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APPENDIX T

Hugh and Richard of St. Victor: the non-Dionysian tradition of
contemplative theology and its influence on the Cloud of Unknowing.

The importance of the Victorine influence on the development of
mysfical theology during the medieval period may scarcely be over-
stated, and it is therefore necessary to account in some measure for
the disproportionately scant attention which, with the exception of

Thomas Gallus, these authors have warranted in the present thesis.

Hugh of St, Victor

Both Hugh (% 1141) and his disciple Richard (% 1173) occupy the
centre ground in their own century betweén the intensely devotional
religion of the Bernardine school'and the extremes of scholastic
theology as propounded by Abelard and his followers. They also mediate
between the largely distinct mystical traditions of the past, as-
represented by Ps.-Dionysius and Augustine, and the more synthetic
and.intricately defined theories of contemplation which evolved in

.

the later middle ages. It was Hugh who first brought Ps.-Dionysius

to the fore in the field of Latin theology through his Expositio in
Hierarchiam Coelestem S, Dionysii, which he wrote in response to
requests from his students for an introduction to the complexities
of Dionysian theology.2 His interpretation of the text, movreover,
which is heavily coloured by the principies of Augustinian theology
long ingrained in his thinking, was to a considerable extent instru-
mental in determiniﬁg the direction taken by Dionysian studies for
successive generafions of scholars, culminating in Gallus' authorit-

ative work on the Latin Corpus. The character of Hugh's commehtary



as it reflects the traits which mark his contemplative theory as a

whole is usefully summarized by René Roques:

Le Commentaire de Hugues respecte ainsi le cadre hiérarchique
propos€ par Denys, et les lois genéiales qui régissent le com-
portement des intelligences a 1'interieur de ce cadre: procession
et conversion, anagogie, ‘'analogia‘', purification, illumination,
perfection ou union, amour, 1l apparait toutefoie que, dans la
présentation de ces thémes, Hugues impose & la pensee dionysienne
des pr€cisions qu'elle ne contient pas et qui l'infléchissent
dans un sens partiellement nouveau. D'une maniére habituelle
il neglige volontiers le point de vue objectif hierarchique,
'cosmique', toujours present 4 la pensée de Denys, pour lui

préférer le point de yue psychologique, moral, pratique, affectif,
beaucoup moins accuse dans le Corpus dionysien ...

Sans doute amour et connaissance se rejoignent é.leur point
extréme, mais le primat revient incontestablement & l'amour, lui
aussi précurseur et generaieur de la connaissance, Contrairement

3 1'amour hiérarchique, 'cosmique', *ordonn€!, presque intellect-
ualiste de Denys, l'amour hugonien.devient une réalité fonciére-
ment psychologique, expérimentale, affective: il est contact

('contrectare'), exp€rience ('experientia'), sentiment ('sentitur'),
degustation (*gustare'), douceur ('dulcedo! 5, saveur ('sapere!),
satidté ('satietas’), Joie ('gaudium'), refection ('refectio' ,

treficere'), chaleur extreme ('superfervidium'), ébullition

('bullens'). Et tous ces caractéres trouvent leur illustration
dans les thémes sponsaux du Cantique des Cantiques ou dans 1
experience de Marie-Madeleine, totalement negligés par Denys.
...'MEme en commentant Denys, Hugues reprend spontanément
les thémes, les points de vue et les oppositions d.'A.uguetin.3

Hoques's catalogue of Augustinian influences on Hugh's theology may

be supplemented from Roger Baron's study, Science et Sagesse chez
Hugyes de Saint-Victor, which includes Hugh's emphasis on the need
for spiritual purification and on self-knowledge as an inroad to
knowledge of God, also his conviction that the final beatific wvision
in which God is seen face to face may be anticipated in earthly
experience of the divine presence, among his major ideological debts
to St. Augustine.4 A.A. Cayre, moreover, in lLa Contemplation August-
inienne. Principes de Spiritualité et de The"blogie,5 stresses the
association of mysticism and theology, and the importance of symbolism

as notable aspects of Augustine's legacy, through Hugh, to the Victorine

school.,




The range of Hugh's work is extraordinarily comprehensive, and
his mdst significant céntribution to the development of mystical
theology resides less in specialized treatment of the subject -~ his
work on the Dionysian Corpus, for example, seems to have been confined
to the De Coélesti Hierarchia - than in the broad spiritual base which
he estaﬁliéhed from-the merging of the Augusfinian and Dionysian trad-
itions for successive contemplative theologians to'build on, As Roques
argues, his writings have a strongly practical bias and he devotes con-
siderable space to the everyday realities, physical as well as moral

and devotional, of the religious life, . His DeIMeditatione,6 for

example, details the various exercises (reading of the Bible, self-
scrutiny and meditation on creation) which promote loving appreciation

- of the nature of God, and the De Institutione Novitiorum is concerned

with propriety of dress and external behaviour as they reflect the
inner purity of the soul, The formal classification of the contemplatiﬁe
way, however, was left for Richard of St.-Victor: A. Mignon, in Les

Origines de la Scolastique et Hugues de Saint;Victor,7 confirms that

what remains of enduring value in Hugh's work,

.es C'est moins la convenance de la classification dtablie par
lui que sa dgctrine sur les différents exercices de la vie

spirituelle,

It is Hugh's incipient theory concerning the respective funciions
of knowledge and love in the mystical ascent, however, which commands
most attention in the present context. The issue was vigorously con-
tested in the divided spiritual climate of his century, and Hugh
endorsed the standpoint of the schools insofar as he reaffirmed the
efficacy of the reason in this area and the relevance of all knowledge

which was properly supported by faith.9 Creation, the Bible, the soul



and Christ are all in different ways accessible manifestations of

their divine source,10 and it is through study of these in the reason
(perpetually nourished by the imagination11) that man may ascend to
contemplate the origin of all their perfections. In the first chapter
of Bk. T of his Expositio in Hierarchiam Caalestem; Hugh gtates,
Impossibile enim est invisibilia, nisi per visibilia
demonstrari: el propterea omnis theologia necesse habet
visibilibus demonstrationibus uti in invisibilium declaratione.1?
As Roger Baron comments in relation to this passage, Hugh's concept
is of an incomprehensible but not unintelligible God, and his tenure
of both positions simultaneously ensures an equal status in his

theology for the affirmative and negative dialectics alike,13

Where Hugh deviates from narrowly scholastic principles, however,

is 1n asserting the ultimate primacy of love as a mode of knowing God:

Plus diligitur quam intelligitur, et intrat dilectio et
appropinquat ubi scientia foris est.14

Love must be stimulated by some rational appreciation of the nature
and worthiness of its object -~ this is a fundamental tenet of August-
inian theology -~ but the summit of discursive knowledge is finally
superseded by the penetrating power of love, In the De Arca Noe

Morali, Hugh gives this account of the interdependency of knowledge

and love in the progress to contemplation:

-

Duobus modis Deus cor humanum inhabitat, per cognitionem
videlicet et amorem, una tamen mansio esit, quia et omnis qui
novit cum diligit, et nemo diligere potest qui non novit, In
hoc tamen differre videtur, quod scientia per cognitionem fidei
fabricam exrigit, dilectio autem per virtutem quasi colore
superducto aedificium pingit. Sic autem utrum libet necess-

arium perspicitur, quia nec splendere potest si non fuerit,
nec placere si non splenduerit,1>



Love is here seen as an embellishment on the building of faith, and it
is in an ecstasy of love, Hugh insists, that the supreme earthly
experience of God's presenbe occurs, The Soul describes the ecstatic

condition in these terms in its final interchange with Man in the

De Arrha Animge:

Hoc ultimum interrogationis mea benigne, ut suscipias,

quaeso, quid est illud dulce, quod in ejus recordatione aliquando
me tangere solet, et tam vehementer atque suaviter afficere, ut
jam tota quodammodo a memetipsa abalienari, et nescio quo abstrahi
incipiam. Subito enim innovor et tota immutor, et bene mihi esse
incipit ultra quam dicere sufficiam, Exhilaratur conscientia, in
oblivionem venit omnis praeteritorum dolorum miseria, exsultat
~animus, clarescit intellectus, cor illuminatur, desideria
jucundatur, jamque alibi (nescio ubi) me esse video, et quasi
quiddam amplexibus amoris intus teneo, et nescio quid illud sit,
et tamen illud semper retinere, et nunquam perdere toto adnisu
laboro. Luctatur quodammodo delectabiliter animus, ne recedat
ab eo, quod semper amplecte desiderat, et quasi in illo omnium
desideriorum finem invenerit summe et ineffabiliter exsultat,
nihil amglius quaerens, nihil ultira appetens, gemper sic esse .
volens, !

In reply, Man confirms that this is a touch, a foretaste of the
beatific vision, it is the betrothal-gift of the divine Spouse,

:;17

‘qui in futuro se tibi videndum, et perpetuo possidendum dabit.

