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Abstract: For Thomas Aquinas, the imagination, being one of the “inner senses”, is a doorway
to attain true knowledge. In this paper, we first analyze his lexicon in this regard (imaginatio and
phantasia). Second, we discuss imagination as the subject matter of the intellectual virtues, which
facilitate cognition and judgment. The development of imagination is the foundation of his vision
of education not only on the natural but also on the supernatural level. Third, we explore Aquinas’
moral assessment of imaginative art and finally its influence on shaping the character. This influence
occurs on two levels: it is assessed from the perspective of charity, justice, prudence and purity,
namely to what extent the art serves these values, whereas the second criterion is beauty.
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1. Introduction

Thomas Aquinas explicitly notes the key role of a well-configured imagination in
moral life. In his De Veritate, he notices that “a good preparation of the imagination causes
a perfect intellectual cognition” (De Veritate, q. 14, a. 4, ad 5). It results from the interaction
of individual elements, just like a body where many members cooperate in one action. At
the same time, Aquinas is aware of the interactions that occur between the imagination
and feelings that can push a person to certain actions. Sometimes imaginary evil can cause
the appearance of certain feelings; a healing or a recovery, in that case, should therefore
follow the act of purifying the imagination. Hence, the educational challenge will be an
appropriate way of defining the principles of interaction of individual elements in order to
build a mature moral personality (Martinez 2002).

In the context of imaginative art and the role it plays in shaping the character of a
human being, Aquinas draws attention to several criteria that allow art to be assessed
morally. The use of imagination in art is, on the one hand, an expression of enriching,
with a more and more universal apprehension. Whereas, on the other hand, developing
imagination in the form of art does not remain an area of fancy fantasy, assessed only
through the prism of discussing the “limits” of art or the scope of freedom of the creator.
There is a place for the virtues that regulate the operation of imagination and lead to its
optimal functioning.

Among the publications on the issues of imagination and fantasy, we can find many
studies in the field of epistemology (Manzanedo 1978; Gilson 1994) or psychology (Matula
2002), as well as art in general (Simpson 2018), but our attempt here is to focus on the role
of imaginative art in human moral life.

In this article, after analyzing the terminological aspects of Aquinas’ treatment of
imagination, we demonstrate the significance of imagination for achieving the virtue and a
well-ordered moral life. Finally, we explore the moral assessment of imaginative art, which
is frequently treated as unbound from ethics, but remains important for the process of
shaping character.
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2. Two Sides of Imagination

What today is understood as imagination in Thomas Aquinas’ work can be described
by two Latin terms of different meanings: phantasia and imaginatio. The former is often used
by Aquinas to express the opposite of reality; for instance, the real body and the phantom
(corpus phantasticum) in the context of Christ’s resurrection or the influence of the evil spirit
on the imaginary sphere, stimulating evil actions (Matula 2002, p. 172). In Aquinas’ corpus,
it has negative connotations (close to illusions). Another manifestation of the activity of
phantasia is the “presenting of something” (apparitio), which depends on the act of the will
and in this manner is different to opinion (Sentencia De anima, lib. 3 l. 6 n. 14).

The second mentioned term (imaginatio) makes reference to the “inner senses” of his
realistic anthropology and remains an indispensable disposition to attain true knowledge
(Stępień 2013, p. 79). In this way, the imagination—contrary to modern connotations—does
not mean imagining something unrecognizable for which no one assumes any responsi-
bility, but creating images of things that help the soul to shape itself (De veritate, q. 10 a.
6 ad 5). Following Michał Zembrzuski, we can distinguish two levels of activity of such
imagination in Aquinas: (1) joining or disconnecting, due to which new forms are created
that were not previously conceived, and (2) a certain activity appears which Aquinas
describes as formatio (Zembrzuski 2015, pp. 222–27).

