in this context that, as was remarked in the discussion of Stage 
2, Albert distinguished between "perfect" as said of God and "perfect" as said of 
something in the genus of things pertaining to civic society, namely, to "perfect" 

97. In I Ethic.7.fo1.8vH-I: "Revertamur itaque ad id, in clius via fuimus, scilicet ad 
10quendnm de bono qnaesito in arte gubernandi civitates quid est." Fol.9rA: "Deinde 
non intendo autem per dictum meum, quod bonum quaesitum est res sufficiens per se, 
quod sufficiat hornini hoc bonum existenti solitario ... : inuno equidem intendo ut vivat 
cum allis, utputa filius, parentibus ... Est eoiro natura civilis homo, idest non ei possibilis 
vita absque civium vicinitate ..... 

98. Super Ethica.1.7.p31,38-53: "Sed videtnr, quod sanitas non sit finis alicuius 
diseiplinae civilis, quia illud per quod aliquis iuvatur ad operandum secundum 
perversos mores, non videtur esset finis in civili vita; sed sanitas huiusmodi; ergo etc. 
Et similis est obiectio de omnibus aliis quae ponit. Et est obiectio Conunentatoris. 

Ad quod ipse respondet, quod Philosophus intendit de felicitate secundnm 
maximnm sunm posse, secnndnm quod complectitnr omnia quibus indiget organice; de 
quibus est sannas, sine qua non potest est expeditus ad operationes civiles; et ideo 
ponitnr aliquis finis ... Vel melius dicendum, quod quamvis non sit bonum et optimnm 
in civili vita, tamen est optimum in aliquo ordine, quia in operationes medicinae, et 
talibus optintis nihil prohibet aliquem mali uti ... " 
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as predicated of "civic happiness."" Subsequently, Albert explains in what sense 
"civic happiness" is sufficient of itself,l°O and then he admits that "civic 
happiness" is made greater by the addition of external goods. IOl 

In the chapter of the SLE paralleling the above conuuents of Averroes and 
Albert, Aquinas proposes that the happiness whose identity is being sought is ''the 
ultimate end of man insofur as he is man," and this ultimate end is necessarily only 
one thing "because of the unity of human nature."'02 Just as Averroes and Albert 
explain at this point in their conuuentaries how "civic happiness" is perfect and 
self-sufficient, so Aquinas proposes the sense in which the "one ultimate end of 
man insofar as he is man" is perfect and self-sufficient. 103 

Subsequent to these discussions of happiness as perfect and self
sufficient, all three conuuentators follow Aristotle in looking further into 
happiness's definition by examining the human person's actions. I04 It is here that 
Averroes identifies the act proper to the human person as "the action of the soul 
proceeding from deliberation concerning a determined end. "IOS In his parallel 
comment, Albert asserts that moral science is interested in the happiness 
associated with the activity proper to the human agent, namely, activity guided by 

99. Ibid.l.7.p34,23-31. Cf note 73 on page 19 above. 

100. Ibid.p34,55-76. 

101. Ibid.p35,54 - p36,16. 

102. SLE.l.9.45-55.SI06: "Si autem adhuc occurrant plura bona ad quae ordinentur 
diversi fines diversarum artlum, oportebit quod inquisitio rationis nostrae transcendat 
ista plura quousque perveniat ad hoc ipsum, id est ad aliquod unum; necesse est enim 
unum esse ultimum finem bominis in quantum est homo propter unitatem humanae 
naturae ... ; et iste unus ultimus finis hominis dicitur humanum bonum quod est 
felicitas." 

103. Averroes: In 1 Ethic.7.foI.SvL - fol.9rC. Albert: Super Ethica.I.7.p33,SI - p36,25. 
Aquinas: SLE.1.9.56-217.SI07-17. 

104. At this point, Averroes offers the distinction Aquinas uses in the Prima secundae 
to mark the distinction between an object or good sought and the act by which that 
object is auained. The termsjinis cuius (the object sought) andjinis quo (the agent's act 
by which the object is attained) are not found in Averroes's text here, although the 
distinction itself is made. Cf. Averroes: In 1 Ethic.7.foI.9rC-D. 