Clearly, therefore, while Hugh suggests that the interplay between
discursive knowledge and love in the ascent to contemplation finally
gives way to experience of God through love alone, he also intimates
that the ecstatic state is one of enlightenment - an enlightenment of
the intelligence, though not of the reason, which will be completed in
immortality. Thus, in his unfinished commentary In Ecclesiasten
Homiljae, Hugh arrives at the followihg'definition of contemplation:

Contemplatio est perspicax, et liber animi contuitus in

res PeTrspiciendas usquequaque diffusus,

and goes on to reaffirm the Augustinian contention that the state of

enlightenment is also one of rest:

D



+es deinde roborata mente cum flamma amoris, et validius

ardere et clarius splendere coeperit, mox omnis perturbationum
caligo evanescit: et jam pura mente animus ad contemplationem
veritatis se diffundit. Novissime autem postquam assidua
veritatis contemplatione cor penetratum fuerit, et ad ipsum

summae veritatis fontem medullitus toto animze affectu intraverit,
tunc in idipsum dulcedinis quasi totum ignitum, el in ignem amoris
conversum, ab omni strepitu et perturbatione pacatissimum
requiescit, 18

Roger Baron, summarizing the nature of Hugh's achievement,
emphasizes his importance as establishing a synthesis between philos-

ophy, theology and mysticism:

Son genie fut dfabord de mettre les richesses augusiiniennes

4 la porté€e de 1'eruditio didascalia médiévale, Sa grandeur

eees fut d'avoir fourni par toute son ceuvre augustinienne:

la construction systématique de la sagesse chrétienne, la

synthese de la science et de la contemplation.19
In linguistic terms, the corollary of the contemplative theory which
Hugh thus evolved is a positive vocabulary, exploiting the rational
operation of  language to convey the analogical approach to God through
His various apprehensible manifestations, Similarly, his reverence
for the Bible as the inspired word of God which both affords the
pattern for the contemplative life and impassions the soul to attain
it, prompts him to draw extensively on scriptural language and, in
particular, on the imagery.of the Canticle of Canticles. The sensuous
terminology of this Book is an apt vehicle for the intensity of Hugh's

20 and its profoundly expgiiential

devotion to Christ, the divine Spouse,
character, moreover, reflects the essential irrationality of the loving

awareness of God which the soul achieves in ecstésy.

Richard of St. Victor

The difference between Hugh and his successor Richard, Aelred

Squire proposes in the introduction to his edition of selected texts

6



of the former,

... marks the difference between one generation of writers

and another, In his universality Hugh belonged to the world

that also produced St. Bernard of Clairvaux, 'the last of the

fathers'. Richard already seems to belong to.the world of the

specialist.?1
Students of the Victorines, indeed, rarely claim peculiar distinction
for Richard as an original thinker.22 He shared Hugh's literary
heritage, and in many respects developea his theoiogy-along'the lines
élready prescribed by Hugh: he thus gave prominence to Dionysian
principles of hJ'.ez:u:—z:c‘ch.yz'7> and, like Hugh, formulated close connexions
between his theory of contemplation and empirical observations from
the natural world, the psychology of the mind, the historicity of
biblical narratives and the established exegesis of scriptural texts
- the most important biblical sources for his analysis of the soul's
condition at the various stages of its progress to contemplative union
being, traditionally, the chronicle of Moses, the Canticle of Canticles
and the account in Genesis of Jacob's children, which is the basis of
his Benjamin Minor and Benjamin Major. Richard's talent was above all
for defining and classifying, and in the several texis which he devoted
to intensive scrutiny of the mystic way, he consolidafed and imposed

a formal and coherent structure on the principles of contemplative

theology which Hugh had left largely imprecise and undeveloped.<4

The Benjamin‘Major divides the contemplative ascent into six
grades,25 and Richard endorses Hugh's contention that the whole is
' grounded in the power of the imaginétion to stimulate the soul, which
it does by feeding the reason with earthly knowledge (including know-
ledge of self), thus impelling it to aspire to awareness of the nature

of its heaveniy goal, Jacob has children by Rachel's handmaid, Bilhah,



who represents Imagination, before Rachel -~ Reason - herself conceives:

Item, cum scriptum sit: 'Quia invisibilia Dei, a creatura

mundl per ea, quae facta. sunt, intellecta conspicuntur!

(Rom.1), inde manifeste colligitur quia ad invisibilium
cognitionem numquam ratio assurgeret, nisi ei ancilla sua,
imaginatio videlicet, rerum visibilium formam repraesentaret.

Per rerum enim visibilium speciem surgit ad rerum invisibilium
cognitionem, quoties ex his ad illam quamdam trahit similitudinem,
Sed constat quia sine imaginatione corporalia nesciret, sine
quorum cognitione ad coelestium contemplationem non ascenderet, 26

The preoccupation with the relative functions of knowledge and love
in the contemplative ascent which is characteristic of his century is
as strongly marked in Richard's works as in Hugh's, and Richard is at

pains to reassert and define the essential roles of both cognitive

27

faculties, Their interdependence is forcefully argued in Benjamin

Major 1IV,10:

Ad hoc siquidem nobis datur hujuscemodi gratia, ad hoc, inquam,
infunditur eeternorum intelligentia, ut sciamus quid indefessi
debeamus per studium guaerere, vel per desiderium suspirare.
Alioquin frustra in nobis divinae cognitionis aburidantia crescit,
nisi divinage in nobis dilectionis flammam augescat.. Debeat
itaque in nobis crescere semper, et ex cognitione dilectio, et
nihilominus ex dilectione cognitio, et mutuis incrementis, mutua
incrementa ministirare debent, et alternis augmentis alterna aug-
menta accrescere habent, Debet ergo anima perfecta et assidue
summorum contemplationi dedita omni P ra peregrinationis suee
terminum ergastulique hujus egressum cum summo desiderio
exspectare, quod id, quod interim videt per speculum et in
aenigmate, mereatur facie ad faciem videre,28

The instrument of the contemplative act itself is the intelligentia,

the pure intelligence: as Richard affirms in BeRjamin Minor, 87,

Comprehensio siquidem rerum invisibilium pertinet ad
intelligentiam puram,29 |

and he insists that this is a higher rational faculty, capable of an

apprehension of God which exceeds the scope of discursive reasoning:



ees ad id quod divinitus inspiratur, humani sensus
capacitas succumbit, et nisi humanae ratiocinationis
angustias deserat, ad capiendum divinae insgspirationis
arcanum intelligentiae sinum non dilatat. 0

Like Hugh, therefore, he upholds the Dionysian principle of divine
transcendence, but equally, he resists the Diohysian inference that

the contemplative way is thus necessarily apophatic and culminaties in

an awareness of God which completely transcends finite modes of cognition.
The unitive experience takes place, according to Richard, in ecstasy,
when the rational faculties are in abeyance -~ Rachel dies in giving

birth o Benjémin - and the operations of even the intelligentia are
subdued while the ecstatic state persists. But thereafter, its cognitive

powers are reenergised, and the intelligentia is able to recall and

interpret the soul's brief unitive vision. The process 1s described

in Benjamin Major, 1V, 11:

Sed ille quasi de tabernaculo in advenientis Domini occursum
egreditur, egressus autem quasi facie ad faciem intuetur, qui
per mentis excessum extra semetipsum ductus, summae sapientiae
lumen sine aliquo involucro, figurarumve adumbratione, denique
non per speculum et in aenigmate, sed in simplici, ut sic dicam,
veritate contemplatur. Exterius visum introrsum trahit quando
in quod per excessum vidit multa retractatione, vehementique
discussione, capabile, seu etiam comprehensibile sibi efficit,
et tum rationum attestatione, tum similitudinem adaptatione, ad

communem intelligentiam deducit, 21

It is clear, moreover, that Richard conceives of the unitive experience

as a face~-to-face vision of God; earlier in the same text, he introduces

a formal definition of contemplation which derives from Hugh:

Contemplatio est libera mentis perspicacia in sapientiae
spectacula cum admiratione suspensa ...,7%

but he goes further than Hugh in suggesting that this earthly unitive

experience differs only in degree and not in kind from the ultimate

beatific vision of which it is a foretaste.’?? Richard is, however,

9



unspecific as to the precise nature of this ecstatic knowledge. It
is one of the few areas of uncertainty in his otherwise accurately
defined theology, and his language reflects this 1n generalized

references to obscure knowledge and the intuitive power of love.

The emphasis in Richard!s analysis of the mystic way is there-
fore 6n continuity, and at eéch stage some degree of knowledge is
involved - whether, as in the earlier stages, attained by discursive
reasoning. or, as at the highest levels, achieved independently of the
rational faculties through the cognitive powers of the intel_lig'en.tia

As Kirchberger maintains,

. y -

All through this plan the lower states are shown to be related
to the higher ones, there is differentiation but no cleavage
between them, no Neo-Platonic disregard or contempt for the
things of sense, or for the world of reason in relation to the
realm of the spirit, Even when Richard describes the lasti
heights of contemplation, where all action is from God and man
remains passive in the ecstagy of the darkness of contemplation,
there are certain inconsistencies which may derive from this
ingrained conviction that at no point is man entirely free from
the natural laws, experiences and habits which govern his being
throughout the earlier stages of his spiritual development.34

The central image for Richard's contemplative theory is possibly that
of dawn passing into day which occurs in Benjamin Major V, 9-10: the
hazy knowledge which is the first light of dawn gradually gives way

to the complete awareness and intensity of devotion which are symbol-

ized by the complementary light and heat of the fully risen sun.