For St. Thomas, imagination is, above all, an expanded perception of the world,
which exceeds what the senses can perceive at a given moment (Bauerschmidt 2009,
2010). However, there may be confusions, which Aquinas describes as imaginatio confusa
(In 2 Sent., d. 20 q. 2 a. 2 ad 4) or falsa imaginatio (In 1 Sent., d. 17 q. 2 a. 2c.; In 1 Sent., d.
8 q. 5 a. 3c, where Aquinas even speaks about duplex falsa imaginatio), which is the case,
for example, when someone falsely imagines the growth of love in a quantitative way, as
if something is “added”—like the rise of temperature. Or, when distance or differences
in the hierarchy of spiritual beings are treated spatially, imagining the distance between
physical bodies (In 2 Sent., d. 9, q. 1, a. 2, ad 6): if someone imagines that the soul is in
the body, as in a place (In 1 Sent., d. 8 q. 5 a. 3c) or when he reduces the soul to a body,
because he cannot imagine a spiritual reality. All these errors result from the fact that there
is a deficit of reason and the imagination is deprived of the manuductio of reason. In this
respect, Aquinas encourages the development of imagination that does not “stretch” reality.
This educational process could be expressed by the triple famous Latin phrases, which
make reference to the medieval scholastic formulas (e.g., credo ut . . . ): Imagino ut intelligat,
Imagino ut repraesentat, Imagino ut sentiat.

2.1. Imagino ut Intelligat

Imagination is an expression of the ability of the intellect and that is why it is better
developed in humans than in animals (De potentia, q. 2 a. 2c). Because of human rationality,
the imagination in humans is greater, not smaller (In 3 Sent., d. 13 q. 2 a. 1c). Difficulties in
imagining something can appear and they are caused, as Aquinas explains, by the difficult
object of cognition. The creation of these ideas is connected with the work of the senses, on
which it directly depends:

“The apprehension of the imagination is subject to the ordering of reason, in
proportion to the strength or weakness of the imaginative power. For that the
human being is unable to imagine the things that reason considers, either because
they cannot be imagined, such as incorporeal things; or because of the weakness
of the imaginative power, due to some organic indisposition.” (ST I-II, q. 17 a. 7
ad 3—trans. https://www.newadvent.org (accessed on 30 April 2021))

Imagination is not transient, but remains in the subject as the fundamentum intellectualis
operationis (Super De Trinitate, pars 3 q. 6 a. 2 ad 6), always assumed in every intellectual
activity and efficiency. Gathering imaginative impressions is a treasure that determines the
quality of cognitive processes, and thus indirectly affects character and builds it (Contra
Gentiles, lib. 2 cap. 74 n. 2). This is because imagination stimulates thinking, but it is also
able to distort it (ST I, q. 63 a. 3c). That is why imagination is needed in order for certain
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reasonings to be presented in all consequences. In any case, it remains an indispensable
tool for shaping intellectual culture and is a pre-requisite for the proper work of reason,
which Aquinas explains in the treatise on passions:

“Using reason requires the proper action of the imagination and other sensory
powers that use body powers. Therefore, bodily transformation interferes with
the use of reason, hindering the operation of the imagination and other sensory
powers.” (ST I-II, q. 33 a. 3 ad 3)

At the same time, Aquinas points out that the easiness of accumulating sensations and
forming them in phantasmata does not always go with the good of judgment; “what is
caused by defectiveness in the mind, mainly due to the defectiveness of the system in the
common sense that fails in the assessment of the created notions and observations” (S. Th.,
II-II, q.51, a.3c; Mróz 2018). The act of imagination is necessary for the abstraction from the
material brought by the external senses, but Aquinas emphasizes that it must be a very
intense (vehemens) experience of the imaginary power of the human being (De veritate,
q. 13 a. 3 ad 5).

2.2. Imagino ut Repraesentat

In the opinion of Aquinas (who follows Aristotle in this respect), “art imitates nature”
(In Physic., lib. 2 l. 13 n. 4), although “nature” does not have to be limited to the objective
and real; it can also include the subjective and ideal. At the same time, one can have
different representations from the same things, as it can be seen in a language that, through
metaphors, represents a lot of things. Such perception of art that is about representation is
not a simple matching of elements, but a creative discovery of connections and multiple
aspects. In this way, art shapes a diverse approach to the same reality, extracting the
richness of apprehensions and stimulating a multidimensional approach.