105. Ibid.fol.9rF and fol.9vG. Cf. note 43 on page II above. 

• 
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practical reason. I06 In conuuenting on the Aristotelian text that occasioned these 
interpretations, Aquinas proposes that " ... happiness consists chiefly in the 
contemplative life rather than in the active, and in the act of reason or intellect 
[rather] than in the acts of the appetites ruled by reason."I07 

Very shortly after the above conuuent, Aquinas speaks once more in a 
vein contrary to that of both Albert and Averroes: At issue is Aristotle's 
statement funnd almost innnediately after he has defined happiness as activity 
according to virtue. Referring to what he has accomplished by the definition as 
well as to what is to follow, Aristotle notes that the good of man has been 
"circumscribed," since one must first speak "figuratively" and "later return to a 
description of the subject."IO' Concerning this text, Albert explains that by 
"circumscribed" Aristotle intends that happiness has been presented by an 
extrinsic determination; this procedure was chosen because one must speak of 
happiness first, "figuratively, that is, in general," and "later describe the subject 
more fully, which is what [Aristotle] will do by determining in detail the virtues 
comprehended by happiness."'" In the context of his lectio, Albert implies that 
the detailed discussion of moral virtue in Books II-V will provide the more 
profound cognition of the civic happiness of interest in Book Ll10 Earlier than 
Albert, and perhaps exerting an influence on his interpretation of the present 
Aristotelian passage, Averroes too explained that first, it was necessary to 
"circumscribe" happiness, that is, propose a "universal definition" and then 

106. Super Ethica.I.S.p3S,51-57. Cf. note 75 on page 20 above. 

107. SLE.1.10.11S-2I.S126: "Ex quo potest accipi quod felicitas principalius consistit 
in vita contemplativa quam in activa et in actu rationis vel intellectus quam in actu 
appetitus ratione regutati." 

lOS. NE.I.7.1098a20-21: "CircumscribaIur quidem igitur bonum ita. Oportet enim forte 
figura1iter dicere primum, deinde posterius rescribere." See SLE, p. 38. Albert's Latin 
version is identical; cf. Super Ethica, p36,79-S0. Averroes: In 1 Ethic.foI.SrE: "Bonum 
igitur ipsmn ita circumscriptum sit Oportet enim fortasse prius figurare, deinde postea 
depingere." 

109. Super Ethica.I.S.p42,39-45: "Et dicit: circumscribalur, quia differentiae snnt 
acceptae a posterioribus; unde non sunt intrinsecae, sed quasi circumstant ipsam. Et 
dicit, quod oportet itajiguraliter, idest in communi, dicere prius et poslerius rescribere; 
quod faciet deterrninando in speciali de virtutibus, quas comprehendit felicitas." 

110. E.g.,lbid., p40,SO-S9; p41,53-66. In these passages, Albert argues that the "opus 
hominis inquantum homo sit idem quod opus boni," and that reason ordering activity 
by prudence is the most perfect work and so the source of happiness. 
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determine the parts of happiness ."I By this further determination, Averroes, as 
later Albert, appears to refur to the discussions of the moral virtues whose activity 
is seen as happiness. '12 Aquinas too explains that the "circumscribing" of 
happiness signifies that a definition based on things external to happiness has been 
proposed. We have proceeded, he explains, "figuratively" or by examples; what 
is yet needed is a "fuller description," "which is why [Aristotle 1 will afterwards 
complete the treatise of happiness at the end of the book [of the Ethics]. ,,113 

Thus the over-all order Aquinas finds in the Ethics is this: Book I 
proposes a definition ofhappiness as the consequence of virtue, Books II-IX then 
discuss both the virtues and some of their consequences, and Book X completes 
the investigation of happiness by identifying it with contemplation through the 
virtue of wisdom. This perspective is restated either wholly or in part at several 
important stages in the SLE: toward the end of Book I where the parts of the soul 
are enumerated in preparation for the study of virtue (1.19.1-22); at the beginning 
of the study of virtue in Book II (11.1.1-13); in Book VI, when the study turns to 
intellectual virtues (VI.1.1-19 & 70-80); when Book X is introduced as the study 
of the end of virtue that is to be completed now that all the virtues have been 
examined (X.I.I-9); and in addressing contemplative happiness as the conclusion 

111. In I Ethic.7.foI.9vI: "Dixit. Hoc est ergo bonum illud, cuius oportet nos 
determinare partes et modos, et forsan oportebit nos primitus circumscribere ipsum, 
idest, definitione universali, deinde determinare post hoc, partes eills." 