In respect of his contention that a ratibnally inaccessible God
can only be experienced in an ecstaSy of love and his reiteration of
the traditional interpretation of lMoses! experience in the darkness
of Mount Sinai as a paradigm for the coﬁtemplative state, Richard,

thérefore; kept faith with the Dionysian tradition as it had been

10



transmitted to him through his predecessor Hugh, 3 But, as Kirchberger
reaffirms, this does not imply that he also admitted‘the Diohysian

corollary of the negative mystical way:36

Richard does not ascend to God by the way of negation. His
'dark night of unknowing' occurs at the end of a progressive
affirmative system of experimental and acquired spiritual
knowledge and his example of Moses ascending into the cloud

is different in some respects from that of Denis., It is only
in the last stages of contemplation that the soul, according

to Richard, is passive and all is received from God. Denis
thought it dangerous to use sensible images as analogies for
spiritual things but this is one of Richard's chief character-
isitics, basing himself on the text of S. Paul, 'For the invisible
things of him from the creation of the world are.clearly seen,
being understood by the things that are made' (Rom.1,20). In
this and other respects Richard follows S. Augustine within the
general Western tradition., God may be known, must be sought,
will be found by prayer, humility and love, on earth, He can
be known !'through a glass darkly', in heaven 'face to face?,
But here Richard asserts that even here on earth, in the exper-
ience of ecstasy, God can be seen face to face.37

The native bent of Richard's thought is thus unequivocally affirmative
and commands a correspondingly positive mode of expression.38 His
reliance on the reason and its higher function, the intelligentia, to
induce vision of God at the climax of the analogical approach to Him

through His accessible manifestations,is complemented by a faith in

)
the rational 0peréfion of language and a sense of its aptitude to
express both the process of ascent and the cognitive experience of
God in which it Culminatés. The biblical paradigms for the contemplative
way, moreover, which, like Hugh, he holds to be divinely inspired, are
an important source of terminﬁlogyfbrﬁichard's account of the mystical
experience.
Victorine influence on the Cloud of Unknowing

The characteristics of Victorine mystical theology which have

been accentuated here are of considerable importance in determining

the .Cloud author's possible indebtedness to the writers of this school

11



for his theory of contemplation. The Cloud of Unknowing is clearly

an eclectic text, and in general ifs téaching'is heavily influenced
by Victorine precepts.?? In its uncompromising advocacy of the
negative way, however, it stands apart from other contemporary
English treatises on contemplation and embraces a recognized tradition
of mystical theology which flourished primarily on the continent; if,
therefore, its precise allegiances in this distinctive area of its
theology may be established, it should be possible to assess the text
in its proper context.and this might in-turn gd far to indicating its

likely provenance,

Detailed discussion of the Cloud author's theory of the relative

functions of knowledge and love in the contemplative ascent is, of
course, inappropriate in an appendix and has been reserved for
chapter III and the concluding section of this thesis. Here, however,
it is enough to stress the fundamentally negative direction of his
thought, with its insistence on unknowing and rejection of 211 that is

not God as a means of attaining loving union with Him, He summarizes

his teaching as early as Ch. 33

Lift up pin herte vwnto God wid a meek steryng of loue;
& mene himself, & none of his goodes. & berto loke pee lodpe
to benk on ouzt bot on hymself, so bat nou3t worche in pi
witte ne in b1 wille bot only himself. & do pat in dbee 1is
to forzete alle pe creatures pat euer God maad & be werkes
of hem, so pat i pouzt ne pi desire be not directe ne
streche to any of hem, neiper in general ne in special.
Bot lat hem be, & take no kepe to hem, (Cloud 16/3-9).

This is undoubtedly in the Dionysian tradition of mystical theology
as it was developed by Thomas Gallus and Hugh of Balma, and contradicts

the emphasis on light aﬁd knowledge which predominates in the essentially

Augustinian mysticism of Hugh and Richard of St.-Victor., Linguistically,

12



also, the exponents of the different schools of contemplative theory

are distinct, The Cloud author's ultimate rejection of the things

of sense and reéson in the'unitive way involﬁes'a denial of the
relevance of language which is wholly alien to the Victorine writers.
His narrow concentration on the divine nature itself, moreover, which
implies the final transcendence of all God's apprehensible manifest-
ations, necesgsarily deposes Christ from the central role which he
occupies in Victorine mysticism and thus minimizes the use of Christ-
ocentric language in the English text - except, as in the second
chapter, where the preliminary meditative stages of the contemplative

ascent are under discussion.

Nevertheless, while it will be shown that the Cloud author's

attitude to language is in general characteristically Dionysian, he
is demonstrably influenced by the Victorine interpretation of certain
elements of Dionysian terminology which became assimilated into its
vocabulary. The central "cloud" image of the English text, for

example, is coloured by the suggestion of a twofold function which
belongs to Richard's adaptation of the Dionysian concept. 1In

Benjamin Major IV, 22, Richard writes,

In medium nebulae Moyses ingreditur, quando humana mens ab

illa divini luminis immensitate absorpta, summa sui oblivione
sopitur; ita ut mirari valeas, et juste mirari debeas quomodo
concordet ibi nubes cum igne, et ignis cum nube: nubes ignorantiae,
cum nube40 illuminatae intelligentiae. Ignorantia et oblivio
notorum et expertorum cum revelatione et intelligentia, prius
ignotorum et eousque inexpertorum. Nam uno eodemqgue tempore
humana intelligentia, et ad divina illuminatur, et ad humana

obnubilatur, 41

The passage finds an echo in such passages as Cloud 24/2-4, where

Richard's version of the '"caliginem ignorantiae" of the De Mystica

Theologia I, "nubes ignorantiae", is reproduced in the "clowde of

15



vnknowing'" of the English text, and his intimation that the cloud
operates differentiy in respect of earthly and divine realities is

accountied for in the complementary "clowde of forzetyng":

il

.+« Dee byhouedp, as pis cloude of vnknowyng is abouen bdee,
bitwix pee & pi God, rizt so put a cloude of forzetyng bined
pee, bitwix bee & alle cretures pat euer ben maad.

The Cloud follows Richard in consistently emphasizing the exertion

needed to repress all forms of hindrance to the contemplative act,42

and in such contexts as Benjamin Major IV,1, he refers to the contemp-

lative effort by the terh subsequently favoured by the Cloud author -

"opus", "werk". 1In the extract from the Cloud, however, the "clowde

of forzetyng" is clearly distinguished from the "clowde of vnknowyng"
and the English author insists with few exceptions that the contemp-
lative experience of a transcendent God cannot take place otherwise

than in a cloud of unknowing:

eee Tor 3if eUer schalt pou fele him or see him, as it may be
here, it behouep alweis be in dpis cloude & in pis derknes

(CGloud 17/7-9).

Richard's "nubes ignorantiae", however, itself incorporates both the

functions delineated in the English text, as a later passage from the

Benjamin Major confirms:

Ad idem respicit quod discipulos Christi nubes lucida obumbravit,
Una itaque et eadem nubes et lucendo obumbravit, et obumbrando

illuminavit, quia et illuminavit ad divina et obnuvilavit ad
humana.43

It is apparent, moreover, that where the Cloud author accentuates the

incomprehensibility of God and the consequent distance of unitive
experience of His presehce from all finite modes of knowledge - the

'darkness; therefore, of loving union with Him - Richard, by contrast,

14



affirms that such experience ., though obscure in the sense that it

does not accord with normal principles of rationality, nevertheless

entails knowledge, illumination, 44

In general terms, the Cloud author profits most from the Victorines

in reépect of the definition which they brought to mystical theology,
their analysis and classification of the psychology and activities of

the contemplative ascent and its various stages., The English writer does
not share the exegetical bias of Richard and Hugh,'but he adopts many

of their interpretations of scriptural textis in terms of the mystic

way: Privy Counsélling 150/10-23, for example, recalls Richard's

exegesis of the biblical account of Rachel's death in giving birth to

BenJamin as the transcendence of reason with the advent of ecstasy;

Cloud chs.71-3 restates Richard's categorization of the different types

of contemplative by analogy with Moses, Aaron and Bezaleel in Benjamin

Major IV, 22-23, and the author's self-deprecatory claim to fulfil the

role of Bezaleel echoes Richard's assessment of his own function in V,

1 of the same work; the prolonged discussion of the active and con-

templative lives in Cloud chs.17-23 is based on Richard's interpretation

of Luke's account of Martha and Mary, and there is a particularly close

verbal recollection of Benjamin Major I, 1 -

Haec est pars quae electis et perfectis nunquam aufertur.
Hoc sane negotium quod nullo fine terminatur. Nam veritatis
contemplatio in hac vita inchoatur, sed in futura jugi
perpetuitate celebraturd? -

in Cloud 52/20-23: Christ

.+« seyde pat Mary had chosen pe best partye, be whiche schuld
neuer be taken fro hir. For whi pat parfite sterying of loue
pat byginnep here is euen_in noumbre wip bat pat schal last
wibouten ende in pe blis of heuen; for al is bot one.

\
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It is significant, however, that while both writers siress the con-
tinuity between earthly contemplative union and the union which obtains
in eternity, the English author focusses on the singleness of the loving
impulse; Richard; on the other hand, describes an intellectual appre-

hension which is extended and perfected in the beatific vision.