In his educational practice, Aquinas constantly appeals to the listener’s imagination,
stimulates and directs it. The lack of such imagination inhibits the development of the
human person and of science. He accuses the ancient philosophers of not being able
to go beyond direct imagination, closing themselves in their diagrams and not making
the effort of analogous knowledge (ST I, q. 75, a.7c). Analogy is one of the pillars of
Aquinas’ thinking: in reflections on objects of cognition that go beyond sensory experience,
it suggests discovering similarities, not to treat them as simple mappings, but to see them as
“similar dissimilarities” (Platovnjak 2018; Roszak 2020; Lazaro-Pulido 2019). In his works, it
is often possible to find incentives to imagine some complex abstract issues (hence so many
metaphors, imaginary rhetorical figures in Summa Theologiae). This diagnosis goes hand in
hand with what Rowan Williams recently called “illiteracy of the imagination”, which does
not see the world differently than just two-dimensional (Waller 2018). Imagination and art
will be an incentive for the human person to build a picture of the world that will be open.
Thus, it is about a framework in which it is possible to understand the whole world where
science and thinking “works” (Tabaczek 2020; Oleksowicz and Roszak 2021).

2.3. Imagino ut Sentiat

The Polish poet Zbigniew Herbert drew attention to another aspect of developing his
imagination. In one of his poems “Mr. Cogito and the imagination”, he indicates the use of
imagination as a “tool of compassion”, the ability to “comprehend the whole”. This is the
understanding of processes and phenomena, not just the particular, but universals. It is in
the service of grasping the “uncertain brightness” which lightens a person, but is unable to
develop due to the lack of creativity in the imagination. Imaginary art can be a bypass for
thoughts that slowly expire and have no chance to get out (Marples 2017).

In the case of Aquinas, there is also a strong emphasis on the role of imagination
in the context of developing empathy, the ability to interact with another human being,
whose actual state is not available otherwise than through the cooperation of the senses
and imagination (ST II-II, q.30, a.1, ad 3). Compassion and the sharing of experiences are
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born of the ecstatic nature of love, which does not stop on itself, but goes out to the other
(Ryan 2010; Keaty 2005).

3. Imagination as a Matter of Virtue: How Imaginary Art Is Born?

Aquinas connects the imagination with virtues in many ways, acknowledging that
there is a relationship between them, and that it is possible to improve the imagination. On
the one hand, imagination is needed when it comes to knowing the purpose—finis (which
the human person does not yet have, because the whole action is aimed at achieving it, but
it is in the subject). It must have some idea of the purpose it is aiming at (Boland 1996).
On the other hand, it is about moral virtues that concern the lustful sphere of the human
being. Experience shows that the impact of feelings on the ability to evaluate can either be
negative or positive, and the acquisition of knowledge or awareness has two stages: inventio
and disciplina (ST I, q. 84, a. 3; De veritate, q.11, a.1; Whitfield 2020). In the human being,
the investigation for the truth is influenced by feelings, and the imagination contributes to
the formation of feelings (by building true or false images of events), whereas these can be
an obstacle in learning the truth (ST I-II, q. 77 a. 1c; Vijgen 2018; Brook 2018; Maqueo 2020).
Cognitive implications appear not only from the lack of reign (royal or political) of the
will and mind in the sphere of feelings, but also because of the vehementem et inordinatam
apprehensionem imaginationis, which distorts the judgment of reason. In the fight against
distractio, the inner senses play a huge role, especially the resources of the imagination that
guide feelings and help to focus on the subject of research. The proper functioning of these
senses is a guarantee of a correct learning and what Aquinas understands as speculatio (and
speculari divina)1. Imaginary art thus remains a tool for developing a cognition of wisdom
in a human being, which consists in getting to know—in the light of the ultimate causes
(and not just of loved ones)—the skill of macro-explanation, that is, a global view. It is
not only about knowing the details of the image (its chemical composition), but what the
picture is about (McGrath 2019).

4. Art as Perfecting the Imagination

Describing the educational role of aesthetic cognition, Aquinas speaks of a special
virtue that perfects the understanding of such cognition, namely the virtue of art (ars)
(De Haan 2015). It is defined by Aquinas as “the right reason about certain works to be
made” (ratio recta aliquorum operum faciendorum), theoretical efficiency regarding the creation
of works, but also as a kind of speculative habits (habitus operativus) (ST I-II, q. 57, a.3c2).
Ars in terms of Aquinas points to a certain order, and thus combines art with purpose. It is
not its task to shape the will of the human being (this is the task of moral virtues), but it
concerns the goodness of the work itself, and thus the practical abilities. For Aquinas, art
is “the principle of perfecting what it refers to”, which he defines as “the proper ability to
create external works” (ST I-II, q. 57, a. 4c). It is not only about the externality understood
in a materialistic way, because the products of the intellect (i.e., syllogisms) are also a
manifestation of art for him. Production is associated with a certain purpose, which reveals
perfecta ratio (principle of perfection) or recta ratio. It is about discovering deep structures
that can be made by mixing colors, breaking patterns—as with many creators, it is not an
expression of boredom, but an active search.