112. This "appearance" is based, not on any further statement by Averroes, but on his 
view of Ethics.! as defining the happiness to be found by a life of moral virtue. 

113. SLE.l.1I.7-20.S131: "Primo proponit quid sit factum et quid restet agendum. Et 
dicit quod ita sicut supra habitum est circumscribitur bonum finale horninis quod est 
feJicitas. Et vocat circumscriptionem notificationem alicuius rei per aliqua communia 
quae ambiunt quidem ipsam rem, non tamen adhuc per ea in speciali declaratur natura 
illius rei. Quia, ut ipse subcli~ oporte! quod aliquid primo clicatur figuraliter, id est 
secundum quandam similitudinariam et extrinsicam quodam modo descriptionem. et 
deinde oportet ut manifestatis quibusdam aliis resumatur illud quod fuit prius figuraliter 
detenninat.um et sic iterato plenius describatur. Unde et ipse postmodum in fine libri de 
felicitate tractatum complebit." - Aquinas is incorrect in interpreting Aristotle in this 
passage as speaking of moral science, for the latter intended to describe the procedure 
of any practical science. Cf. Kleber: Gluck als Lebensziel, pp. 81, 84. Yet as is clear, 
Aquinas was working within a tradition inherited especially from Albert" who also 
interprets this passage as speaking of the procedure of moral philosophy - another 
historical fuet underlining the danger of concluding to Aquinas's intention without first 
examining the positions of his predecessors. 
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to which preceding discussions have been directed (X.9.1_20)114 
It is in accord with his over-aIl view of Aristotle's procedure that Aquinas 

initiates the search for the specific difference which will distinguish virtue from 
all other habitus. "All virtue," he writes, "effects a good disposition in its subject 
and makes its subject's act good."115 To make clear the universality of this notion, 
Aquinas explains Aristotle's examples of the virtue of an eye and the virtue ofa 
horse: just as the virtue or power of an eye results in both a good eye and good 
vision, so the virtue or power of a horse makes for a good horse and for actions 
of running and carrying a rider that are rightly seen as good. 116 Proceeding on this 
basis, Aquinas discovers the specific difference of virtue and so, reaches the 
desired definition, namely, virtue is a habitus operating by choice, existing in a 
mean relative to the agent, a mean determined by reason in ways used by a wise 
man. 1l7 

"-

Subsequent discussions of the principal moral virtues of courage, 
temperance, and justice, as well as subordinate virtues such as generosity or 
amiability proceed by focusing on the double good effected by virtue, namely, the 
good disposition of the agent and the good of the activity resulting from the virtue. 
About temperance, for instance, Aquinas examines its effect on its subject, the 
irrational appetite,118 as well as its effect on temperate action. ll9 

When he turns to the investigation of the intellectual virtues, Aquinas 
continues to use as a guide the notion of the double good resulting from the 
presence of virtue. Thus, the study of these virtues focuses initially on the 
subjects that are perfected or "made good" by intellectual virtue. Here is found 

114. In his study of the problem of happiness as the organizational principle of the 
SLE, Kleber remarks that the "consequences of virtue" treated in Books VII-IX, i.e., 
continence and friendship, do not fit as well under "the study of the problem of 
happiness" as they do under "the study of virtue. " Cf. Kleber: Glack als Lebensziel, pp. 
74, 77. Ye~ this discrepancy pales in the light of the passages noted where Aquinas's 
statement of Aristotle's procedure manifests the fonner's attempt to disclose the intentio 
Aristotelis. 