The account of the faculties of the soul in Cloud chs. 63-66 also

derivés, as is commonly pointed out, from Richard's categorization in
Benjamin Minor 3-6, though the subject is subsidiary to the main pre-
occupations of the English work and its treatment comparatively
perfunctory.46 Indeed, while the English author here reaffirms the
Victorine principle that the reason is dependent on the secondary

faculty of imagination, he is uncompromising in restricting their

roles to the preliminary stages of the mystic ascent and also accentuates
their potential to drag the soul advanced in contemplation down from the
eminence it has achieved. He is equally un-Victorine in the severe
limitations which he imposes on the efficacy of the allied activity

of meditation. The complexity of his attitude emerges clearly from a

passage in Privy Counselling:

&, 1 preie pee, how schuldest pou com to pis worching by
be vse of pi wittys? Sekirly neuer; ne 31t by bi faire wise,
bi sotyle & pi queinte ymaginacions & meditacions, ze, pof pei
be of pi wrechid leuying, pe Passion of Criste, pe ioies of oure
Lady, or of alle pe seintes & aungelles of heuen, or 3it of eny
qualite or sotilte or condicion pat perteynid to pe beyng of
piself or of God, Sekirly me had leuer haue soche a nakid blynde
felyng of myself as I touchid before (not of my doynges bot of
myself. Many menclepen here doynges hemself, & it is not so;
for one am I pat do, & anoper aren my dedes bat ben done. & pe
same it is of God; for one is he in himself, & anoper ben his
werkes), & raber it schuld breke myn herte in teres for lackyng
of felyng of God & for pe peinful birpin of myself, & kyndil my
desire in loue & desiryng after pe felyng of God, bpan alle bpe
sotyle & be queynte ymaginacions or meditacions pat man kan telle
or may fynde wretyn in book, be bei neuer so holy ne schewe pei
neuer so feire to pe sotyle ize of pi corious witte

Neuerpeles 3it ben pees faire meditacions bpe trewest wey

bpat a synner may halle in his begynnyng to be goostly felyng
of himself & of God. (P.C. 157/27 - 158/19).41
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He is explicitly nervous of the power of meditation on past offences
to rekindle the impulse to sin,48 and he emphatically opposes any
reversion to the imaginative and rational faculties as a means of
recapturing the contemplative experience through meditation on the

divine attributes - a procedure which Richard formally recommends in

Bepiamin Major IV, 17-18;

For it nedid not now in encrese of pi perfeccion to go bak

in fedyng of pi wittys, as it is in beholdyng of bpe qualitees

of bi beyng, so pat pou miBtest by soche beholdyng fede & fille

pin affeccion widp louely & likyng felynges in God & goostly

pinges, & pin vnderstondyng widp goostly wisdome of holy medit-

acions in seching after pe knowyng of God. (P.C. 143/3-8).49
It is significant, moreover, that much of the important fifth chapter
of the Benjamin Minor which details Richard's theory of knowledge,
emphasizing its basis in the imagination and its analogical progress
through the power of reason from the visible to the invisible -~ the

foundation, indeed, of his affirmative mystical theology - 1is excluded

from the Cloud author's English version of the text.

The importance of the Victorines as specifying and analysing the
activities proper to the various stages of the contemplative ascent
has already been underlinéd, and the impact of Hugh's theorizing on.

the Cloud author is nowhere more telling than in respect of his teaching

50

on prayer. The key text in this connexion is Hugh's De Modo Orandi.

The catalogue of various kinds of prayer at the beginning of Privy

Counselling (135/13-19), for example, may owe something to the distinctions

which Hugh formulates in this work; certainly,the differentiation which
the English writer incorporates here between prayer which is "...mental

wipihne endited by pouzt or vocale wipouten by pronounsyng ol worde"

is a major theme of the Latin text, The 1lively section on the efficacy
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of brief ejaculatory prayer in Cloud chs, 36-39, where all meaning is

concentrated in the single words "synne" and "God" -

-~ - F .

For it is best whan it is in pure spirit, wipoutyn specyal
pou3t or any pronounsyng of worde; bot 3if it be any seeldom

tyme, when for habundaunce of spiryt it brestip up into worde
(Cloud 78/20-23) =

graphically restates Hugh's definition in the second chapter of his

treatise on prayer:

Sciendum est etiam, quod supplicatio aliquando fit per sola
nomina sicut est illud: 'Misericordia mea, refugium meum,

_ susceptor meus, liberator meus, Deus meus, adjutor meus’ (Psal.
CXI111). Aliquando per sola verba sicut est respice, miserere,
placare, attende et fac. Aliquando simul per nomina et verba
sicut est illud: 'Verba med auribus percipe, Domine, intellige
clamorem meum, Intende voci orationis meserex meus, et Deus
meus' (Psal.V). Sed illud genus supplicationis, quod per sola
nomina fit, quando magis est foris significatione imperfectum,
tanto magis intus est abundantia dilectionis plenum., Affectus
enim hoc proprium habet, quo quanto major et ferventior intus
est, tanto minus foris per vocem explicari potest. Illud vero
genus supplicationis, quod per sola verba exprimitur, minorem
quidem isto devotionem indicat, majorem autem illo, quod nomin-
ibus simul et verbis, plena videlicet significatione pronuntiatur.
Illud igitur, quod solis nominibus fit, al puram orationem
pertinere videtur, quod solis verbis ad exactionem; quod nomin-
ibus simul et verbis ad captationem. Ita ut pura oratio magis
in jubilum convertatur, et appropinquet Deo, perveniat citius,
et efficacius obtineat. 51

Similarly, Hugh's definition of pure prayer,

Pura oratio est, quando ex abundantia devotionis mens ita
accenditur, ut cum se ad Deum postulatura converterit, prae
amoris ejus magnitudine etiam petitionis suae obliviscatur;
et dum amore ejus, gquem videt, perfrui vehemenier concupiscit
totaque Jjam illi vacare desgsiderat ejus etiam, pro quo venit,
curam libenter postponat,52

in which he terms this "bursting up" of the spirit a catching fire
and emphasizes the self-forgetfulness of the soul when it attains this

perfection, finds echoes in various contexts of the Cloud Corpus: in

particular, Privy Counselling 156/16-20 offers the féllowiﬁg description
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of the height of contemplative prayer:

& pis is pe trewe condicion of a parfite louer, only vtterly +to

spoyle hymself of himself for pat ping pat he louip, & not admit ne
suffre to be cloped bot only in pat bing pat he louidp; & pat

not only for a tyme, bot eendlessly to be vmbilappid berin, in

ful & fynal for;etyng*of hymself,

and Cloud 62/14-19 uses the image of fire to express the effect of the

divine intei%ention wnich may reward the soul's effort when it has

achieved this state:

pan wil he sumiyme parauenture seend oute a beme of goostly
1i3t, peersyng pis cloude of vnknowing dbat is bitwix bee & hym,
& schewe bpee sum of his priuete, pe whiche man may not, ne kan
not, speke.pan schalt pou fele pine affeccion enflaumid widb pe
fiireof his loue,fer more pen I kan telle faee, or may, or wile,

at pis tyme,

Tt is impracticable to detail here all examples of the Cloud author's

possible indebtedness to the Victorines, though some of the more inter-
esting are worthy of remark,”?? The concept of self as a lump of sin
and a burden to the soul aspiring to contemplation, as it occurs in

such extracts as this from Cloud ch.44 -~

For as ofte as he wolde haue a trewe wetyng & a felyng of his God

in purtee of spirit, as it may be here, & siben felid pat he may

not - for he findep euermore his wetyng & his felyng as it were
ocupied " & fillyd wip a foule stinkyng lumpe of himself, be whiche
behouep alweils be hatid & be dispisid & forsaken, if he schal be
Goddes parfite dissiple, lernid of hymself in pe mount of perfeccion -
as ofte he gop ni wod for sorow; in so mochel, pat he wepidp &

weilip, siriuidp, cursip & bannep, &, schorily to sey, hym binkidp

pat he beridp so heuy a birpen ofhymself bat he rechip neuer what

worp hym, so pat God were plesid (Cloud 84/11-20) -

1s strongly reminiscent of Hugh's imagery in, for example, the De Arca

Noe Morali III, 10, where he describes the debasing effect of pride

and.excessivé'éuriosity on the would-be contemplative:

Fit sibi ipsi gravis animus et quasi plumbum immobilis permanens
sursum erigi non valet. Et qui prius pennis contemplationis coelos
penetrare consueverat, nunc gravis pressus pondere sub se cadit, 4
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The comparison of the over-eager contemplative to a '"gredy grehounde"