Therefore, it is about recte iudicandum de imaginatis, which does not remain without
the ethical evaluation of the work. This is indicated by his Summa Theologiae, where he
emphasizes the importance of intellectual virtues, which ensure that the imagination does
not fall into the wrong direction: “The same applies to the intellectual habits, which render
the human being ready to judge aright of those things that are pictured by his imagination.
Hence when he ceases to make use of his intellectual habits, strange fancies—sometimes in
opposition to them—arise in his imagination; so that unless those fancies be cut off or kept
back by frequent use of his intellectual habits, the human person becomes less fit to judge
aright, and sometimes is even wholly disposed to the contrary” (ST I-II, q. 53 a. 3c).
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Hence, for Aquinas, imagination or vis imaginativa becomes an effective educational
device as far as it is influenced by intellectual virtues. Imagination plays a key role in
its epistemology, and is above all stimulating the cogitatio, but also moving the realm
of feelings: it is to serve the truth (Dutkiewicz 2018). It will be an attempt to capture
the situation in the schema (framework). Aquinas sometimes refers to such “fictional”
situations as a philosophical method of behavior, which today takes the form of thought
experiments. These similitudines develop or extend the moral sensitivity to situations but
“not directly”.

On the basis of considerations about charisms (prophecy), Aquinas points not only to
the perfection of the imagination (through which a person can guess the future, always
with the role of experience), but also stresses that the imagination is dynamic because ideas
are transformed (like letters forming words)—sometimes external factors decide about it
(sleep, madness) and sometimes the command of reason (imperio) (ST II-II, q. 173, a. 2c;
Gómez and Montoya 2021). It distinguishes the imagination of a human from an animal
that also senses future events, but does not give into the mind as a human. Reflections
worthy of attention can be found in the third part of the Super Boethium de Trinitate, where
Aquinas points to the fact that although the imagination is necessary in the present state
of the human intellect in order to learn reality, in the light of de divinis, however, the
imagination cannot constitute the “end”. It has to be unblocked at some point, but cannot
disappear. The imaginative species are still present in reasoning (just as the “rules of
commands” do not disappear when the right command is carried out): thinking about the
incorporeality is possible as long as the image of the body is present in the intellect, to quote
Aquinas’ example (Super Boethium de Trinitate pars 3 q. 6 a. 2 ad 6). The imaginative art,
in the spirit of Aquinas’ words, would teach a deeper vision of the world and not reduce it
to what is conceivable (conmensurata), but transcend this mensura. This is the case when a
person, on the basis of the effects, learns something about a cause that is not commensurate
with the result, being “something more” (excellens). This principle of the use of imagination
can be expressed by Aquinas’ juxtaposition: the imagination is used sicut principiis [...], sed
non sicut terminis. In this way, art is an attempt to capture what is inexpressible, to open to
what exceeds the human person, but not reduce it to its own level. It becomes in a way
the opening of freedom for the human being who is, above all, connected with the soul
(Karwasz 2018).

5. Moral Imagination and Art

Thomas Aquinas frequently emphasized that bad ideas can direct people to wrong
behavior. The ability to imagine oneself in different contexts provokes the very questions
of the Summa Theologiae and leads to discovering morality in the key of imitating a person
rather than obeying norms (formalism). Mark Johnson even introduces the term “imagi-
native rationality” (Johnson 1993, p. 200), which allows participation in the world of the
other person (Horvat and Pavlic 2020). Imagining oneself in a different situation develops
a moral sensitivity: morality appears as art, thus the ability to build the good in a human
being. It is worth noting, following Nicolas Steeven, that the imagination (called by him
“analogous”) is needed to follow Christ: the sequela Christi demands this constant effort
(Steeves 2016, pp. 399–406).

