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EDITORIAL

The Croatian philosophical heritage, starting from the twelfth century up to 
the present, has been studied at the Zagreb University Institute for the 
History of Philosophy for the past twenty years. The results of this research 
into the history of philosophy have been biannually published in Croatian 
with summaries in one of the world languages in the periodical »Prilozi za 
istraživanje hrvatske filozofske baštine« (Contributions to the Exploration of 
Croatian Philosophical Heritage«) since /975.
The international philosophical audience has not been familiar with the 
results of this research mainly on account of linguistic barriers. By start
ing the periodical »Studia historiae philosophiae croaticae« we would like 
to remove the barrier not only to the diffusion of our works outside Cro
atia. but also to establishing a dialogue with all those who are interested 
in the exploration of the Croatian philosophical heritage. The fact is that 
some Croatian philosophers have been studied also by historians of philo
sophy outside Croatia. Despite kite fact that the same subject has been 
studied, there was however no exchange of information about the results 
of historico-philosophical research at the international level, which exclu
ded the possibility of a dialogue.
By starting this periodical we would not only like to establish the possibi
lity of a dialogue about themes of common interest, when dealing with 
authors who belonged to the »Latin« period of the Croatian philosophical 
heritage, but would also like to inform about the part of the Croatian phi
losophical heritage which has been written in Croatian and is mostly lin
ked to the nineteenth and twentieth century, which bears witness to the pre
sence of Croatian philosophical thought in recent intellectual developments.
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THE BEGINNINGS OF PHILOSOPHY IN CROATIA* 

KRUNO KRSTIĆ t

O riginal Paper 
UDC 1(091)

R ather than being strictly historical, research into the beginnings 
of philosophy in Croatia can, m etaphorically speaking, be term ed ar
cheological. While the first preserved philosophical texts, first histo
rically ascertained docum ents concerning the developed philosophical 
activity in this country o r among this people stem  from  as late as the 
age of developed Humanism, i.e. from the first half of the fifteenth 
century, there is fragm entary evidence together w ith indications which 
allow us to place the beginnings of this activity, the scope of which 
is difficult to determ ine, into much older periods, perhaps even into 
the period of the Carolingian Renaissance. The exact historian would 
perhaps be reluctant to deal w ith such ancient times because of the 
lack of signed texts, but we should rem em ber that the troubled poli
tical history of this country for the period from the first settlem ents 
to the twelfth century had to be reconstructed on the basis of ra ther 
scarce w ritten  docum ents which are, with the exception of a few sto
ne tablets and parchm ent papers, exclusively of a foreign provenance. 
Difficult fate of this country which had been trodden down by mili
tary raids, captured and ransacked, burn t down and destroyed fo r cen
turies, has left us few docum ents of its history. I shall mention only 
one. While, for instance, the relations with Byzantium and Venice, 
synods and, especially, papal missives dating from the ninth and tenth 
centuries, offer evidence of the existence of ample correspondence at

* Ti i is short and summary review of the beginnings of Croatian philo
sophy was written in 1968 and is one of the ground-breaking works which 
has served as a basis for further explorations of the history of Croatian 
philosophy. This is the reason why we have decided to publish it here. A 
few theses expounded in this article have been revised in the meantime, 
especially with regard to the problems of dating, since »the first histori
cally indisputable documents« can be traced back to the 12th and not to 
the 14th century, according to our present knowledge, (editor’s note)
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court chancellaries of Croatian dukes and rulers, this correspondence 
has been lost w ithout a trace. If Porphyrogentius had not entered a 
few informative chapters and examples from the politically relevant 
Slavic environs into his colorful book of reflections on the a rt of ru l
ing, if m eticulous com pilers of Franconian annals had not jo tted  
down a few particulars concerning the events in the South-Eastern 
Marches of the Em pire, if a few chronicles, travel w riters, m issiona
ries and diplomats writing mostly in Greek and Latin, had not, though 
frequently only in passing, touched upon the Adriatic-Balkanic pecu
liarities and troubles, how much would we know today about the hi
story of this country, from the years coinciding w ith M oham ed’s 
hegiry which are considered to be the years of the Slavic settlem ent 
in this territory, to the twelfth and the th irteenth  centuries to which 
we arc introduced by the first indigenous writings, namely those by 
Pop Dukljanin (the Parson Dioclian) and Thomas the Archdeakon, 
which have been preserved by sheer piece of luck?

Naturally, in foreign historical sources which I have m entioned, 
in writings which came into being as a result of an alm ost exclusive 
in terest in political w artim e events, we can not expect to find d a ta  
about the culture of this country, especially not on the possible acti
vities in the area which is so exceptional, and so far from 'the com 
mon interest, as philosophy. Nevertheless, we should not exclude the 
possibility that further research into the early medieval philosophy 
could discover, among a vast legacy of anonymous m anuscripts which 
have not been studied so far, and whose attribu tion  is mostly uncer
tain, some docum ents which will testify directly to the participation 
of the Croats in the development of early scholastic philosophy.

In this geographical area, m ostly through reports of ecclesiastical 
and historical character, we can follow the continuing existence of at 
least some of the forms of classical culture which extended far into the 
Middle Ages. At the tim e of the settlem ent of the Croats in the new 
country', in the area of the form er Roman provinces of Pannonia and 
Illyria, the classical cultural tradition had not been extinguished, and 
the commensalism which was established between the newcomers and 
Roman or Romanized indigenous population included, in addition to 
the adoption of Latin as the medium  of literacy, also the continued 
existence of educational institutions which cultivated, among other 
things, also elements of knowledge and theology and philosophy.

As far as I know, textbooks about the history' of this country have 
never notified an event which was of an exceptional im portance for 
the ancient cultural history of this country, namely, the founding of 
an institution of high learning for Venetum and 11 lyric at Cividale 
which was inaugurated bv the conclusions of the capitu lar held ,in 
825 at Corteoloni under Lothair I. The attendance of this high school 
was not limited to the clergy', so that we have reason to suppose that,
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together with m em bers of the clergy, sons of South-Slavic dukes were 
educated at Cividale as well, in the same way as sons of French and 
German nobles were educated at analogous institutions in Fulda, 
Aachen, Sainkt Gall, Corbie, Tours and Liege. It is not impossible that 
the names of the great Croatian, Pannonian and Bulgarian dukes (Tr
pimir, Branimir, Braslav, Pribina, Kocel, Boris) w ritten  down in the 
famous evangelistary in the ninth and tenth century, were actually 
signatures of the form er pupils of the Cividale school. The founding 
of the school was one of the m anifestations of the educational efforts 
of the Carolingian Renaissance, but it was also a step forw ard in the 
expansion of the Benedictines as its main prom oters tow ards the Eu
ropean South-East. In the interval of three decades a fte r the founding 
of the Cividale school, two docum ents preserved by chance bear w it
ness to the appearance of the Benedictines on the Croatian soil a 
phenomenon which was extremely im portant for educational, possibly 
crucial for ecclesiastic-jurisdictional, and, consequently, also for poli
tical orientation of the beginnings of the Croatian sovereignity.

Even before T rp im ir’s donation (852) decreeing the foundation of 
the Benedictine m onastery at Rižnice, under the dukal court a t Klis, 
a passage from a theological-polemical work links the Croatian duke 
Trpim ir to Gottschalk, a philosopher and theologian. Gottschalk, of 
Saxon descent, who spent about two years at Trpim ir's court, was 
one of the most famous representatives of the early French scholas
tic circle. On account of his rigid doctrine of dual predestination 
which was actually a reform ulated thesis on universal determ inism  
of nature, within the fram ework of audacious theories expounded by 
his philosophical group, sharp controversies were led for years, and 
synods were convened which alternately condem ned him as a heretic 
and freed him of the excommunication from the Church. Problems 
which rem inded Gottschalk oi Trpim ir are linked to some of the as
pects of predestination. The point in question, which seems to us to 
be more parapsychological than philosophical, is: are there auguries 
in the irrational nature from which future events can be foretold? 
Gottschalk believed in such auguries: the cheerful tro tting  of T rp im ir’s 
horse, for instance, was the augury that the duke was going to win the 
Byzantine strategist he was waging w ar against.

The stay of a distinguished representative of early scholasticism 
at the court of a Croatian duke is seemingly an insignificant h istori
cal detail, but coming from the age about which we have alm ost no 
information, it has to be adequately assessed. The coming of Got- 
tschalk and his fellow-brothers, acquaintances and friends, namely 
Hrabanus M aurus, R atram nus and Scotus Erigena to Croatia, m ust 
have had some influence on the awakening of speculative interests in 
the educated representatives of this milieu. Before ending this arche
ological excursion to the tim e of the first Croatian contacts w ith the 
beginnings of European medieval philosophy, I would like to point
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out that the early arrival of the Benedictines from  M ontecassino, 
France, Ireland and Germany to Croatia, the connecting of represen
tatives of the m ost im portant intellectual elite of Europe of the time 
to the environm ent which had already accepted to a certain degree 
the heritage of the late classical tradition, should be explored histori
cally and outlined in greater detail. In order to show that as early 
as the ninth century a dense network of cultural and political inter- 
dependances already existed in the Balkans, I shall only m ention in 
passing that G ottschalk’s teacher Ratram nus, twenty years afte r 
G ottschalk’s stay at the Adriatic, in his Contra Graecorum opposita 
(866) in sharply polemical tones opposed Focius, the famous teacher of 
the Slavic apostles Cyrril and M ethodius, who were staying in the neigh
bourhood at the time, at the court of the Pannonian duke Kocel. All 
this occurred at the time when, afte r Byzantium and the Pope, the 
Franconian m issionaries came to christianize the Bulgarians, and when 
duke Domagoj was trying to strenghten the politics which opposed 
Byzantium, and which was pro-western, but not also pro-papal, since 
we are dealing here with a period when Christianity w ar represented 
by three equally powerful antagonistic centres — Rome, Aachen and 
Constantinople, which tried to use its diffusion for their political aims.