(Cloud 87/19) possibly recalls Hugh's description of false contemplatives

vho,

in agendo vel audiendo quasi canes sitientes linguam
protendunt.55

There are similar references to God's hiding from man in oxrder to

stimilate his devotion in Cloud 132/4-18 (cf. Privy Counselling 168/10-

169/26) and the De Arca Noe Morali iV, 9-10; More generally, the

distaéfe for curiosity which.characferizes fhe Cloud author's writings

is equally marked in Hugh of St.-Victor - the above reference from the
De Arca Noe Morali III, 10 is'representaiive in this respect - and the
championing of discretion in spiritual matters by both Hugh and Richard

is warmly echoed in the Cloud Corpus.56

It should be added, however, that in some sucH instances there may

have been intermediary influences on the Cloud author from other woxrks

which also drew on Victorine sources. Affinities between the Cloud

author and Gallus and Balma on some of these points have already been
noted in Ch, III. Further, the notion of God's withdrawal of His
immediate presence (though not of His grace) from the contemplative

as a means of stimulating devotion, for example, recurs in Letters 1X

and X of the Scala Claustralium by the Carthusian Guigo II - a frequently

cited analogue for the Cloud which itself owes much to Bernardine and

Victorine theology.57 The text is particularly indebted to Hugh for
itg experiential characfer, its focus on Christ and extensive use of
biblical language and example - 1ts SEensuous nuptial imagery has close
affinities with Hugh's application of the vocabulary of the Canticle in

the De Arrha Animae. TIn respect of its threefold division of the
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contemplative life into the purgative, illuminative and unitive ways,
however, the Scala Claustralium is in the tradition of Origen and Ps,-
Dionysius, Its author also derives his concept of the ecstatic nature

of mystic union from Dionysian theology, though hisprecedent in this

18 Victorine and he aéopts the ?ictorine interpretation of the Dionysian
thebry.58 The Scala Claustralium stands, therefore, in much thé same
general relétionship to the Cloud of Unknowing as the Victorine texts
under consideration - as an important source for the English work, that
18, but not in the area of negative mysticism in the Dionysian tradition. -7
Further instances in which parallels exist in both_Hugh and Guigo for
Cloud material - illustrative of the difficulty of establishing the
precise inspiration for some aspects of the English treatise - include

the classification of the contemplative progression as "lectio",
"meditatio", "oratiof, "contemplatio“,6o and the grading of cohtemplatives
as "incipientes", "proficientes" or "perfecti".61 It is noteworthy,
moreover, that both these classifications - though by the fourteenth
century they had achieved sufficiently widespread currency to make

ldentification of the Cloud author's immediate source impracticable -

reappear together, as they do in chapter 35 of the Citoud, in another

possible analogue of the English text, the De Contemplatione by the
Carthusian Guiguo du Pont,®2 and that the second of the two is fundam-
ental to the thought and organization of the important Viae Syon Lugent

of Hugh of Balma.63

It has already been suggested that comparison of the Cloud with

Victorine works in terms of the theory of language which governs their
composition is inappropriate; there are, however, several interesting
and perhaps significant similarities of style and form between the

writings of the English author and Hugh of St. Victor, It is possible,
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for example, that the form and tone of the Cloud of Unknowing may
have been influenced by Hugh's De Institutione Novitiorum.64 some
of the important resemblénceé aﬁd éistinctions between the two works
have been noted above; in addition to these, it may be observed that
both are treatises of guidance for novices and share many of the
characteristics wvhich are calculated to suit their audience and
purpose: a pervasive air of good sense; variation of pace in order

to stimulate interest (though this is much more marked in Cloud,

where 1t is complemented by a personai tone which is absent from
Hugh's work); the use of short readily digestible chapters whose main
poinfs are dften succinctly restated in the final paragraph; inclusion
of descriptions such as those of the false contemplatives which are
memorable for thqir very vividness, and simple images or similes
which impress by their closeness to common experience (the comparison
of the indiscreet contemplative to a man who, gazing bligsfully at

the sky, fails to notice the pitfalls at his feet in ch., IX of the

De Institutione Novitiorum is of this kind)‘— these are the techniques

of the practised teacher which are used to such good effect in the .

Cloud. Similarly, some of the stylistic features of the Cloud which

contribute to its success as a manual of instiruction may owe something
to Hugh's example, It is clearly difficult to single out as a specific

influence on the Cloud any one author from the Latin tradition to

wvhose work as a whole the style of the text is so indebted: a markedly
rhetorical prose, extensive use of rhythm and the musical quality of
language, are not characteristics which are exclusive to Hugh, though,

as the following passage from the De Institutione Novitiorum amply

demonstrates, they are a distinctive feature of his work:

‘Item disciplina est membrorum omnium motus ordinatus, et
dispositio decens in omni habitu et actione.Audistis quid
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sit disciplina, nunc attendite quam utilis et quam necessaria
est, Disciplina est compes cupiditas, malorum desidorium carCer,
frenum lasciviae, elationis jugum, vinculum iracundiae, quae
domat intemperantiam, levitatem ligat, et omnes %nordinatos
motus mentis atque illicitos appetitus suffocat. 2
The striking qualities of the'prose in this extract - its echoing
rhythms, alliteration, verbal pairings, balanced syntax and physical

lmagery - are all characteristic of the English text, FPerhaps more

important, however, in respect of its possible influence on the Cloud,

is the way in which theése features combine with crisp definitions and
direct address to the audience in order to produce a piece of prose
which is at once lucid and easily assimilable. It may bhe, therefore,

that the Cloud owes more to Hugh's De InstitutioﬁejNovitiorum for its

teaching technique which exploits form and style to inculcate meaning

than has hitherto been acknowledged,
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APPENDIX 11

Possible secondary influences on the Cloud author from texts associ-
ated with the Dionysian mystical tradition: the De Contemplatione

and the De SeptemItineribus Aeternitatis

There has not been space ehough in this thesis to give adequate

consideration to possible intermediaries between Hugh of Balma and

the Cloud author in the transmission of the Dionyéian negétive mystical
tradition. It has already been noted,-however, that Hugh's work was
widely populér on the continent during the later thirteenfh and four-
teenth centuries, and especially within the Carfhusian order to which
he belonged. The Carthusians, indeed, seem to have been the principal
guardians of tﬁe Dionysian tradition during:this period - not only

through the texts which they themselves produced, but also through

the mystical literature which they influenced and disseminated. It
seems appropriate, therefore, to give some account of two of the major
texts in this category which may have some bearing on the Cloud of

Unknowing and which future research may show to indicate something of

its likely provenance and authorship.

De Contemplatione

The first is the De Contemplatione by Guigo du Poni, monk of the
Grande Chartreuse who died in 1297. The fullest account of this still
unedited treatise is that of J.P. Grausem, S.J., in his article "Le
De Contemplatione du Chartreux Guigues du Pont (.’1:1297)".1 Grausem
éuggests that Guigo cdmposed the treatisge towar&s the.énd of his life,
possibly after'1285, and that his work was never known to a large

audience, though it was used by such influential members of his own

order as Denis the Carthusian and Ludolphus of Saxony. He records
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only three.extant manuscripts of the text: Paris B.N., MS 14978 ff,2168-
277°, which dates from the fifteenth century and belonged to the Abbey
of St. Victor in Paris; Charleville MS 56, a fourteenth century manu-
script from the Cﬁarterhoﬁse_ofﬁMbnt ﬁieu; Bibliotheque Mazarine MS
960, Of these, 6n1y'B.N.ZMS-14978 is-cémple%e, though it contains
many errors.® There is} hdﬁever, a further manuscript of the text,
now Stonyhurst éollegejMS LXVI11: 1t compriSes ff.32b-51, and is
headed ﬁLiber de contempia%iane editus a domino guigone de ponte',
The manﬁécript runs to 247 leaves, and is made up of diverse ascefical
freatises in different hands, including works by Hugh and Richard of
ot. Victor, St. Bernard and St. Anselm, It is of Low German ﬁorkman—
ship and an inscription on one of the fly leaves, "Liber Carthusiensi

in Rurimudo’ indicates that it once belonged to the-barthusian monastery

ai:Ruremons.3

The De Contemplatione is divided into three complementary paris,

which amount to three distinct tracts on the contemplative 1ife.4 It

is an eclectic text, which cites St. Gregory, Richard of St, Victor,

William of St. Thierry and St. Bernard besides Hugh of Balma himself,5
and is overburdened with excessive classifications and repetitions.
It is founded, however, as Grausem notes, on a twofold division of

contemplative experience.which embraces both major traditions of

mystical theology:

S'inspirant B la fois de 1'Aréopagite et de saint Bernard,
Guigues distingue la contemplation 'spéculative! (intellectgelle,
affirmative) et la contemplation 'anagogique' (affective, négative).

i

The same interrelation of divergent theological traditions is also
épparent in Hugh of Balma, but to different effect., Grausem observes

that ‘Guigo achieves no real synthesis between the two; and demonstrates
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that, although he declares a preference for the negative way, the le
Contemplatione is not characteristically Dionysian in the sense that

the adjective aptly describes the Viae Syon lLugent:

Comme on le voit, notre chartreux s'efforce de faire coincider,
dans la descrlptlon de ces deux modes de contemplation, le point
de vue de Denys 1'Ardopagite (afflrmatlve-négatlve) avec celui
qu'esquisse Bernard et que développe un des maltres préférés de

Guigues, l'auteur de la Theologia Mystica, Hugues de Balma
(intellectuelle-affective5. IMais le raccord reste artificiel:
de la division dionysienne le De contemplatione ne conserve
guére que les termes, et ses explications se ramenent en somme
2 1'antithese de 1'abbé de Clairvaux: 'Duo (sunt) contemplationis

excessus: in intellectu unus, et alter_in affectu; unus in lumine,
alter in fervore; unus in agnitione, alter in devotione' (Serm.in

Cantica XUL1X,4; P.L. CLXXX111, 1018).7
The Viae Syon Lugent and the De Contemplatione nevertheless have
important eleménts in common - though not all are peculiar to these
teits: the centrality of love and grace in unitive contemplation; the
categorisation of contemplatives as "incipientes", "proficientes" and
"perfecti" (see De Contemplatione II;, ff.2503-277b); the insistence
dn the experiential nature of contemplation. “There are other points
on which the two authors agree, but with considerable difference in
emphasis: Hugh is less concerned than Guigo with details of the exer-
cises proper to the contemplative life("lectio", "meditatio", “oratorio',
"desiderium"), for example, and with the need to participate in the
life of Christ through meditation. Guigo owes most to Hugh, however,
in respect of his theory of the loving "adhesions" - Guigo's term is

consistently "adhaerere" - which progressively unite the soul to God:

Par 1la pratique prolongée de ces deux 'adhésions’ 1'essor de
1'2me se fera de jour en jour plus spontané' Bientot elle
pourra se passer de toute con31derat10n preparatoire, de tout
intermédiaire: 1'amour 1'entrainera directement vers Dieu dans
une contemplation tout aimante,8

The inspiration for this is clearly Hugh's account of the soul's unitive

iy
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aspirations, and the De Contemplatione and the Cloud of Unknowing
stand in a similar depenaent relation to the Viae Syon Lﬁgent in

respect of this area of their theology. Guigo's divergénces from
Hugh's theology on other points of doctriﬁe, hbwever, are without

parallel in the English text. Grausem comments on these differences:

A propos de la contemplation anagogique Guigues recommande
1'opuscule de son confrire:'de (contemplatione anagogica)

optime loquitur libellus qui incipit Vie Syon Lugent, quem
studiose legat qui ad hanc vult pervenire' (£.226T); mais le
Jugeant obscur et prollxe, il veut le mettire é la portée des
débutants. En réalite€, s'il partage 1es préférences de Hugues
pour la contemplation affective, il atténue beaucoup sa doctrine.
Non seulement il donne une place beaucoup plus grande aux exer-
cices proprement ascétiques et 1 la contemplation spéculative,
mais il note expressement que la contemplation affective n'est
jamais entierement d€pourvu d'élément intellectuel. On peut
arriver, dit-il, a l'union mystique par les deux voies, 'quamvis,
ut videtur, nec excessus intellectivus possit fieri sine.
affectivas nec affectlous equidem gsine commistione intellectivi’
(f.240V), Malgre cette importante restriction, 1l'influence
exercée sur Gulgues par la Theologia mystica est trés sensible.
Clest a elle qu'il faut attribuer également, semble-t-il,
1'importance qu'il accorde aux aspirations.é

Both authors stress the ecstatic nature of the unitive experience:

the second part of the De Contemplatione enumerates the twelve con-
sﬁlations which God bestows on the soul during the contemplative
ascent, an& the seventh to the eleventh are identified as mystical
graces which precede the ultimate beatific vision, while the eleventh
level itself - the height of contemplative experience in this life -

is labelled the domain of excessus mentis:

.,

Item videtur Deus per perfectum mentis excessum sicut viderunt

Angeli, infra, Item videtur Deus veraciter et perfectissime

sicut est in beata patria ab illis qui sunt in regione vivorum,..
Omnes iste visiones usque ad penultimam que fit per perfectum
excessum haberi possunt modo, In hoc excessu Deus videtur per
essentiam, non enim ante istum excessum consummatus erit iste
gradus undecimus scilicet mentis excessus, Cum autem ad hunc
gradum scilicet mentis excessum felix et beata iam coram Domino
pia mens perfecte pervenerit,solo carnis pariete distat a.beata
vita, quo soluto intrabit sine repulsa in gaudium Domini sui,
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ut cum illis Domino Deo vivat in eternum quorum consortio in
terris exulans iungebatur.1o

Guigo, however, unlike Hugh and unlike the Cloud author, insists that

the intellect, though raised through ecstasy from its natural sphere
of operation, is nevertheless still involved in the unitive vision -
Grauéem suggests that his source for the theory of unitive knowledge
is Viilliam of St. Thierry rather than Hugh of Balma - and he envisages
a single continuous ascent from the soul's turning from sin, to its
ecstatic awareness and even to the beatific vision which it enjoys
eternally. Guigo's divergence from Hugh is thus radical and obtains
in the precise area of 'his theology which above all distinguishes
Hugh from his predecessor in the Dionysian mystical tradition, Thomas

Gallus, and seems to ally him with the English author of the Cloud of

Unknowing.,

De Septem Itineribus Aeternitatis
Wolfgang Riehle has recently recalled attention to the De Septem

Itineribus Aeternitatis by the Franciscan Rudolph of Biberach as a

possible analogue for the Cloud of Unknowing. The English summary

affixed to his Studien zur englischen Mystik des Mittelalters unter
besonderer Berucksichtigung ilrer Metaphorik makes reference to the

widespread reception of Dionysian mysticism in vernacular literature

~on the continent during the fourteenth century, and he notes,

This voluminous work... contains passages strikingly similar

to the Cloud when it speaks of the affective experience of God
in a night of unknowing., This text, which may well have found
its way to England, is more closely related in thought to the
Cloud than the treatise De Adhaerendo Deo,11 which has so far
been considered as a text exhibiting some parallels with the
Cloud. In fact, the De Adhaerendo Deo of Johannes von Kastl is
itself closely related to De Septem Itineribus because it has
extracted from the latter a number of quotations. As De Septem
Itineribus Aeternitatis was a text dear to the Carthusians and
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Avgustinian canons, it might well be that these two orders,

who did so much for the propagation of mystical texts in

England, introduced Rudolf's work to an English public.
The most compfehensive account of the text and its manuscript history
is contained in Margot Schmidt's edition of the German version,
Rudolf von Biberach, Die Siben Strassen zu Got.'?2 The Latin text
was written in the late thirteenth or early fourteenth century. Its
author was a popular and respected figure in his community, and the
text reached a vast and varied audience, Schmidt records more than
a hundred manuscripts of the Latin text, which demonstrate that its
readership extended to all levels of secular clergy, university circles
and even the nobility. It was, however, particularly popular among
the Carthusians and Augustinians - Schmidt specifies eighteen manu-
scripts from continental Charterhouses alone., The vernacular text -
possibly produced by the Dominicans of Basel between 1345 and 1360,
and perhaps connected with female monastic communities -~ was equally
widely read., Schmidt lists only two manuscripts from England: MS
Middlehill Cod.789 (from the private collection of Sir Thomas Phillips,
present whereabouts unknown), and Oxford Bodleian Cod. 52 (tIste liber
est monasterii caritatis' saec. XV; Saec. X1V eX, f.35ra-62vb). The
Bodleian manuscript also contains De Septém Donis Spiritus Sancti by

the same author and various tracts on the contemplative life by Hugh

.‘_'
i

and Richard of :St. Victor, Thomas Gallus and Bonaventura, The exact

provenance of these manuscripts is unknown, 1

The De Septem Itineribus is a compilation of contemplative theology
assembled from more than forty sources, both classical and patristic,
Apart from the Bible - Rudolph draws heavily on the tradiiional exegesis

of the Canticle as a pattern for the mystic ascent - the author's principal
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authorities are Augustine, Ps.-Dionysius, St. Gregory, St. Bernard,
Hugh and Richard of St. Victor, and, above all, Thomas Gallus. The
treatise was not, however, conceived as a doctrinal compendium:
though it does not seem to have been directed to a particular
audience, it nevertheless reflects the personal convictions of its
author and his pressing concern with the individual soul's progress
to union with God.14 Rudolph is discriminating and not uncritical

in the treatment of his sources. Thus in defining contemplation, he
gives prominence to Gallus' theory over those of Richard of St. Victor,
Ps.~-Augustinus (the De opiritu et Anima) and Origen which he also
reviews., His work is marked by the preoccupation of his age with the

respective roles of amor and intellectus in the contemplative way,15

and he follows Gallus in consistently affirming the primacy of love
as a mode of knowledge and classifying Richard's as an intellectual
theory of contemplation. DMargot Schmidt offers this assessment of
Rudolph's contribution to the development of contemplative theology:
Das Neuartige bei Rudolf von Biberach ist, daf er die
Tradition von der geistigen Welt des Areopagiten und seiner
Kommentatoren, Hugo von St. Viktor, Thomas Gallus und Robert
Grosseteste, in Auseinandersetzung mit Richard von St. Viktor
sieht., IMit dieser Uberlieferung wird in besonderer VWelise das
stets unendlich ubergreifende EwigkeitsbewuBtsein und die alles
sprengende transzendentale Erfahrung, das Mysterium,in den
Vordergrund gestellt zu einer Zeit, in der die Hochscholastik.

die Herrschaft der klar und fest umreiBenden ‘ratio' und des
alles begreifenden 'intellectus' sich durchgesetzt zn haben

acheint. 6

Rudolph'!s inclusion of material from Ps.-Dionysius and his extensive

use of the Dionysian commentators (notably Gallus, but also Grosseteste),
moreover, meant that he figured largely inhthe popularisgation of Dionysian
theology. His influence on German mysticism was particulérly great,

and the vernacular translation of his work did much to shape the vocab-

ulary of German mystical literature;
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Whether Rudolph's direct influence extended to the author of
the Cloud of Unknowing is, however, difficult to ascertain., The
present survey of the De Septem Itineribus, it must be admitted, has
found no evidence which proves conclusively that it did. To put the
case more precisely, the two texts hold certain convictions in common
and contain some passages which are without question strikingly
similar - but the issue of dependence is confused by the eclectic

nature of the De Septem Itineribus. Both texts seem to have drawn

on the same sources, and, in particular, both make extensive use of

Gallus' work on the Dionysian Corpus, The Cloud author may well have

appreciated the De Septem Itineribus for its assemblage of contemplative

theology and its confirmation of Gallus' interpretation of Dionysian
principles, with its insistence on the primacy of love as a cognitive
faculty - but it is difficult to locate distinctive poinits on which
the two texts agree, and the apparent divergences in key aspects of
the contemplative theory which the two authors propound suggest, at
least, that Rudolph was‘not a profound or pervasive influence on the

mystical theology which informs the Cloud author's work.