Knowledge, born of such a transfer into a different context, becomes imaginary:
many times, Aquinas’ analyses lead to the presentation of various options of action, of
which prudence indicates the right one (Mróz 2001). Imaginative art will be an attempt to
assist in building an authentic vision of the world in a faithful way (fidele), in a situation
where there are general rules, not an algorithm. This is capturing the complex reality in a
creative way that leads to action. There are many restrictions in this way. By perceiving
morality as art in this way, M. Johnson draws attention to its five elements: discernment,
expression, investigation, creativity, skill. It is about a certain way of organizing variables
(contingencies) of events, introducing some control over them, becoming familiar with
them. It is a step (near longanimitas) that is a detachment from a blind dependence on
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here and now (Orłowski 2018). Considering morality as art, he states: “This is a kind of
skill; that is, an elusive type of knowledge of how to go, in the midst of contingencies and
unforeseen circumstances, to realize well-being” (Johnson 1993, p. 214).

6. Criteria for the Moral Evaluation of Imaginative Art

It is worth taking into account the moral evaluation of imaginative art and its influence
on shaping character. Although Aquinas does not explicitly address this issue, it is possible
to indicate a few principles that can be applied to the assessment of non-narrative art. Their
role is to “transcend” (transcendere, although sometimes Aquinas uses excedere—see Super
De Trinitate, pars 3 q. 6 a. 2c), which corresponds to the fifth category of knowledge, that is,
sapiential science (Sententia Ethic., lib. 6 l. 7 n. 17). In terms of moral reflection, it should
be noted that art does not refer directly to morality, although it refers to the “external” good
(work of art) and the internal prudence of the artist3. The closeness of considering both
topics in the Summa Theologiae seems to suggest Aquinas’ answer that when it comes to the
absolute, the human good should be taken into account.

Recently, Daniel J. Simpson (2018) referred to the current state of debate on the relation
of art and morality, between autonomy and moralism, in both cases with the variant
radical and moderate. According to these two views, art cannot be evaluated morally at
all (autonomism) or its value reduced to moral values (moralism). He rightly points to the
“analogous” understanding of the good (hierarchy of goods, etc.), which allows the settling
of old disputes regarding the reasonableness of the proposed distinctions on aesthetic and
moral values. Such a division allows Aquinas to see the moral good and the aesthetic not
as separated from each other, but two ways of predicate on the same goodness, though
in a different way. Aquinas knows that these are things that are not self-sufficient and, to
some extent, incomparable, but related. That is why he thinks that “beauty is a mode of
goodness, a posterior to and dependent on the virtuous ones” (Simpson 2018).

6.1. Purpose

The evaluation criterion of art is its beauty, goodness, utility, understood not in a
subjective but metaphysical key (ST I-II, q. 57, a. 3c.; O’Reilly 2007; Ramos 2012). In
practice, Aquinas is less concerned about the “feelings” of the work than its objective
goodness. The criterion will be based on the extent to which a given manifestation of art
leads—to the “ability to act and create” (In 2 Sent., d. 20 q. 2 a. 1 ad 2). That is why the
assessment of imaginative art in Aquinas is somewhat a double-track: first, it is assessed
through the prism of love, justice, prudence and purity, and second, to what extent it serves
these values—is an important criterion of good art.

It does not concern the artist’s feelings towards his work, but the quality of the work,
as far as the truth is captured in it. It can be said that art (and aesthetics) is the way to
discover a sensible order and a coherent vision of the world. Exploring the imagination is
not an “escape”, but opportunities for action, establishing new relationships. The artist’s
work is included in the dispositio of individual parts that are intended to serve a certain
purpose or intention. The example that Aquinas uses to explain this idea is a glass saw,
which, although it may aesthetically seem beautiful (glass seems to be a more beautiful
material than iron), would not be the same because of the breaking of the relationship
to the purpose of the saw and therefore it is made of iron (ST I, q. 91, a. 3c; Eco 1988,
p. 181). Of course, the artist can create whatever he wants in his fantasy, but that means
cutting off art from its social meaning. In other words, Aquinas does not seek beauty
in isolation from the truth about things, but artistic objects have a function (Saranyana
2003; Amar Diaz 2018). Thomas Storck demonstrated this on the basis of relations between
poetry and music, which complement each other over the centuries: their divorce was a
consequence of breaking social contexts and poetry became a solitary act (Storck 2011).
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6.2. Beauty

The second criterion is the value of beauty. Morally, good imaginative art not only
develops human virtues, but also brings out beauty (based on claritas, integritas, proportio),
revealing the imperfection of natural forms and directing the human being towards the
future (Jaroszyński 2011). In this way, art becomes the norm of life sub specie aeternitatis.