Benedictine abbeys, priories and m onasteries, almost a hundred 
of which had been scattered along the coast from Istria  to Boka, to
gether with a few chapter and comunal schools in towns, were the 
main seed-plots of education and pivots of intellectual work in Cro
atia for almost half the millenium, up to the time of the appearance 
of the Franciscans and Dominicans in the th irteenth  century. The stu- 
dy at Benedictine schools, as well as at those which in their organi
zation followed their model, among septem  artes liberales included 
also the elements of philosophy under the name of dialectics. Texts 
used up to the appearance of high scholasticism were mainly Bo
ethius' translations of Aristotle and Porphyry, his com m ents and dis
putations on logic, writings bv Mario Victorino, Pseudo-Apuleius, Mer
cian Capella, Cassiodorus and Isidor of Seville. We have no inform a
tion on the extent of original philosophical work at these schools and 
Benedictine monasteries; from the th irteenth  century onwards the Be
nedictines lose ground in this country, their m onasteries turn to ruins, 
and their libraries and archives, work ol num erous scriptoria, in 
which a special type of the Bencvcntan script developed along the 
coast, with insignificant exceptions, were lost w ithout a trace. When 
speaking about their decline, it is perhaps not un im portant to point 
out that ill fate struck much more easily works of the special, i.e. 
philosophical character, than works of the prim ary, i.e. religious and 
legal importance. H erm ann of Dalmatia was probably a Benedictine, 
either from Carinthia or northern  Istria. He was a transla to r of 
K ur’an and Arabic works on astronom y to Latin, whose philosophic 
cal treatise De essentiis, w ritten in 1143 in Touluse and Bezier, dis
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cusses Aristotelian categories of cause, motion, space, time and con
dition.

I would not like to list here a large num ber of legal, ecclesiasti- 
co-historical, medical, hagiographical, biographical, ritual and devoti
onal texts which, although representing only a tiny rem nant of that 
which had been w ritten  through centuries, bear w itness to the con
tinuity of cultural literacy and sometimes, directly or indirectly, also 
to the cultivation of philosophy at schools in Croatia. This continuity 
should nevertheless be stressed to point out that the expansion of 
interest in philosophy and the appearance of im portant works of Cro
atian Humanism has its roots in a centuries-Iong tradition and can 
not be simply reduced to foreign im port.

Humanism in this country is not a bare im port from abroad, but 
it would be historically incorrect to claim that it did not receive a 
powerful impetus also from  other countries. In a lively fluctuation 
of vagrant clerics — Humanist teachers, town chancellors, notaries, 
m entors of noblem en’s sons, physicians, courtly and curial astrologers, 
bel-esprits and panegyrists in Croatian town, especially those by the 
sea-side — foreign names are frequently encountered. The fact is un
deniable in itself not only on account of lively m aritim e connections 
which supported close contacts between the Adriatic and the Medi
terranean, but also on account of the cosmopolite orientation and ad
venture-seeking and w andering affinities of many Hum anists. The vi
cinity of Italy a ttracted  a series of distinguished representatives of 
Italian Humanism to Croatian towns among whom we should mention 
the Ravennian, who was for a while a chancellor in Dubrovnik, Jo
hannes Conversini, Lucanac, a teacher of gram m ar, logic and philo
sophy, and Philipus de Diversis, who are especially philosophically 
profiled. As an indication of the early existence of Hum anist orien
tations in Croatia, it is not uninteresting to mention that Conversini, 
a man of original, non-conformist Stoical views on life, who worked 
in Dubrovnik in the second half of the fourteenth century, owes his 
education — as he says in his autobiography — to a man of Zagreb, 
an unknown m aster Mihovil. Let us also add that Conversini was a 
teacher of Petar Paolo Vergeri the Older of Istria, one of the most 
im portant representatives of early Humanism, the au thor of the fun
damental work of Hum anist pedagogy, namely De ingenuis moribus 
et 'liberalibus studiis adulescentiae.

When speaking of Hum anist philosophy in this country, it would 
be entirely wrong to mention only those names which had been sig
ned on works bearing formal philosophical titles. Humanist (meaning 
also Renaissance) philosophy is essentially a global mood ra ther than 
a system, group or a pile of philosophemes. It is an all-embracing 
spiritual revolt, a rational expression of the avakened desire for a 
wide, full hum an experience, a search for a new optics which will 
make it possible to perceive in a closely and universally examined
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hum an world its first roots and final truths. It is on account of this 
that a Hum anist is in his historical essence a polyhistor, »uomo univer
sale«, as can be seen from biographies of all great Hum anists. A hum a
nist willingly resorts to classical symbols but he also often uses trad i
tional theological m etaphors; w hat is more, som etimes under the pres
sure of the environm ent, he lives the whole of his philosophical dram a 
on the theological scene. We m ust understand this and extend our 
historical explorations of Hum anist philosophy to include especially its 
m anifestations clothed in theological robes. Each philosophy finds its 
em bodim ent in paradigm atic images and forms, archetypal articulations 
of thought of an age. Man of the theological age articulated  his exi
stential unrest, the feeling of lostness in life, the tragic feeling of time, 
his h o rro r in confrontation with nothingness, in visions of the lost p a ra 
dise, of sinful guilt, of merciless God’s justice, of eternal judgem ent, in 
the same way as m odern man presents them in natural-philosophical 
concepts of his anim al beginnings, merciless physical causality, m ean
ingless b irth  and death of galaxies, the tyranny of biological laws of 
heredity of the inevitability of social determ ination. If we look less for 
a philosophical text, and m ore for the authentic philosophical thought, 
our exploration of the H um anist and Renaissance philosophy will in
clude many names which a rigid criterium  of classification would place 
among theologians, poets, historians o r naturalists: Janus Csezmiczei, 
Ludovik Crijević-Tulberon, M atija Vlačić, Andrija Dudić, Juraj Križanić, 
to m ention only a few. Now that we have started  a through exploration 
of the philosophical past of this country, we m ust s ta rt from the 
assum ption that the philosophical thought of Croatian Hum anism  and 
Renaissance is hidden, imbued into the whole of creative activity of the 
period and that its narrow er philosophical concentrate should be 
extracted by a skillful almost destillatory procedure out of a great 
num ber of texts which have not been labelled as philosophy.

It is not easy to establish chronologically the beginnings of the 
Hum anist activity in Croatia both with regard to the development of 
Humanism in this country and to H um anists from this country who 
worked abroad. Sm aller centres of Hum anist activity certainly exis
ted as early as the first half of the fifteenth century in alm ost all 
Croatian coastal towns, namely, Zadar, Šibenik, Trogir, Split, Hvar, 
Dubrovnik, as well as in some of the towns in northern  Croatia, na
mely Zagreb and Varaždin. We can find inform ation on students and 
teachers of philosophy from this country who worked at foreign un i
versities, especiallv in Rome, Bologna, Vienna, Padua and Paris, in do
cum ents dating from the fourteenth century onwards. In as early as 
the fifteenth and sixteenth century many educated Humanistically- 
-oriented individuals lived abroad as teachers, educators, actuaries, or 
worked in the diplomatic services of Vatican, various Italian repub
lics, Hungary, Germany and Poland.
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Renaissance and Hum anist philosophy in this country is not uni
form in its ideologico-thematical orientation; it mainly reflects gene
ral European moods, currents, groups, models and standards. In  order 
to understand individual directions in this philosophy it is im portant 
to understand the general cultural clim ate of those centres in which 
their representatives were formed.