Rudolph's account of the contemplative way is closely modelled
on that of Gallus, which‘is itself gfounded on the Dionysian concept
of the angelic hierarchy. He restates Gallus' threefeld division of
the ascent into the domains of nature, nature and grace, and grace
alone, and confirms that the last is the domain of mentis excessus
where the natural operations of the intellect and the affection reach
their term, the activity of the intellect is suspended and the soul
passively experiences the divine presence through its unitive faculiy,
the affectus principalis.18 Like Gallus, Rudolph insists on the

singleness and continuity of the ascent from its beginnings in
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purgation to its fulfilment in the experience of union, This is
implicit in the structure of the De Septem Itineribus, which is
gsectionalized according to the phases of the ascent and presupposes
the growth of each stage out of the one which precedes it. The text
does not accommodate Hugh of Balma's development of Gallus' theology
which isolates the unitive faculty and the unitive way. In this it

is at variance with the Cloud - as also in the prominence which it

gives to the notion that the culmination of and Justification for the
contemplative way is a life of generous activity on earth. The altru-

istic ideal of contemplation is taken account of in the Book of Privy

Counselling -

vee & Verey & a parfite sacrifier of himself pus by a comon
entent vnto alle dop pat in him is to knit alle men to God as
effectuely as himself is. (P.C. 142/20-22) -

but Rudolph, giving full weight to the physical as well as the spiritual
aspects of man's nature, clearly envisages a more material contribution
to the well-being of mankind which is more in line with the contemp-
lative ideal embodied by Moses inaGregory of'ﬁyssa's exegesis of the
Book of Exodus, He devotes the fiﬁal chapter of his treatise to the .

pastoral obligations of the contemplative, taking Hugh of St. Victor's

Didascalicon VII, 26 as his authority:

'Want bekanntnissi der warheit machet (den menschen)nht
volkomen, es gange denn dar nach hab der tugend an wurkenne',

als Hvgo spricht, Er spricht och alsus: 'Waz hilfet vns, ob
wir in got bekennen d¥ hShi siner maiestat vnd siner grgsse,

s0 wir dar vns enheinen nﬁtz samnen? VWant wenne wir komen von
der inren gBtlichen heinlichi der beschod, waz mugen wir denne
mit vns bringen, want liecht der biltsamen wurkvnge'?19

Rudolph's attention to the dual nature of man in his concept of

the contemplative 1life is also reflected in the central role which
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Christ occupies in his theology. He insists that Christ 1s the
focus of man's sense faculties in his humanity, and of the inner
spiritual senses through his divinity. He thus gives more prominence

than the Cloud author to experiential knowledge of God through the

spiritual senses, to the need for the soul to be reformed in the

image of Christ and to the mystery of the sacramenté0 - though the
English texts themselves insist on the basic premise that Christ's
manhood is the door-to his Godhead. Rudolph's emphasis on the cen-

trality of Christ is echoed by Johannes von Kastl in the De Adhaerendo

Deo.,

Seiieni—

The three authors also hold a common conviction that the proper
mastery and direction of the will is a prerequisite of the contemplative
way. Rudolph's term is "recta intentio': he urges that the contemplative
must progressively abandon self and adhere to the divine will, and that
this end is to be achieved through recollection and meditation and

through the concentration of the soul's loving impulse on God. This

too is the main theme of the De Adhaerendo Deo., Rudolph takes as his

authority for this the De Quattuor dfadibus Violentae Caritatis:

o1 minnet nut an elnes vnd dur elnes. Ir mag nut gnug'sin an
eines, als ir och nut'mag smekken, nuwant dur eines. Si minnet
einus, sie erwelt einus ... Was vber das ir begegunt, daz in
der begirde nut en ist, daz verwirft si balde,daz trit si vnder

ir fﬁsse balde...21

The image of trampling impediments to love for God under foot recurs

in the second chapter of the text, where Rudolph's source is Gregory's

Moralia V, 28:

'DlS‘verborgenen‘WOrt ist ein rede einer inren zvg91stvnge,
dv berVrende das GemVt old den geist erhebt, vnd niderirvckende

zitlich gedenke enphlammot den geist mlt ewigen begirden, das in
nvt geluste z e gedenkenne den - oberstv ding vnd alle nidre ding

versmahe ...2°
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‘'he thought and expression in both cases are clearly close to the

Cloud, though Rudolph was not necessarily the Cloud author'’s immediate

source for them and, indeed, it has been suggested that Hugh of Balma
was a more likely influence on their particular application in the

Cloud Corpus.

Rudolph's theory of unitive knowledge endorses and often cites

Gallus, As such it has much in common with the Cloud and it similarly

reproduces the traditional vocabulary and verbal models which charact-
erize Dionysian mystical theology. In Ch.V, whose main theme is the
unitive knowledge of God which the soul achieves through love,

rudolph writes,

Hie bi merken wir, daz dﬁ'gﬁtat der minne vbertrift vnd

vbergat du gutat'verstentllcher bekennung an etlichen staffel.
Aber als vil als der minne gutat*vbertrlft bekennen, also vil
vbergat 51 daz bekennen, berurende got in etlichen staffel der
mlnne,lzv dem dv gutaté des verstantlich bekennen kommen nut

mag, want dv minsami gutat ist vberverstentlich, zem minsten hie
in disem lebenne want in dem vatterlande 'werden wir sehent Got,
als er est!,é?

'Ein ieklicher mensche, der mit der vnbegriffenlichkeit vereint
wvirt, dv ellv ding ist, der wirt gesetzZet in ein vbertreffendes
wesen, daz enhein vernunft ervaren mag noch enhein vurstant
beschowen mag, vnd ein solicher mensche ist von allen dingen

vnd als von im selben gescheiden vnd wirt vereint furstentlich
mit fureinung der minne, dv wurkt daz gewer bekennen mit gotte,
‘der im doch vnbekant ist, vnd ist doch daz bekennen vil besser
denne daZ verstentlich bekennen, so der mensche lat das vurstentlich
bekennen vnd bekent got vber verstentnissi vnd vber gem&te'
(Gallus, Extractlo, Dionysiaca I, 710). VnZvnt har ret der lerer.
Hie macht dv merken, daz dV'vberverstentlldher ofnung beschiht nut
mit verstentlichem bekennende want mit der air brinnendosten,
vberwallenden, tenphintlicher bekentnissi' der minne,<24

Rudolph, like Johannes von Kastl, does not entirely displace the
intellect and its higher function, the intelligentia, from the contem-

plative way: unitive knowledge is beyond the scope of the discursive
power of reason, but he insists that sapientia acquisita must pave the

way for the divinely infused wisdom which crowns the ascent. He affirms
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the superiority of the affective over the intellectual power, however,
and of knowledge which is attained through union in the "principalls
affectus" (the "fureinten vnd vberverstentlichen bekennung" which

"y almechtig gnade erfult der dv natur nvt geleisten mag").25 over
intellectual cognition., He characterizes unitive awareness as exper-

iential knowledge whose medium is love.

The differences between the Cloud author's unitive theology and

~that of kudolph and Gallus -~ in spite of the considerable common ground
between them - need not be rehearsed here, If nothing more, however,

the De Septem Itineribus is an interesting parallel to the Cloud as a

fourteenth century exposition of the Dionysian mystical tradition,and
exemplifies the continuity of that tradition, particularly in Carthusian
circles. The German version, moreover, is a fund of comparisons with

the Cloud and the Deonise Hid Diuinite in the vernacular rendering of

Latin Dionysian terminology. It exhibits the same resourcefulness
and intent to use native vocabulary and word-forms wherever possible,
while preserving the content and the linguistic patterns (e.g. paradox,

prefixes of negation and excess etc,) which are essential to the
expression of Dionysian theology. Thus the negating prefix is con-

sistently rendered 'un- ':

-~
pa
fwm

"unkunst" (Lat. ignorantia); "unbekant", "unerkant" (Lat.
ignotus); "untotlich" (Lat, immortalis); "unbegriflichkeit"
(Lat. incomprehensibilitas); "unwortlich", "unsaglich" (Lat.
ineffabilis); "ungesichtig" (Lat. invisibilis). =

The "super-" prefix is uniformly "uber- ":

"wberverstentlich" (Lat. superintellectualis); "uberweslich",
"ybersubstancilich" (Lat. supersubstantialis),

and the same prefix 1is appliéd to the vocabulary which denotes excess

or transcendence:
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"ubergan", "ubertreffen" (Lat, excedere); "ubergang" (Lat.

excessus); "ubergan® (Lat. transcendere); cf., "uszug" (Lat.
ecstasis); "usziehend" (Lat. ecstaticus).

The terminology pertaining to union centres on "ein", the precise
equivalent of M.E. "on'" on which the unitive vocabulary of the

Deonise Hid Diuinite is based:

"vereinunge", "einunge" (Lat. unio); "vereinen" (Lat. unire);
"einikeit" (Lat. unitas); "fureinung", "vereinigung" (Lat., unitio).