Aquinas defends the autonomy of art, but warns against its absolutization, which
would like to make it independent of morality. In order for art to become morally good,
the artist must have a good will and therefore have moral virtues. However, the work is
indirectly evaluated in relation to morality, as far as it relates to the absolute good of the
human person. Therefore, prudence plays a special role here, which refers to the inner
good of the human (whereas art refers to the external good). The moral good of the human
being is a greater measure than the good (value) of a work of art. At the same time, Aquinas
does not understand beauty in the key of contemporary aesthetics, which break away from
nature and limit to the fidelity of certain canons of subjective feeling: it must flow out and
shape what a given being is by nature.

6.3. Perfection

On the basis of links to prudence, Aquinas observes that art and prudence “perfect
the soul in the field of beliefs and relations to contingents” (ST, I-II, q. 57, a. 4, ad 2).
Therefore, they refer to the matter that he describes as opinativa and contingens, and by their
nature, variable, elusive. It is similar to building on a swamp that is on a continuous path
and although there is a certain synthesis, it is, however, provisional. It is significant to
draw attention to the space in which art moves the world of human opinions, the various
views of the same, a multitude of looks that do not want to be reduced to something. The
multiplicity in Aquinas’ thought has a positive meaning, because it introduces, apart from
the good of something individual also the good of the whole, bonum ordinis.

7. Conclusions: The Role of Art in Shaping Character

It is worth noting that Aquinas’ reflections on art concern a certain efficiency, and
therefore not a single act, but a habitus, repetitive, which shapes a certain way. Art in his
approach does not directly improve the human person himself, but his creations. It does
not consist of a simple mapping of nature, but of the search for rectus, and that is perfection,
compliance with the measure. Aquinas even speaks of fidele as the attitude of the artist,
“faithfully” performing the work. Here are some concluding remarks.

7.1. What Virtues Does a Well-Configured Imagination Develop?

Aquinas emphasizes that the good will is essential for the good use of art and is
therefore a condition for its proper application. Although, any (good or bad) attitude of
the artist’s will is formally not included in the virtue of art; nevertheless, moral virtues
building this “good will” are necessary for the good use of art (ST I-II, q. 57, a. 3, ad 2).
Therefore, even though Aquinas does not directly mention this, it clearly implies that there
is a connection between a morally good life (virtuous) and the value of works performed
by the artist. In terms of educating the imagination, intellectual and moral virtues, reason
and will are to prevent the imagination from turning into something opposite to reason.
For Aquinas, it is not an independent force, but it is regulated by reason and will. This
resembles a river that has to be regulated in order to avoid dangerous floods.

7.2. Harmony of the “Thomistic Symphony”

Each time Aquinas considers an issue, such as nature and the relationships of a virtue,
he always tries to see it in relation to other virtues. According to St. Thomas, there is no use
in analyzing it separately by reducing everything to one simple solution, but to indicate
that a human being develops in holistic way, since it is impossible to gain perfection in just
one virtue. His reflections on imagination do not want to dominate over others, but to put
together an orchestra, leaving each at its own level. It is therefore important to develop
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one’s imagination because of its educational nature, but also to keep it within limits so
that it does not go beyond the limits. One has to form and manage it, because internal
images go into external activities. It is not about having a rich imagination, but about its
relationship with the intellectual judgment.

Art has the potential of providing imaginative insights, due to which many experi-
ences can become habits. Imaginary art helps to “refine” the moral apprehension and its
consequences, and thus has the ability to strengthen moral sensitivity.

7.3. Art as a Social Act: Teleological Aspects

In terms of Aquinas, art is not about the self-expression of the artist because there is a
pedagogical purpose in art. Therefore, building a character is not a priority for one kind of
art or another, but for restoring it to the former ground from which it was “exaggerated”
and could not grow roots in a barren land.