The first distinguished H um anist thinkers in this country by the 
end of the fourteenth and in the first hall ot the fifteenth century 
were mainly students' of the University of Paris: Ivan Stojković, Ju 
raj Dragišić, Nikola M odruški, Ludovik Crijević, Fran Andreis. At the 
beginning of the fifteenth century in Paris, torn at the time by Bur- 
gundian-English massacres, a clim ate of rebellion and criticism  p re
vailed, based on the ideas of the expelled Paris chancellor Gerson. 
They are ideas on the liberation of Church from the papal autocracy, 
of state from the despotism  of its rulers and feudal overbearing, and 
of the Christian religion from theological squabbles. Rebellious ideas 
of Gersonism are vividly reflected in the works of all the Croatian 
Hum anists educated in Paris, and they frequently apply them  to cir
cumstances in their country. The oldest among them was the Ragu- 
sean Ivan Stojković who, as a deputy of the University of Paris gave 
the request to the pope M artin V to convene a general synod and who 
opened the first session of the Basel council in 1430. Persisting on the 
positions of conciliarism, which m eant at the time the request for 
the dem ocratization of the Church adm inistration and independence 
of secular from  ecclesiastical authorities, he entered the conflict w ith 
Eugene IV and died as a cardinal of an officially schism atic party. 
Commentaries of Ludovik Crijević-Tuberon are imbued with anti-Va
tican moods, drastic caricatures of the corrupt clergy, especially the 
Renaissance popes Alexander VI, Julius II and Leo X, with irony over 
the futility of theological disputes, indignation at the tyrannical and 
vain folly of rulers, the inhum anity and greed of the feudal class and 
the poverty of peasants. This Benedictine abbot evidently developed 
his own views on social relations when, e.g. in a fictive speech, Gy- 
orgy Dosza adresses rebellious peasants in this way: »Hungarian no
bles do not look upon you, peasants, as upon citizens, but they rule 
over you like slaves . . . Nobles take for themselves in a crim inal way 
all to which you have an equal right; this arrogant lot would not leave 
you your bare souls if your life did not serve their interests«. Nikola 
Modruški whose m anuscripts De felicitate, De consolatione, De hum i
litate, w ritten with an obvious affinity to philosophy, have not been 
studied thoroughly so far, abandoned by Vatican afte r the conflict 
with the despotism  of M atthias Corvinus, left the bishopry and w an
dered as an exile through Italian towns. As a bishop of Modruš, he 
did not hesitate to challenge even the pope’s authority  in his defense 
centuries, has no need of missives and bulls«. Juraj Dragišić, a refu
gee from the Bogumil Bosnia, concerning whom I have been able to 
of the Glagolitic script: »That w h ic h . ..  has been used by people for
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find out that, as a grandson of the duke Tvanis Dragušić, he must ha
ve been a descendant of the bro ther of Hrvoje Vukčić Hrvatinie, a lt
hough trying to m itigate the sharpness of Thomistic-scholastic contro
versies, defended resolutely all liberal and progressive ideas of his age. 
He defended Pico della M irandola who dared to look for the origins 
of C hristianity in Oriental mythologies, sided with Reuchlin and the 
Jews against the German Dominicans who w anted to burn  all the co
pies of Talmud and other Hebrew writings. On account of his inter
vention in favour of Savonarola he came into confliict wth Alexander 
VI and had to flee to Dubrovnik. The Dominican library in Dubrovnik 
contains one of the m ost com plete collections of Savonarola's printed 
writings; 1 think (although the scholars in this country dealing with 
incunabula have not come across this hypothesis) that it is the collec
tion collected by Dragišić in the course of the work on his apologetic 
treatise Propheticae solutiones, which he carried to Dubrovnik when 
he had to take refuge there. The criticism  of lascivious spirit, luxury 
and aspirations for political power in the highest orders of the church 
hierarchy is present also in the works of Marko Marulić, the greatest 
Hum anist erudite in this country. It has not been explored so far w het
her Marulić studied in Paris, but his sym pathies for the Gersonian 
ideal of simple religiosity, free of theological speculation, can be pro
ved bv his translation of De im itatione Christi, entitled Od naslidova- 
nja Isukrstova Ivana Gersona kancilara pariškoga (On the Im itation 
of Christ by Gerson the Chancellor of Paris).

In contrast to this group, m utually related by a critical attitude 
towards negative phenomena in the church and the feudal society, a 
certain num ber of Croatian H um anists educated in Italy: in the Medi- 
cean Florence, at free-thinking universities of Padua, Ferrara, and 
especially at the Roman Academy of Pomponio Leto, oscillate philo
sophically, sincerely or decoratively, between Classical-looking Scepti
cism and Stoicism and reflect vividly the libertinism  of Renaissance 
high society. It is especially true in the case of two distinguished Croa
tian Latinist poets of liberal epigrams, namely Janus Csezmiczei-Pan- 
nonius and Ilija Crijević — Elio Lampadio Cervo whose Lexicon, with 
its series of philosophical term s with explanations, still wails to be 
edited and studied.

The name of Janus Csezmiczei who, afte r libertine wanderings 
through Italy returned to his »barbarous country«, as he calls it him 
self, brings us to another environm ent, namely to the Hungarian-Croa- 
tian court, where a num erous group of Croatian Hum anists used to 
gather around the beginning of the fifteenth century. The gathering 
of the Croats around the court which they considered their own, at 
which they tried to make their careers in the Church or in diplomacy, 
started  with Ivan Vitez of Sredna, educator of M atthias Corvinus, who 
founded a series of cultural institutions in Hungary: namely, the uni
versity and academy at Pozhun, the scriptorium  and the library  an 
Budim. Many persons who had already affirm ed themselves o r were
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to affirm themselves in the state adm inistration, clerical, military 
educational and diplomatic service, lingered there for a longer or shor
ter time, so that the Hungarian-Croatian court had mainly the role of 
a relay through which countless national and international relations 
of the H um anists of this country were established in the course of the 
century. Among the m em bers of this courtly circle there is a num ber 
of those who dealt w ith theology and philosophy as teachers and w ri
ters: namely, Petar Zamanj, Toma BasSegli, Serafin Bunić, Ivan Poli- 
karpo, Severitan Barbula. We shall have to study at least two works 
of a m ore specifically philosophical interest: a comment on Seneca 
and Totius vitae humanae modus, Barbula, the m ysterious man of Ši
benik, who left a few printed works.

By the mid-sixteenth century, at the close of the Humanist-Renais
sance period, a group of w riters, im portant for the history of philo
sophy in this country, appeared, m utually related by an open antago
nism towards the papal Rome and a perm anent or tem porary affinity 
for the Church reform  — namely, Protestantism . Owing to the work 
of the late Mijo Mirković, we have a ra ther com plete portra it of the 
most im portant representative of this group — M atija Vlaćić —- Fla- 
cius, although it has not been philosophically analysed yet. Owing mo
stly to the efforts of Ivan Supek, the memory of the youngest mem
ber of the group, namely M arkantun Dominis, has been revived recent
ly. The philosophical im portance of o ther two mem bers, namely the 
polyhistor and adventurer Andrija Dudić and Pavao Skalić, is still 
waiting to be explored.

Some late fellow-travellers of Renaissance philosophical develop
ments, representatives of traditional scholasticism, acting as routine 
com m entators of standard  texts, w riters and editors of school m anu
als, teachers at theological faculties in this country and abroad: na
mely, Grgur Natali Budisaljić, Augustin Nelješković, Kiemen! Ranji- 
na, Petar and Ambrozije Gučetić and many others, could be conside
red to form a separate group.

Milieus, circles and groups which 1 have singled out from the who
le of the Humanist-Renaissance philosophy of this country w ithout re
specting any principium  divisionis, are mainly parts ol an attem pt to 
outline tentatively some of its meaningful sections and thus offer the 
initial orientation for fu rther planned exploration of the oldest philo
sophical past of this country. Several nam es, two which are m utual
ly related by their closeness to Renaissance Neo-Platonism, have been 
left out of these sections, although they are extremely im portant: Fra
njo Petrišić-Patricius, on whom I have a special paper at this sympo
sium, and Nikola Vitov Gučetić on whom several partial works exist, 
but no complete study has been w ritten so far.

We could define as the end of the Humanist-Renaissance period 
of Croatian philosophy the period inaugurated by the Council of Trent, 
i.e. the last decade of the sixteenth century. This period m arked the
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beginning of a complete stagnation in philosophical work in this coun
try which ended as late as the eighteenth century w ith the advent of 
Rationalism. This period, however, is not the subject of this paper.

(Note: This paper was read at the symposium »Croatian Philoso
phy in Its  Past and Present« organized by The Croatian Philosophical 
Society on 4th and 5th March 1968 in Zagreb).

TRANSLATED BY LF.I.IJA SOCANAC

POCECI FILOZOFIJE U HRVATSKOJ

Sažetak

lako prvi pouzdani filozofski tekstovi, prvi povijesno neosporivi do
kumenti o razvijenoj filozofskoj djelatnosti na hrvatskom tlu, odnosno u 
Hrvata, potječu tek iz vremena već razvijenog humanizma s kraja 14. i s 
početka 15. st., postoje ipak fragmentarna svjedočanstva koja nam dozvo
ljavaju da tu djelatnost lociramo u ranije doba, možda čak u vrijeme ka
rolinške renesanse. Najčešće se može na temelju crkvenopovijesnih svjedo
čanstava na geografskom tlu Hrvatske pratiti neprekinuti slijed pojedinih 
oblika antičkog prosvjetiteljstva duboko u srednji vijek.

U članku su zatim izložene temeljne informacije o najvažnijim hrvat
skim filozofima.
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THE IMPORTANCE OF THE UNIVERSITY OF PADUA 
FOR THE EDUCATION OF CROATIAN HUMANISTS 
(A SKETCH FOR A RESEARCH TASK)

DAMIR BARBARIC 
(Zagreb)

O riginal Paper 
UDC 165.742:1(091)

The immense im portance of the encounter w ith the original Greek 
intellectual heritage for the twelfth century C hristian Europe has be
en observed and repeated everywhere long since, although it has ra 
rely been adequately in terpreted  in its real essentially historical im 
port and meaning. The rendering of Arabic translations and com m ents 
of classical Greek philosophical and scientific works to Latin, as well 
as the translation of newly discovered Greek texts confronted the sur
prised West w ith the hardly surm ountable task of the productive 
adoption and in terpretation  of Euclid’s m athem atics, Ptolemey’s astro
nomy, H ippocrates’ and Galen’s medicine and, above all, of A ristotle’s 
philosophy. The old system of education which had been practised at 
Benedictine m onastery schools scattered throughout Europe for cen
turies, which encompassed the study of the so-called seven liberal arts: 
namely, trivium (gram mar, rhetoric, logic) and quadrivium  (arithm e
tics, geometry, music, astronom y) proved to be inadequate to accept 
and articulate the newly discovered Aristotle's physics, ethics, m eta
physics and m ost of logic, losing in this way its foundations upon a 
single common principle and becoming increasingly inadequate to the 
changed needs of the age1. (Up to the twelfth century the West was 
familiar only with the so-called Logica vetus: i.e., Boetius’ translations 
of Porphyry’s Isagoges and A ristotle’s Categories and On In terpreta
tion, as well as the writings on logic by Boetius himself).