As with the Deonise Hid Diuinite,the Dionysian terminology of the Die
siben sirassen is rendered by vVvernacular vocabulary wherever possible
and is thus stripped of something of its esoteric quality: e.g.
"geistliche sin" (Lat. mysteria); "heimliche" (Lat., mysterium);
"verborgen", "geistlich" (Lat., mysticus); “heimlich" (Lat.
occulta); "furzuk", "gezogen" (Lat. raptus); "wisheit" (Lat.
sapientia); "mit wurcherin" (Lat. cooperatrix); "lipliche
sache (ding)" (Lat. corporalia); "vinstri" (Lat. caligo).
It is noteworthy, in respect of this last example, that Rudolph's
phrase for the location of Moses' mystical experience, the "vinstri
einer vnkunst'", exactly reproduces the "caliginem ignorantiae" of
the first chapter of the De Mystica Theologia: he does not include the
variant form of "cloud of unknowing" which the Eknglish author favours

in his original works, His interpretation of the concept of Dionysian

darkness, however, is that of Gallus which also influenced the Cloud

author: it at once denotes the impenetrability of God to intellectual

knowledge and His entire accessibility to the anoetic cognitiive pover

of love,
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4. Against Eunomius, Bk. XII, P.G. XLV 941D.Trans. Daniélou,
From Glory to Glor , Pe122, The practice of quoting Gregory in
the authoritative English translation of Daniélou has been
adopted for the sake of clarity and - in view of the length of
some citations -~ economy. Where the quotations illustrate a
linguistic rather than a general doctrinal point, however, the
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7.  Ibid. 964C-965B,.

8. Ibid. 1000D-1001A., F.G.T.G. P.247. The passage is reproduced
and discussed below, p.56ff, with particular reference to its
linguistic significance.

9. See, for example, Gregory's interpretation of the parable of the
lost drachma (Luke 15. 8-9) in On Virginity, P.G. XLVI 369B-376B.
The paradigmatic relation between God and man is expressed in
the Mimor imagery which recurs throughout Gregory's work: e.g.,
ibid. 368B-D; On the Soul and the Resurrection, P.G. XLVI

89C; Comm. on Cant. sermon 1V, 832D-8353C; 1ibid. , sermon XV,
10930-1096D See also Gabrlel'Horn, "Le ‘M1r01r' et 1a‘Nuee'
Deux maniéres de voir Dieu d'aprés S. Grégoire de Nysse",

R.A.M., 1927, 113-31.

10¢ In On Virginity, 352A-D, Gregory again describes the process in
terms of containing the waters of a stream in order to use their
power to greatest effect,

11, P.G., XLIV 233C-256C,

12.  Stephen Mackenna, trans., Plotinus 'Enneads' (London, 1969),
p.63. It is taken up again by Ps.-Dionysius in the third chapter

of the De lMystica Theologia.

15. See, for example, Comm. on Cant., sermon II, 805D, Gregory's
divergence from platonism on this point is emphasized by
Danié].()u, P, et T.D’It, p.44:

14, See Enneads, VI, 9, 9-10., Op.cit., pp.623-4.

15. Ibid., sermon XV, 1093D, F.G.T.G., p.282, See Aloisius Lieske,
S.d., '"Zur Theologle der Christusmystik Gregars von Nyssa'l,
Scholastik, XIV, 4, 1939, 485-514. Also Daniélou P, et T.M.,
pP.215, on the distinctions between Gregory's theology and
platonism in this area.

16, 873D-876A. F.G.T.G., P.190. On the doctrine of epectasis, see
P, et T.M., pp.291-307. It derives from St. Paul's epistle to
the Philippians 3.13: "Fratres, ego me non arbitror comprehend-
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Against EBunomius, Bk, XII, 940A-941D.
See above, fn. 16.

P, et T.M,, p.188.

See ibid., pp.265-6.

361A. F.G.T.G., p.105.

See, for example, Plotinus, Enneads V1, 9, 9-10 (above, fn.
14). | The point is discussed by Endre von Ivanka, in his
article,"Von Platonismus 3ur Theorie der Mystik"', Scholastik,

Vol, II, 1936, 163-95,
Vie de Moise, 329B-C, pp.110-13.

Commentary on Ecclesiastes, sermon VII, P.G., XL1V, 729B-C,
F.G.T.G., p.127. See below, pp.61-3, on the linguistic
implications of this passage.

Comm., on Eccles,, ibid.. }.G.T.G., pp.127-8.
On the Beatitudes, sermon VI, 1268B. F.G.T.G., p.98.

Comm. on Eccles., sermon VII, 7294, F.G.T.G., p.126.

cf. On Virginity, 361B-C., F.G.T.G., p.105, where Gregory

interprets David's response to his ecstatic vision of God:
And though yearning to say something which would do
justice to his vision, he can only cry out (in words
that all can echo after him): !'Every man is a liar®
(Ps. 115, 11). And this I take to mean that anyone
who attempts to portray that ineffable Light in langu-
age is truly ‘a liar' - not because of any abhorrence
of the truth, but merely because of the infirmity of
his explanation.

Comm. on Cant., sermon VI, 885C-D. F.G.T.G., p.196.

Vie de Moise, 300C-D, pp.48-9.

Comm. on Cant., sermon V, 873C-876C.
Vie de lMoi'se, 405C, pp.272-5.
361C-D. F.G.T.G., p.106.

Sermon 1, 765A. F.G.T.G., p.152.
Ibid., 776C. F.G.T.G., D.154.

See, for example, ibid., sermon VIII, 944D-945D.
pP.215-6.,

On Virginity, 360C-D.

The observations of ILouis RBouyer, in his article "Holy
Seripture and Tradition as seen by the Fathers'", The Eastern
Churches GQuarterly, 1947, 2-16, are also relevant in this
connexion, He argues that the early church fathers saw no
essential incongruity between biblical teaching and certain
systems of philosophy outside the mainstream of Christianity:
The Fathers are quite consistently able to say that
the whole of our Faith is included in the Scriptures,
while in another place they assert with the same con-
fidence that Scripture is of no avail without Tradition

as its complement., DlMore pointedly still, they. will say

FnG-T-G- 9 ppl189-91 e

F.G.T.G.,

F.G.T.G., p.104,
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42,

that Tradition is able to supplement Scripture on

very important questions, without undermining - at

least in their own minds - their calm fundamental

certitude that we have in the Scriptures a 'pleroma!

never to be superseded nor even superadded to. (p.4)
The prevalence of such an attitude would clearly have to some
extent moulded Gregory's thinking and afforded further sanction
for his appropriation of terminologies from different sources.

Jean Daniélou, in From Shadows to Reality. Studies in the
biblical typology of the Fathers iLondon,19605fp.2075, also
makes the important point that there was some precedent for
Gregory's practice in Philo, who had already laid down the
"principles of true Christian humanism" in advocating the

pressing of secular culture - in particular, the art of
rhetoric - into the service of religion.

P, et T.lM.,, p.1H4.

See esp. the Quaestiones in Exodum, the De Vita Mosis, and
the De Posteritate Caini. On Philo's method, see Erich
Auerbach's essay, "Figura'; for Gregory's relationship to
Philo, see Daniélou, "Vie de Moise", intro. pp.16-25 and

From Shadows to Reality.

Hans Lewy, Philosophical Writings. Philo. Selections,
Oxford (1946 9 P.13-

Daniélou, F.S.T.R., p.136. The subject of the bearing of
specifically typological modes of interpretation - particularly
as they are defined by Daniélou and Auerbach ~ on Gregory's
theology will be given closer consideration below, pp.34-7.

Philip Watson trans., Agape and Eros. A Study of the Christian
Idea of Love (ILondon, 193%2), See esp. pp.430-46. The scope

of Nygren's work is impressive, though the details of his thesis
have been justly criticized. M.C. D'Arcy, S.J., The Mind and

- Heart of ILove, ILion and Unicorn. A Studv in Eros and Agape

London, 1945), has reaffirmed the basic validity of Nygren's
distinctions between platonic eros and Christian agape, but
objects to the rigidity with which he dissociates them and his
tendency to classify authors according to which motif predom-
inates in their work (see esp. pp.54-83). Nygren makes, he
comments, |

oo & superficially clear and sharp distinction between

Eros and Agape, egocentric and theocentiric love, which

he then works to death, He does not, however, see that

he has forced them both into such contrasting shapes that

neither is alive. (p.69).
Nygren's account of Gregory's theology, indeed, overstates 1its
evident affiliations with neoplatonism and failg to give adequate
weight to the significance of the Incarnation -~ the supreme
manifestation of divine agape - as the foundation of all human
aspirations to mystic union., His view is nevertheless worth
restating: -

It is nevertheless not the Agape but the Eros motif that

really characterises Gregory's thought. Here we meet the

attitude of pure mysticism, with its whole apparatus of

concepts that were traditional ever since Philo and

Plotinus .... Gregory's great and ever-recurrent theme

is fellowship with God according to the scheme of ascent,
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Even the choice of subjecis for his writings bears
unequivocal witness to this tendency (pp.431-2).

cf. also Dani€lou's section on eros and agape in Gregory's
theology, P. et T.IM. pp.199-208,

See below, pp.J2o ff,

Comm. on Cant,, sermon XV, 1100D, F.G.T.G., p.284.
See Vie de loise, 357B-D, pp.170-3.

Sermon VI, 901B. F.G.T.G., p.207.

Ibid., sermon V, 868A, F.G.T.G., Dp.185.

Jbid., 9258,

Ibid.,, sermon XV, 1101A, F.G.T.G., 1.285.

Against Eunomius, Bk, XII, 940A-B. F.G.T.G., p.119.
Gregory's interpretation of the biblical narrative is

heavily indebted to Philo's On the Migration of Abraham,
See Vie de Moise, 380B-392D, pp.216-245.

Comm, on Cant., sermon 1X, 972D-973C. F.G.T.G., pp.254-5.
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