However, it is worth paying attention to one more charitable aspect of art, as Aquinas
sees it. It concerns the importance of what is universal. This is the stage of spiritual
growth (to which faith leads) to see universality, that is, what is general. This testifies to the
magnitude of a rational creature that is able to know what is general and therefore can relate
to God in the act of faith. It is possible because rational nature “creates a general concept
of the good and being” and thus learns about the universal source of being (ST II-II, q. 2,
a. 3c). This means a certain path on which the human being experiences “transcendence”
(altiori modo) and “enlargement” (ad plura) in relation to what can be a purely rational
cognition based on his inquiring about the transition from creatures to God (Kutarňa 2020;
Torrijos-Castrillejo 2020; ST II-II, q. 2, ad 3). After the times of Occam’s razor, which rejected
unnecessary universals, are not precisely the arts developing this sensitivity to the general?
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episcopi Parisiensis, t. 1. Ed. P. Mandonet (P. Lethielleux, Parisiis, 1929)

Super De
Trinitate

S. Thomae Aquinatis, Opera omnia iussu Leonis XIII P. M. edita, t. 50: Super
Boetium De Trinitate (Commissio Leonina-Éditions Du Cerf, Roma-Paris, 1992) pp.
1–230.

De
veritate
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1975-1970-1972-1973-1976) 3 vol. 5 fascicula.
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S. Thomae Aquinatis, Opera omnia iussu Leonis XIII P. M. edita, t. 47: Sententia libri
Ethicorum (Ad Sanctae Sabinae, Romae, 1969) 2 vol.

In
Physic.

S. Thomae Aquinatis, Opera omnia iussu impensaque Leonis XIII. P. M. edita, t. 2:
Commentaria in octo libros Physicorum Aristotelis (Ex Typographia Polyglotta S. C.
de Propaganda Fide, Romae, 1884)

Sentencia
De anima

S. Thomae Aquinatis, Opera omnia iussu Leonis XIII P. M. edita, t. 45/1: Sentencia
libri De anima (Commissio Leonina-J. Vrin, Roma-Paris, 1984).
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Notes
1 ST III, q. 7 a. 8 ad 1: “Potest tamen dici quod, etsi Christus habuit plenam et apertam notitiam quantum ad partem

intellectivam, habuit tamen in parte imaginativa quasdam similitudines, in quibus etiam poterat speculari divina”.
Faith also contributes to the development of imagination. It induces and develops the imagination because there is
no other way to capture the mystery. In such a spirit, Aquinas interprets the parables of Jesus, e.g., from Matt 13,
which demand the work of the imagination. Thus, both moral virtues (shaping the will) such as intellectual or even
theological virtues have reference to the imagination and its actions (Steeves 2016; Delgado-Martos 2020).

2 ST I-II, q.57, a.3c: “ars nihil aliud est quam ratio recta aliquorum operum faciendorum. Quorum tamen bonum non
consistit in eo quod appetitus humanus aliquo modo se habet, sed in eo quod ipsum opus quod fit, in se bonum est.
Non enim pertinet ad laudem artificis, inquantum artifex est, qua voluntate opus faciat; sed quale sit opus quod facit.
Sic igitur ars, proprie loquendo, habitus operativus est. Et tamen in aliquo convenit cum habitibus speculativis, quia
etiam ad ipsos habitus speculativos pertinet qualiter se habeat res quam considerant, non autem qualiter se habeat
appetitus humanus ad illas. Dummodo enim verum geometra demonstret, non refert qualiter se habeat secundum
appetitivam partem, utrum sit laetus vel iratus, sicut nec in artifice refert, ut dictum est. Et ideo eo modo ars habet
rationem virtutis, sicut et habitus speculativi, inquantum scilicet nec ars, nec habitus speculativus, faciunt bonum
opus quantum ad usum, quod est proprium virtutis perficientis appetitum; sed solum quantum ad facultatem bene
agendi”.

3 It is significative the Aquinas opinion on the art as intellectual virtue and its relation to good of art and its use:
“When anyone endowed with an art produces bad workmanship, this is not the work of that art, in fact it is contrary
to the art: even as when a man lies, while knowing the truth, his words are not in accord with his knowledge, but
contrary thereto. Wherefore, just as science has always a relation to good, as stated above, so it is with art” (ST I-II,
q.57, a.3, ad 1).
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