The th irteenth  century will take upon itself the difficult task of 
gradually incorporating Aristotle into the edifice of Christian dogma
tics, bringing forw ard a completely new form of the collective spiri
tual com m unity of teachers and disciples, namely — the university:

1 See e.g. H. Klinkenberg, Der Verfall des Quadriviums im frühen 
Mittelalter, in: J. Koch (ed.), Artes liberales, 1959, p. 1—32.



18 Barbarić, D., The Importance of the University Studia  . . .  I (1990), pp. 17—27

»In the th irteen th  century in Christian Europe, the two greaat deve
lopm ents for philosophy are the consolidation of great universities and 
the gradual acceptance of the m ain works of Aristotle in the curricu
lum of studies«.2

The first three largest and m ost influential universities had for a 
long time been those in Bologna, Paris and Oxford.3 Each consisted of 
several faculties (the faculty of arts, of law, medicine, theology), bu t 
a t the universities of Paris and Oxford the faculty of arts  (Facultas 
artium) had a dom inant role from the very beginning, so that it was 
there that the contam ination of the so-called Christian philosophy w ith 
tha t of Aristotle occurred in the course of the th irteenth  and the four
teenth century which will be of a crucial im portance for fu rther history, 
and which will result firs t in  the m agnificent sum m ae  of Albert the 
Great and Thomas Aquinas, to be followed by the conservation of Chris
tian dogmatics through the harsh  condem nation of the orthodox Aristo- 
telianism  in the form  of Averroism of Sigcr de B rabant and Boetius 
of Dacia in 1277 in Paris, and finally by a specific revision of Thomis- 
tic scholasticism in the work of Duns Scotus and its critical-nom ina
listic self-destruction in William of Ockham.

The University of Bologna, however, rem ained mainly outside of 
these central developments in scholasticism: at this university, from  
its very beginnings, absolute primacy was aw arded to the study of law, 
both  civil and canon. Even at the Faculty of Arts, Aristotle was taught 
only on the basis of shorter extracts from  his works, while special con
sideration was given to rhetoric, as well as to m athem atical and as
tronom ical sciences.4 This specific characteristic of the study at the 
University of Bologna is of a considerable im portance: its relative fre
edom from scholastic tradition, its early and unin terrupted  preference 
of rhetoric (later of philology as well) to logic and dialectic, and final
ly its early orientation towards m athem atics and astronom y with the 
progressive elim ination of their m etaphysical roots and origin (alt
hough a specific recollection of these roots, which from the early Py
thagoreans to Ptolemy had been fixed under the name of harmony, 
will be retained as late as in the title of one of K epler’s m ost im por
tant works, namely in De harmonice m undi dating from  1619) are the 
three elements offering perhaps the best explanation of the trends 
which will attach a crucial im portance in the development of Euro
pean philosophy and history to Italian universities, all of which origi
nated from  the University of Bologna. On the one hand, we think here

2 Julius R. Weinberg, A Short History of Medieval Philosophy, Prince
ton, New Jersey, 1964, p. 157.

3 H. Denifle, Die Universitäten des Mittelalters his 1400. Berlin, 1885.
4 H. Rashdall, The Universities of Europe in the Middle Ages /, Lon

don, 1936, p. 234—266.
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of the origin of the natural-philosophical speculation and its resulting 
development of m odern scientific method.5

The firs t and the most im portant university which em erged as 
a result of the secession of a group of students and professors d issati
sfied w ith the local circum stances from  the University of Bologna, 
was the University of Padua. This »universitas scholarium« came in
to being in 1222 as a juridical school: its prim ary core was the legal 
science which rem ained the main content of instruction for a long 
time. In addition to law, medicine, and philosophy, the so-called ar
tes were taught as well, and the gradual increase in their importance 
and scope in 1399 brought about the division of the university (which 
started in 1360) into two separate universities, namely: »Universitas 
iuristarum« and »Universitas artistarum «. The la tter initially included 
medicine, philosophy, gram m ar, dialectic, rhetoric and astrology as 
the subjects of study. The study of theology was introduced in 1363 
which was initially lim ited to the in terpretation  of the Bible and com
ments of Peter Lombard, while in the fifteenth century two more 
chairs of metaphysics were added, one of which was held »in via S. 
Thomae« by Dominicans, and the o ther »in via Scoti« by Franciscans.6

By the beginning of the fourteenth century Pietro d’Abano in tro
duced Averroes to Italy7 in an attem pt to unite speculative philosophy 
and medicine, and from that time onwards, throughout the fourteenth

5 The group of subjects called humaniora (grammar, rhetoric, poetics, 
logic, morality, history) as a characteristic, actually a defining feature of 
the educational programme of the period we refer to as Humanism, should 
be understood as a specific re-interpretation of the early-medieval trivium. 
Naturally, it is not an easy task to understand the philosophical meaning 
of this reinterpretation in the same way as it is not easy, on the other 
hand, to understand the reduction of quadrivium as a whole, mediated 
through the inclusion of the concept of the actually infinite into the ma
thematical horizon, to the so-called analytical geometry which is the ba
sis of the modern naturalscientific method as a whole. Comp. P.O. Kristel- 
ler. The Modern System of the Arts, Journal of the History of Ideas, vol. 
XII, 1951, no. 4, p.' 496—527 and vol. XIII, 1952, No. 1, p. 17—46.

6 In order to understand the line of development of the educational
system at the University of Padua it seems useful to compare the initial 
curriculum of studies to that from the time when Galileo was teaching 
there. At the University of Arts the following subjects were taught in the 
academic year 1593—94: 1. Ad Theologiam in via Sancti Thomae, 2. Ad
Theologiam in via Scoti, 3, Ad Lecturam Sacra Scriptura, 4. Ad Metaphysi- 
cam in via Sancti Thomae, 5. Ad Metaphysicam in via Scoti, 6. Ad Theori- 
cam ordinariam Medicina, 7. Ad Practicam ordinariam Medicina, 8. Ad Phi
losophiam ordinariam, 9. Ad Theoricam extraordinariam Medicina, 10 Ad 
Practicam extraordinariam Medicina, 11. Ad Philosophiam extraordina
riam, 12. Ad Philosophiam Moralem Aristotelis, 13. Ad Chirurgiam et Ana- 
thomen, 14. Ad Lecturam tertii libri Avicennae, 15. Ad Lecturam Simpli
cium, 16. Ad Logicam, 17. Ad Mathematicam, 18. Ad Humanitatem Graecam 
et Latinam. (Archivio antico dell' Universitä di Padova, ms. 242.)

7 E. Renan, Averroes et Vaverroisme, Paris, ’1866, p. 326. C. Giacon, 
Pietro d'Abano e I'Averroismo padovano, Rome, 1938.
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and fifteenth century Padua remained the centre of Averroism in phi
losophy, which soon made its university famous in the whole of 
Europe.8 In this way, according to A. H. Douglas, the school of Pa
dua prolonged for a while the basic philosophical preoccupations of 
the Middle Ages: »And the nam e of Padua, at this period, stands for 
the whole of north-eastern Itally. Padua, Bologna, Ferrara, Venice, 
were at this tim e in the closest academic literary relationship to one 
another; they had for two hundred years a common intellectual life, 
and one bearing a very distinctive stamp.«9

In the fifteenth century Nicolaus Copernicus, the cardinal Bes- 
sarion, Nicholas of Cusa, Pico della Mirandola, were among those who 
studied in Padua. At the same time a strong hum anistic chair was de
veloping (Greek was taught from 1463; in Bologna it was taught as 
early as 1424), which became a real seed-plot of general European 
Humanism. Thus, for instance, the Germans: Protasius of Czernahor, 
the Croats: Ivan Vitez and Ivan česm ički (still erroneously referred to 
by Italian and Hungarian historians as »gli ungheresi«), as well as 
M arko M arulić who was well-known and frequently translated  in 
Europe of the time, the Englishmen John Tiptoft, John Free and 
others, the Poles: Maciej of Miechöw and Jan Ursinus, together with 
a whole series of o ther im portant names, became the founders of the 
mercial prosperity  of Venice, followed by an extraordinary progress 
H um anistic intellectual movement in their respective countries and 
pioneers in the study of the classical tradition  after the re tu rn  from 
their studies in Padua.