115. SLE.l1.6.14-16.S307: " ... onmis virtus subiectum cuius est facit bene se habere et 
opus eius reddit bene se habens ... " 

116. Ibid., 16-22.S307. 

117. Ibid.,7.45-75.S322-323. 

118. Ibid., ill.19.1-34.s595-597. 

119. E.g.: Ibid., 20.1-39.S613-615. 
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the distinction within the rational soul between the intellect and particular reason 
or the cogitative power. l20 Immediately following the explanation of these two 
subjects that can be perfected by intellectual virtue, Aquinas notes that Aristotle 
"begins here to treat those intellectual virtues by which both parts of the rational 
soul are perfected." According to Aquinas, Aristotle's first step is to remind the 
reader of the conunon condition of virtue, namely, that "the virtue of anything 
whatsoever is what makes its work good," which is followed by the proposal to 
seek "in regard to each part of the rational soul, the good of its work."121 The 
wotks envisioned are first, the cognition of truth and second, the acts by which an 
agent controls his activity.l22 To examine the goodness virtue effects in these 
works is to investigate the truth sought in both speculative and practical uses of 
reason. Additionally, the agreement of appetite and reason must be considered in 
the search for the goodness of practical reason.123 In accord with these projects, 
the virtues of art, science, prudence, wisdom, and intellectus are subsequently 
studied. 124 

With the examination of the virtues and some of their consequences 
completed, Aquinas opens Book X with the explanation that the end of virtue will 
now be examined first, insofar as it is the end of an individual agent, and then, 
insofur as a lifu of virtue promotes the conunon good of political society.l25 After 
devoting the first eight chapters to the preparatory discussion of pleasure, Aquinas 
asserts in effect that now Aristotle has reached the point toward which the 
preceding parts of the Ethics had been directed, namely, the final discussion of the 
ultimate happiness proper to human agents. l26 Further, Aristotle's desired 
conclusion is this: happiness consists in that speculative activity which occurs 

120. Ibid., VI.1.l50-214.81119-1123. With this doctrine, Aquinas again parts company 
with Averroes and Albert. Cf. "The two parts of the rational soul" below in Ch. 2, pp. 
35-47. 

121. Ibid., 2.1-16.81124. 

122. Ibid., 29-30 & 41-45.81126 

123. Ibid., 93-108.81130. 

124. 8cience and art in VI.3; prudence in VI.4; intellectus and wisdom in VI.5-6; 
prudence and connected virtues in VI.7-9; problems concerning wisdom and prudence 
in VI. 10-1 1. 

125. Ibid., X.1.l-9.81953. 

126. Ibid., 9.1-20.82065. 
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principally through the exercise of the virtue of wisdom. This doctrine "appears 
to be in agreement with what was proposed in Book I of happiness, and also in 
agreement with truth. "127 

Subsequent to having reached the above high point of the study of the 
morallifu of the agent considered as a single individual, the SLE devotes its final 
three chapters to the need for an additional moral doctrine to be legislated by the 
proper authorities within society. These chapters thus prepare the way for 
Aristotle's Politics. l28 

At the very least, the above brief account of the three Stages in the 
interpretation of the Ethics requires that one conclude to Aquinas's interest in 
offuring what he saw as the correct account of Aristotle's text understood as the 
response to the question of human happiness. But, on a deeper level, what reason 
could Aquinas have had fOf desiring that his readers understand the Ethics as a 
unified study of moral life centered on the ultimate goal of contemplative 
happiness? The SLE was not the result of lectures. Nor does it seem reasonable 
to regard it as a "personal" work in preparation for the composition of the moral 
part of the Summa, since the first half of that part preceded the composition of the 
SLE, and the remainder does little more than spell out in detail the general notions 
of the first half. Surely, the time and effort needed to produce the SLE as an 
explanation of the path to human happiness as proposed in Aristotle's Ethics 
reveal an author convinced of the intrinsic value of knowledge of that path. 

But does Aquinas's explanation of that path represent in his mind the best 
that philosophy can offer? Or is that explanation actually a Christianized look at 
human moral activity? These questions will be put aside for the present, as we 
look in the following Chapter at further aspects of Aquinas's attempt to counteract 
earlier interpretations of the Ethics. 

127. Ibid., 10.72-78.82086. 

128. Ibid., 14.1-13.S2187 together with X. 16. 168-200.S2179-80. 












































































































































































































































