The sixteenth century was the age of the greatest prosperity  of 
the University of Padua. »In an age of the great political and com
m ercial prosperity of Venice followed by an extraordinary progress 
of arts and sciences, Padua, became the centre of scientific renais
sance: the exchange of students, lecturers, books and ideas w ith all 
European countries was vivid and continuous, receiving its vital nourish
m ent from the freedom  of thinking over which the protective wing 
of St. M ark was spread. The Paduan studies, which had been exceed
ing those at Bologna for a long time, reached European lame.«10

As to philosophy, Averroism was on the decline, but the main su
bject of philosophical controversies was still represented by A ristotle’s 
science of the intellect and the differences in Averroistic, Alexandrian 
and Sim plicius’ in terpretations of its real meaning. Niccolö Leonico 
Tomeo, who was the firs t to expound Aristotle on the basis of the ori
ginal Greek text, Pietro Pomponazzi, Alessandro Achillini, Giacomo Za- 
barella and Cesare Cremonini had the m ost prom inent roles in these

’ E. Troilo, Aristotelismo e averroismo padovano, Padua, 1939.
9 A. H. Douglas The Philosophy cmd Psychology of Pietro Pomponazzi, 

Cambridge, 1910, (reprint Hildesheim, 1962), p. 56.
10 L. Rossetti, L'Vniversita di Padova. Profilo storico, Milano, 1972, p. 18.
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controversies. These »peripatetic« disputes and controversies, how
ever, had already become anachronous w ith  regard to the changed of 
the age. The central developments at the University of Padua consis
ted at the time in the preparation and evolvement of an experim en
tal, empirically oriented scientific m ethod which will reach its culm i
nation in the work of G. Galileo who was lecturing in Padua from 
1592 to 1610." After his departure natu ral sciences based on his me
thodological orientation continued in their development, medicine and 
biology prospered, while philosophy, in spite of the presence of per
sonalities such as Telesio or Cardano, lost its central and founding 
role in the life of the university.

The first symptoms of the decline of the University of Padua were 
manifested in the seventeenth century. The num ber of foreign stu
dents perceptibly decreased, the role and im portance of the one of 
the most influential educational institutions in the history of E uro
pean universities declined, and its form er splendour gradually disap
peared. As had earlier beet the case w ith o ther great universities, 
the University of Padua increasingly acquired all the typical charac
teristics of a mere national university.* 12

•k

This short account of the history of the University of Padua has 
been given because of the simple historical statem ent that in the 
course of the long period from the fourteenth to the nineteenth cen
tury this university was one of the educational centres of Europe 
where the intellectual profile of the greatest num ber of the m ost im
portant people from  Croatia was formed. W hat is more, it is very li
kely that it had not been surpassed by any of the great European uni
versities in this respect.13 Even superficial knowledge of biographies 
of the main exponents of Croatian Hum anism  is sufficient to under
stand to what degree Padua had a crucial role in their form ation.

" E. Kessler, Oblici transformacije aristotelizma u renesansi (The 
Forms of Transformation of Aristotelianism in the Renaissance), Godišnjak 
za povijest filozofije (The Yearbook for the History of Philosophy) 5, Za
greb, 1987, p. 5—25.
J. H. Randall, Jr., The School of Padua and the Emergence of Modern 
Science, Padua, 1961. N. W. Gilbert, Galileo and the School of Padua, Jour
nal of the History of Philosophy 1, 1963, p. 223—231.

12 Comp. H. Rashdall, The Universities of Europe in the Middle Ages. 
A New Edition in Three Volumes, edited by F. M. Powicke and A. B. Em
den, vol. II, Oxford, 1964, p. 9—21.

13 On the Croats at the University of Bologna see D. Barbaric II Col
legio Ungaro-Illirico di Bologna nella storia culturale della Croatia, in: Col
legio Ungaro-Illirico di Bologna 1553—1764. A cura di G. P. Brizzi e M. L. 
Accorsi con saggi di G. P. Brizzi, D. Barbaric. P. Sakörzv, Bologna, 1988, p. 
XXV—XLI.
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Here we shall quote only some of the m ost famous examples: namely, 
the already m entioned Ivan Vitez of Sredna, Marko Marulić, Janus 
Pannonius Csezmiczki who was aw arded his doctor’s degree in canon 
law in Padua, Juraj Dragišić, Fran Trankvil Andreis, Fridrik  Grisogo- 
no who was aw arded his doctor’s degree in medical and philosophi
cal sciences and taught astrology and m athem atics from 1499, Franjo 
Petrić who studied at Padua for seven years, Antun Vrančić who stu 
died theology and law, Ivan Križan who was a lecturer of philosophy 
by the end of the fifteenth century, Andrija Dudić who studied at the 
University of Padua from 1558 to 1560, Faust Vrančić, Nikola Andreis 
who was the rector at the »universitas artistarum « in 1583, Giulio Ca
millo Delminio, M arkantun Dominis who finised his studies in Padua 
and later taught m athem atics, M alija Frkić, who taught theology »in 
via Scoti«, Juraj Dubrovčanin who was a professor or philosophy, and 
m any others.

The undeniable im mense im portance of the University of Padua 
for the history of philosophy and science in general on the one hand, 
and its evident form idable role in the education of the best Croatian 
minds on the other, especially in the period from the fourteenth  to 
the seventeenth century, confront the system atic exploration of Cro
atian philosophical heritage w ith a general task, which is in itself di
vided into three problem s which are partly m utually dependent:

1. To explore, if possible, the com plete num ber, the names, and 
the titles of all doctoral dissertations of all the Croats who have ever 
studied o r taught at this university.

2. To explore the role of the more im portant among them  in the 
life and in the intellectual atm osphere of the university.

3. To explore the influence of the Paduan milieu on conceptions 
and basic theses expounded in the works of the m ost prom inent Cro
atian hum anists.

The stated general task, consisting of the three research problem s 
as its segments, has been outlined before, in the title of a  booklet 
which, however, is not sufficient in itself to fulfill the greatness and 
extent of its requirem ent. The point in question is, namely, the stu
dy Hrvati i sveučilište it Padovi (The Croats and the University of Pa
dua) published by M.D. Grmek in 1957 in Zagreb. In keeping w ith his 
prim e scientific in terest in the history of medical sciences, the author 
dwells mainly on medical students from Croatia, m entioning now and 
then a philosopher, a theologian or a law student.’4 Although undeniab

w M. Grmek, Hrvati i Sveučilište u Padovi (The Croats and the Uni
versity of Padua), Zagreb, 1957 (Ljetopis JAZU (Annals of the Yugoslav 
Academy of Sciences and Arts, /vol. 62, p. 334—375), p. 347: »1 have not 
been in Padua long enough to be able to collect systematically all the ar
chival data concerning professors and students from Croatia. I have
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ly very valuable and useful, this study, however, merely form ulates 
the extensive research task which we would like to set down m ore 
precisely in this contribution, for the realization of which it will cer
tainly remain a fundam ental support and a sign-post, especially on 
account of the richess of the consulted and quoted literature.

Among the three above analysed segm entary problem s, the third 
is certainly the most difficult and at the same time the m ost im por
tant from the point of view of the history of philosophy, so that it 
should be dealt with only and exclusively by the historian of philo
sophy. It has been realized to a lesser degree so fa r in studies and 
monographs dedicated to individual Croatian philosophers from  the 
past (e.g. Raguscan, Frkić, Delminio, F. Vrančić) which have been 
w ritten and published as parts of the program m e of the Institu te  for the 
History of Philosophy.

The first two problem s, however, belong actually to historical sci
ence in the narrow er sense, and the prerequisite for their solution is 
the possibility of a long-term research into archival docum ents and 
related publications, which should be undertaken by experts on hi
story. Once published, the results of this research could be a valuable 
contribution to the identification and introduction to the main deve
lopments in the Croatian intellectual history in general, and they 
could be of great help in a more powerful constitution of the natio
nal cultural self-confidence. We shall have to content ourselves here 
only by m arking some of the indispensable and im portant sources for 
such research.

The main sources for the study of the role and im portance of Cro
atian lecturers and rectors in the life of the University of Padua are 
mainly known already and Grmek quotes them  to the full in his work. 
Among them, Fabris gives an orientation concerning the problem s we 
have been dealing w ith which is more or less superficial and insuffi
cient in its scope, while the com prehensive chronicles by Facciolati, 
Riccoboni ant! Gloria are much more useful.* 15 However, wc should add 
to these sources an edition which has been started  recently by the 
Paduan »Centro per la storia dell’Universitä di Padova« and is excep
tionally useful and extremely im portant for our needs. It is the year-

searched for the documents on some specific personalities, but I have also 
noted down the information concerning other people from this country I 
have come across incidentally. When dealing with medieval students and 
professors I have not taken into consideration their profession, but when 
dealing with later periods I have concentrated my attention mainly on me
dicine and natural sciences.«

15 G. Fabris, Gli scolari illustri della Universitä di Padova, Padova, 
1941. J. Facciolati. Fasti Gymnasii Patavini, I—III, Patavini, 1756—1757, (ms.) 
A. Riccoboni, De Gymnasio Patavino commentariorum libri sex, Patavii, 
1598,! (ms.) A. Gloria, Monumenti della Universitä di Padova (1318—1405), 
I—II, Padua, 1888.
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-book Quaderni per la storm dell’llniversitä di Padova which had been 
published in fourteen volumes (1968— 1981) up to 1983, when the ex
plorations were undertaken which have served as the basis of this 
work. Individual num bers contain longer specialistic essays on spe
cific philosophical and scientific them es which were prom inent in the 
history of the university, studies on individual nations and their m em 
bers, as well as on the activities and published writings of m ore im
portan t personalities who have left a trace and exerted an influence 
not only on the university itself, but on Italy and Europe as a whole. 
Besides, each volume contains a very' valuable and extraordinarily  rich 
bibliography of all the works, from the oldest to the most recent, 
concerning Paduan professors and students. We should expect that 
this im portant publication will find its place at the National and Uni
versity Library of Croatia and thus become available for research re
lated to the task we have spoken about.

As to the first task, i,e. to explore, if possible, the com plete num 
ber, names and titles of dissertations (where they exist) of all the Cro
atian students in Padua, only the H istorical Archives of the Univer
sity of Padua can be used as a source. The distinguished Hungarian 
historian A. Veress, who published a valuable collection of data on 
final papers and exams of Hungarian students in Padua in 1915, in
cluded, to be sure, in keeping with the political state of affairs and 
w ith views of the time, all the Croats, with the partial exception of 
the Dalmatians, among »hungares«.’6 Today we should consider this 
work, which was im portant at the time, to be inadequate and obsole
te, and not only in this respect. Basic corrections and additions should 
rely on the results of fundam ental explorations undertaken on the 
basis of m odern scientific methods.

The guide to the H istorical Archives written by Giuseppe Giomo 
under the title L’Archivio antico della universitä di Padua (Venice, 
1893) refers to the so-called Minoto Collection (Raccolta Minoto; Gio- 
mo\ op. cit, p. 76 and farther) as the most adequate for our task. 
Within the collection, for instance in the m anuscript 649, all the pro
fessors of philosophy from  1274 to 1509 are listed; the m anuscript 661 
lists the names of professors of m etaphysics from 1469 to 1739, w'hile

Matricula et acta Hungarorwn in universitate Patavina studentium 
11264—1864). Collegit et edidit Dr Andreas Veress, Budapest, 1915, p. VITI.: 
»Investigatione mea etiam Croatae Sclavoniaeque memini, sed omnino 
praeterii Dalmatiam, ob solutum et intermixtum cum Hungaria nexum, 
praesertim vero, quod huius iuvenes ab illa separatum coetum (nationem) 
effecerant, nihiloque cum Hungaris commune habebant. E Dalmatis solum 
illos inter nostros numeravi, qui expresse Hungaros se esse fatebantur, ut 
e. gr. Marinus Ungarns Dalmata anno 1508; sive illos, qui in Hungarian! 
reversi, in illa habitantes nomina sua serptorum, historiographorumque 
gloria ornabant, ut Antonus Verancsics, Faustus eius nepos et allii. Ad 
iuvenes Fluminenses vero post annum 1779-um solum animum intendi, tum 
enim civitas Hungariae adnexa est.«
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in other m anuscripts we can find the names of professors of astro
logy, m athem atics, etc. In addition to the docum ents belonging to the 
Historical Archives, the most valuable source is certainly the book by 
F. ,DorfighelIo entitled Elenco dei laureati in Padova esteri e non *pa- 
dovani, whose two volumes from part of the m anuscript no. 43 of the 
University Library of Padua.

All the m entioned sources, however, present a hardly surm oun
table difficulty for the realization of the given task. Namely, in addi
tion to their being hardly legible and therefore requiring at num e
rous points the paleographer's competence and skill, they are difficult 
to use for another, additional reason, for the understanding of which 
we should say a few words about a peculiarity of the University of 
Padua.

From its very foundation its students had been divided and or
ganized according to the criterion of their geographical origin into 
so-called »nationes« which was custom ary at all the great early uni
versities except at the Oxford University w here as early as 1274 the 
system of nations disappeared. At the beginning there were only two 
groups at the University of Padua, namely »i citramontani« i.e. the 
Italians as the form er and »gli oltram ontani«, i.e. foreigners, as the 
latter group. In the sixteenth century, however, the division became 
much m ore complex: »The University of Law« consisted of nothing 
less than twenty-two nations, while »the University of Arts« was made 
up of students divided into seven nations. The m ost numerous, influ
ential and best organized of all was the German nation. It was fol
lowed in the order of im portance by the Polish, British, Galish and 
otner nations.

The difficulty lies in the fact that Dorighello, as well as m ost of 
the documents in the Historical Archives of the University, lists the 
names of the students under their respective »nations«. Thus we so
metimes find the Croats under the heading of »Ungharesi«, and so
metimes under the headings of »Dalmati«, or »I Dalmati e gli Is tria
ni«. Often we come across their nam es outside any definite nation so 
that we can guess only from the form of the nam e or, if we are more 
fortunate, from the denotation of the town of origin (e.g »da Ragu- 
sa« o r »da Zara«) that we are dealing w ith a Croat. Besides, as it is 
well-known, many people from this country who studied abroad were 
called by several variants of their Latinized or Italianized names at 
the time.

A recent edition has elim inated greatly the mentioned difficulties. 
It is Acta graddum academicorum Gymnasii Patavini (1406—1806), 
which has been published for !he past twenty years in Padua as a 
part of the more com prehensive edition entitled Fonti per la. storia 
dell'universitä di Padova. They have been appositely announced by the 
publisher in the following way: »Acta incorporate for the first time the 
documents concerning the awarding of doctor's degrees to students, both 
Italian and foreign, who have attended the University of Padua in the



26 Barbarić, D., The Importance of the University . . . .  Studie . . .  I (1990), pp. 17—27

course of four centuries. These docum ents, discovered through lasting 
research in archives and libraries, do no t list only the names of lau
reates, b u t of professors, students and vvitneses as well. All the na
tions of Europe, and all the regions of Italy  have been included: a 
m ultitude of persons, both, famous, less-known, or completely un
known. As the backbone of the school of Padua, Acta  are a register 
of the indubitable richess and usefulness for historians of European 
culture and science.«

Acta have been planned to consist of eight sections, each com
prising several volumes. Up to 1983 only the books pertaining to the 
first and third section have been published completely; within the 
first section three volumes have been published (1. ab anno 1406 ad 
annum 1434, Padua 19702, p. XXI +  332; 2. ab anno 1435 ad annum 
1450. Padua 19702, p. X II +  355; 3. Index nominum. Padua 19702, p. 
XII +117), while w ithin the third, four volumes have appeared (1. ab 
anno 1501 ad annum  1525. Padua 1969, p. XXII +  448; 2. ab anno 1526
ad annum  1537. Padua 1970, p. V III +  454; 3. ab anno 1538 ad annum
1550. Padua 1971, p. V III +  423; Index nominum. Padua 1981, p. 
XXVIII +  200). The second section, which should contain data for the 
period from 1451 to 1500 was still in preparation at the time, as well 
as the o ther sections, for the period from  1500 to 1806.

Even a cursory view a t the volumes which have been published 
so far points to the im portance they might have for our research. 
Although the indexes of names concluding each section are invaluable 
since they elim inate greatly the problem s which face us in the explo
rations of docum ents at the Historical Archives of the University of
Padua, or of the Dorighello's list, we shall nevertheless have to read 
carefully each of the names m entioned on the pages of this valuable 
publication. I t is certain that in this way we shall be able to find a 
large num ber of personalities belonging to the Croatian intellectual 
tradition which have not been recorded so far and determ ine the 
degree in which the Croats have participated in this im portant Euro
pean centre of science and education.

Once A c ta ...  have been com pleted, it will be the opportunity  to 
reach a fairly com plete insight into the im portance of the University 
of Padua for Croatian intellectual tradition through sim ultaneous ex
ploration of the three questions which have been posed here. Such 
insight could encourage us to participate in curren t philosophical and 
historical tasks of ou r time with greater self-confidence and resol
ve. It is in this that historical research would find its true meaning 
and achieve its realization.

TRANSLATED BY LELIJA SOCANAC
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ZNAČENJE SVEUČILIŠTA U PADOVI 
ZA OBRAZOVANJE HRVATSKIH HUMANISTA

Sažetak

Sveučilište u Padovi, osnovano 1222. godine, jest zajedno s onima u Bo- 
lonji Parizu i Oksfordu, jedno od najstarijih i bez sumnje najznačajnijih. 
Vrhunac svoje važnosti i utjecaja steklo je ono u 15. i 16. stoljeću, kad 
predstavlja glavno europsko središte averoističke interpretacije Aristotelo
ve filozofije. Tada je postalo izlazištem humanističkog pokreta u mnogim 
europskim zemljama, kao što su, s druge strane, upravo na njemu — pr
venstveno zaslugom G. Galileia, koji tu predaje od 1592. do 1610. godine ■— 
postavljeni temelji novovjekovne metodologijske revolucije unutar prirodnih 
znanosti.

Zajedno s mnoštvom važnih ličnosti iz Njemačke, Engleske, Poljske, 
Francuske, Mađarske, Češke, Grčke i ostalih zemalja, mnogo je čuvenih 
hrvatskih humanista studiralo na sveučilištu u Padovi ili tamo predavalo. 
Ta činjenica postavlja istraživanju hrvatske filozofske baštine nekoliko bit
nih zadataka: ustanoviti točan broj hrvatskih studenata i predavača, za
tim njihovu ulogu u povijesti samog sveučilišta, kao i obratno, utjecaj du
hovne atmosfere padovanskog sveučilišta na njihove osnovne filozofijske 
i znanstvene koncepcije.

U ovome su članku nabrojani i u osnovnim crtama karakterizirani 
glavni izvori za jedno takvo istraživanje.
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A CONTRIBUTION TO THE EXPLORATION OF 
RENAISSANCE THOUGHT: »MAGIA NATURALIS« AS 
»SAPIENTIA« AND »SCIENTIA NATURALIS«

ERNA BANIC-PAJNIC 
(Zagreb)

O riginal Paper 
UDC 133.1:1(091)

»On peut n’avoir qu’un goüt 
mediocre, aujourd’hui, pour 
1’ occultisme et la magie. Mais 
est-ce bien la question? II 
s’ agit de comprendre.«

A. J . Festugiere, La revelation d'Hermes Trismegiste, I , 362

In discussing the absolutism  of any »Presentness« (»der Apsolu- 
tismus der jeweiligen Gegenwart«) as a kind of superstition, as well as 
the thesis that im portant reversals in hum an thought and action 
should never be simply subordinated to the h istorical self-intelligibili
ty of modernity, Hans Blumenberg, inter alia, points to the enorm ity 
of the effort necessary to draw magic and ritual out of the sphere 
of pure contem pt (»Ich erinnere nur daran, welche immense Arbeit 
geleistet werden m usste, um Magie und Ritual aus der Sphäre der pu
ren Verächtlichkeit herauszuholen«).1

Although we shall not discuss here the main subject dealt with 
in B lum enberg’s treatise in which he m entions magic as an example 
of a certain type of historical approach to phenom ena in the history 
of human thinking and action, a few rem arks which are closely rela
ted to the problem  discussed by Blumenberg will nevertheless be use
ful as an introduction to the subject of Renaissance magic.

What is the real m eaning of Blum enberg’s statem ent? W hat »im
mense effort« has been made with regard to magic? * *

1 Hans Blumenberg, Die Genesis der kopernikanischen Welt, Suhr- 
kamp, Frankfurt, 1975.

* Occult sciences deal with hidden qualities (virtutes occultae) owing 
to which the relations of sympathy and antipathy are established in the 
three kingdoms of the world — animal, vegetable and mineral; it was said 
in the Middle Ages that these relationships were »secret in nature«. Areas 
in which these sciences are applied are the so-called »occult arts«.
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The rationally founded m odern thinking assum ed in its very be
ginning a basically negative attitude towards all the so-called occult 
arts and pseudo-sciences, including magic. This a ttitude resulted in 
the definition of magic according to which it is just a »primitive« 
form of behavior characteristic of prim itive  civilizations and as such, 
as a subject of anthropology, sociology, ethnology etc. p resen t within 
modern views based on scientific principles. Any attem pt, however, 
a t the emancipation from the exclusiveness of the way in which Xve 
think and relate ourselves to the world today, the attem pt which 
relies prim arily on the breakdown of ossified forms of reasoning and 
consequently on the evaluation of things and phenom ena in the world 
by trying to follow their development back to their very origin, abo
lishes the certainty (Selbstverständlichkeit) of many attitudes.

By immersing ourselves into the study of the genesis of modern 
world-view we can reach the fundam ental layers, comprising, among 
other things, our »negative disposition« towards the way of thinking 
and m an’s relationship to the world characteristic of the age in which 
m odern thought was born.

To those who have taken part in that attem pt at em ancipation 
and who have replaced the a ttitude of »nostrocentrism« (Die Nostro- 
zentrik, Blumenberg, op. cit.) by the attitude of historical relativism, 
and have looked for the foundations of m odern world-view together 
with the processes which led to the radical change of m entality, as 
well as for the motives for the negative disposition of m odern thought 
towards different form s of thinking and action constituting the old 
mentality, another, different view of the im portance of these forms 
for the b irth  of the m odern world-view has been opened.

First of all, a possibility of the exploration of phenom ena which 
had been alm ost non-existent throughout the centuries of the explora
tion of the history of hum an thought has been opened. Many areas 
of life, formerly defined as »obsolete form s and mere superstition« 
have been put under the magnifying glass of scholars who have rea
lized that the unambiguous determ ination of the relationship of mo
dern way of thinking towards these areas depends on the structure 
of this form of thinking itself, which is at the same time its determi
nation and its limit. Owing to this attitude, the view of a whole richess 
of form s of Renaissance thought had been obscured w ith time. Mo
dern thought, despite the fact that it had been rationally grounded in 
opposition to these forms, nevertheless extracted from them some
thing which had been built into the very foundation of m an’s modern 
relationship towards the world.

It has been the result, however, of the »immense Arbeit« of hi
storians of science and philosophy who have understood, in studying, 
for example, the phenom enon of magic in a new light, the immense 
im portance it had at the time of the »beginnings of m odern age« in
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which it had the role of the highest form of m an’s self-affirmation, as 
the activity in which man could affirm  himself as a »deus in terris«, 
and even as a »deus in universo« (according to Renaissance thinkers 
themselves).

Once the path for the exploration of phenom ena like magic and 
the so-called occult arts  which had formerly been completely neglected, 
has been opened, the historians of philosophy and science have found 
themselves confronted with the task to study the reasons and motives 
for the revival of interest in these areas in the Renaissance period, to 
examine the fact that even the greatest Renaissance thinkers discus
sed magic and even referred to themselves as »magi«, to examine 
which structures of thought were at work in these areas, to establish 
the kind of relationship towards the new spirit which can be felt in 
the works of great Renaissance thinkers who, like Galileo and Coper
nicus, had been striving already towards a new in terpretation  of the 
world, to explore that which was »primitive« in Renaissance magic, 
to determine the origin of the new natural science in it as well as to 
point towards the processes which represented the transition from 
one sphere into the other. Their task has been prim arily  to examine 
the processes which had brought about the radical change in m an’s 
relationship towards a certain  form  of thinking about the world, a 
certain form of experiencing the world and its appropriate action, the 
»magical« being only one of its attributes.

On the basis of these explorations there have been attem pts to 
prove that processes which brought about the transform ation of m an’s 
attitude to magic were more com plet than it can be assum ed from 
the mere stating of the fact that w ith the advent of m odern age the 
rational attitude of man towards the world prevailed, so that it neces
sarily assum ed an inimical attitude towards all that is related to ma
gic. The complexity of the process has been reflected in a broad scale 
of views of h istorians of philosophy and science concerning the rela
tionship between magic and the new natural science, ranging from 
opinions of those who see in Renaissance magic and in the type of 
the Renaissance magus predecessors of modern science (e.g. F. A. Ya
tes in her article The Herm etic 'Tradition in Renaissance Science, in 
Art, Science and History in the Renaissance Science, 1967)J to those

2 »The Renaissance magus had his roots in the hermetic core of Re
naissance Neo-Platonism, and it is the Renaissance magus, I believe, who 
exemplifies that changed attitude of man to the cosmos which was the 
necessary preliminary to the rise of science.« »And if, as I believe, the Re
naissance magus was the immediate ancestor of the seventeenth-century 
scientist, then it is true that Neo-Platonism as interpreted by Ficino and 
Pico was indeed the body of thought which, intervening between the Mid
dle Ages and the seventeenth-century, prepared the way for the emergence 
of science.« (258 p.)
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who think that magic is a phenom enon which has become obsolete 
long since.

Magic is evidently one of those areas which, owing to the negative 
attitude of modern thought which assum es a critical posture towards 
everything that preceeded it, has not been sufficiently »objectively« 
examined so far with regard to its im portance for the history of hu
man thought.

I t is only in the course of the past few decades that historians 
of philosophy and science became distinctly aware of the fact that 
earlier approaches to the exploration of Renaissance philosophy and 
the Renaissance world-view were functions of the understanding of 
the development of science and scientific process characteristic of the 
m odern age, which were then put within parentneses in o rder to at
tempt, from the positions which tend to overcome the »mentality of 
the m odern age«, a new approach, based prim arily on the negation 
of such an interpretation of scientific progress according to which 
»there is only a single, unique scientific« tradition and according to 
which science is not seen as a series of m utually opposed theories and 
»isms« but as a process in which even the most revolutionary rever
sals preserve the fundam ental core arrived at by previous generations, 
representing more general theories which incorporate also »old« theo
ries as particular cases« (P. Rossi, Aspetti della rivoluzione scientifica. 
Naples, 1971, p. 37).

A critical attitude towards the historiographic approach which re
jected enormous areas of hum an experience as mere superstition and 
»dark« rem nant of the Middle Ages searching only for the elements 
of the new in all the m anifestations of Renaissance spiritual life and 
which, viewed from the perspective of a radical break with the old, 
extracted from all the forms of Renaissance life exclusively those 
form s of thought which will become characteristic of new science, so 
that this approach always proved inadequate when trying to resolve 
a com plicated web of directions in Renaissance thought and of the ori
gins of m odern natural science, so that this critical a ttitude towards 
suqh approach came as a result of the conviction (based on the in
sight into Renaissance texts themselves) that a fuller understanding 
of these very complex processes which led to the Copernican reversal 
that occurred so fatefully for man at that time, can be reached only 
if those forms in which the Renaissance spirit was m anifested, and in 
opposition to which, bu t also as a continuation of which, the modern 
world-view was formed, are taken to consideration. These are pre
cisely the areas which are usually avoided by historian of philoso
phy and science in their accounts of the Renaissance as not worthy of 
their attention. If we apply this to magic, as an area which had been 
neglected, rejected and considered to be beneath one's dignity, we 
shall see that one of the results of such efforts of scholars dealing 
with the Renaissance has been the insight that man inherited the ten
dency to dom inate nature, considered to be a defining characteristic
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of natural science understood .in its mechanistic sense, from an area 
which we would hardly ever relate to natural science.3

Cesare Vasoli w rites extensively about the historiographical p ro
blem related to magic in the introduction to the book Magia a scienza 
nellä civiltä umanistica  (Bologna, 1976), a specific anthology of texts 
concerning the Renaissance magic (comprising works by L. Thorndi
ke, E. Cassirer, E. Garin, P. Rossi, F. A. Yates, D. W alker and other 
contributors, associates of the W arburg-Institute). In this introduction 
Vasoli discusses the factors which have been responsible for the ne
glect of this area in the explorations conducted by historians of philo
sophy and science, methodological problem s encountered by anyone 
dealing with the subject, and finally the state of the art in scholar- 
snip today.

The phenomenon of the magical should therefore be explored in 
its various aspects ranging from magic, the practice of thaum aturges, 
inheritors of archaic priests, who were w orshipped in Rome, to Neo- 
-Platonic theurgic philosophers who tried to ground magic as a prac
tice on m etaphysical systems (their work was directly continued by 
Renaissance Platonist philosophers, the au th o r’s note), from the most 
vulgar forms of fortune-telling to the highest forms of philosophical 
reference to the aspiration of the magical to affect the secret course 
of life . . .

Directing our attention to the im portance of a correct h istorio
graphic approach, Vasoli points out that one of the greatest obstacles 
to the adoption of a correct approach to the phenomenon of magic 
in the Renaissance period has been the conviction of historians of sci
ence and philosophy »that magic belongs to an archaic world and re
presents an »irrational« core of unconscious archetypes and tha t as 
such it represents an obstacle to the development of scientific tho
ught«. It is on account of this that an am ple body of Renaissance lite
rature had been rejected as an ensemble of absurd, bizarre and silly 
doctrines of Renaissance magi. Vasoli also points out that, on the 
other hand, many scholars who have studied the origins of m odern 
science or technology and have understood the im portance of this li
terature, have tended to overemphasize this im portance bv looking

3 »Um das Herauswachsen des modernen naturwissenschaftlichen Den
kens und damit unseres heutigen Wirklichkeitsbegriffs aus der Naturphilo
sophie der Renaissance voll zu würdigen, muss man sich klarmachen, dass 
diese Naturphilosophie in die umfassendere Struktur einer der heutigen 
ganz entgegengesetzte Bewusstseinshaltung eingelagert ist. Aber weit ent
fernt davon, dass dieses magischastrologische Denken einen Aberglauben, 
eine »irrationale« oder unkritische Haltung darstellt, ist es vielmehr so, 
dass vor allem auch der astrologische wie teilweise der magische Gedan
ke der Träger eines strong naturwissenschaftlichen Ideals, der Typus kau
salen, Gesetzmässigkeiten suchenden Wissenschaft ist.« (Magisches und na- 
tur-wissenschaftliclies Denken in der Renaissance, Ren the — Fink, Darm, 
Stadt, 1933).
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in it exclusively for sources ol future scientific practice. In judging 
the role and im portance of this discipline in the »pre-critical period«, 
the au thor also emphasizes that we should always keep in m ind that 
standard  concepts of either science or philosophy can not be used as 
a starting-point here. In this case the historiographic approach should 
adopt a course different from the usual standards of understanding 
appropriate to science and philosophy and be prepared for rigorous 
and patient research in order to reconstruct the effective dimensions 
of the phenom enon, the role it had under certain social and cultural 
circum stances, as well means and form s to which it owed its diffusion, 
while keeping in mind that this research, with regard to the comple
xity of the phenomenon, m ust have insight into all levels of its mani
festation (So that, for instance, the study of art, namely the explora
tion of »symbolic forms«, i.e. of images which are related to the con
tinuity of the oldest myths and to the discovery of archetypes which 
have been preserved for thousands of years, has recently greatly con
tributed to the throwing of light on the phenomenon of magic).

Finally, w ith regard to the state of the art in research today, Va- 
soli concludes that this expansion of the field of research has contri
buted to the fact that the historiographical problem  of the Renaissan
ce magic has ceased to be a subject which was frequently explored 
one-sidedly by individual specialists, but has become a meeting-point 
where different m ethods of research are confronted and can therefo
re oe compared.

From Vasoli’s claims it follows that the basic difficulty in the his
torical exploration of the phenom enon of magic and the search for 
meanings which it had in the Renaissance period, lies prim arily in the 
complexity of the phenom enon itself, as well as in the fact that it is 
m anifested on so many different levels. A direct approach to particu
lar problem s related to magic presents fewer difficulties than the at
tem pt to outline briefly all the aspects in which it is possible to re
gard the phenomenon of magic w ithin the fram ework of Renaissance 
culture, and give a sufficiently comprehensive insight into all problems 
related to magic which we encounter in the am ple literature which 
appeared in the period from the fourteenth  to the sixteenth century, 
in order to gain at least an im pression of w hat magic m eant for dif
ferent authors, and outline briefly the m ost im portan t approaches of 
historians of philosophy and science who have been dealing w ith this 
literature very intensely in the course of past few decades, in the ef
fort to penetrate the essence of the relationship between the magical- 
-astrological and the new natural-scientific concept of the world.

We shall nevertheless attem pt to give such an account, especially 
because of the fact that in this country alm ost nothing has been w rit
ten on the subject, which has recently been dealt w ith very extensi
vely in the field of Renaissance studies.
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We shall a ttem pt to give at least a partial insight into the im por
tance of magic in the Renaissance bv giving quotations from original 
works of Renaissance thinkers and at the same lime enable the rea
der to gain an impression, on the basis of such an insight, of the ju 
stifiableness or unjustifiableness of altitudes and conclusions of so
me historians of philosophy and science who have been dealing with 
the subject, as to the validity or failure of their approach, etc.

We have included among the quotations of original Renaissance 
texts also the texts of some of Croatian Renaissance philosophers who 
dealt with the problem of magic. We have considered it the more ne
cessary because their works have not been studied at all with regard 
to this specific problem.

According to Pico della Mirandola, magic is nothing else but »per
fecta et summa scientia« (in the work Conclusiones magicae)*.

This famous Renaissance thinker, who dedicated many a passa
ge in his philosophical disputes to the problem of magic and the Ca
bala, insisted on the distinction fetween the natural magic (»magia na
turalis«) which, according to him, is nothing else but »scientia natu
ralis« and the other, demonic magic, condemned by the Church (which 
he wrote most extensively about in the already mentioned Conclusio
nes and Apologia where he stressed at several points that »natural 
magic« is ju st a part of natural science /illa  pars scientiae naturalis, 
quam ego nunc voco magiam naturalem «/). This natural science, which 
he calls natural magic, can perform  m iracles »mediantibus virtu tibus 
naturalibus« and is really a »practica scientia naturalis« which would 
mean an applied natural science, »quae praesupponit exactam (!) et 
absolutam cognitionem omnium rerum  naturalium  quasi apicem et fa
stigium totius philosophiae« so that it is »nihil aliud, quam naturalis 
philosophiae aboluta consummatio«.

In this »perfect consum m ation of philosophy« Pythagoras, Em pe
docles, Democritus, Plato and especially Zoroaster distinguished them 
selves most.

This is not unusual since it »totius naturae cognitionem complec
titur« and, besides, it is not adversary, but com plem entary to the Chri
stian doctrine (»Nulla est scientia, quae nos magis certificet de divi
nitate Christi, quam magia et cabala«). Besides, magic, according to 
him, does not belong to the o rder of »revealed knowledge« but is the 
highest within the order of sciences which are »humanitus inventae«. 
It belongs to the sciences which are »inventae, acquisitae per demon
strationem« in which knowledge is acquired a posteriori »per effec
tus«. Pico was among the first who tried to rehabilitate magic, em pha
sizing that this term  should not necessarily mean the magic which was 
forbidden by the church, but may involve the very roots of magic

* All quotations are from Opera omnia, ed. E. Garin, Turin 1971.
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which the Persian meaning of the word (sapientia) refers to. In gene
ral, »magiam operari non est aliud quam  m aritare mundum« (Apologia!.

Marsilio Ficino, the au thor who either translated  or commented 
upon the most im portant works of the Renaissance Platonic and Neo- 
-Platonic tradition, is especially im portant for the exploration of Re
naissance magic. Ficino’s case is the m ore im portant to any student 
of Renaissance magic because it reflects the »dual« character of ma
gic to the extent that it is prim arily  a mode of m an’s action and of 
his relationship to the surrounding world, so that it is »an art of per
form ing miracles« (ars magica) bu t by being an a rt it requires at the 
same time a system of knowledge (which is, in this case, frequently 
considered to be »secret, hidden«), so that magic is thought to be a 
kind of a »more secret philosophy« (Goclenus’ philosophia secretior) 
and, w hat is more, the highest wisdom (sapientia) incorporating the 
system of oldest philosophical and theological traditions (from Zoro
aster, through Hermes, Orpheus, Pythagoras, and Empedocles to Plato).

Ficino inherited this philosophical tradition (both Platonic) and 
Neo-Platonic) which incorporated the experience of the w orld owing 
to which the existence of the magical was made possible at all (so 
that von-Renthe-Fink in the work we have m entioned can talk about 
the »magic idealism« of the Florentine Academy).

This magic idealism  is m anifested in the »magic ideal« which is 
characteristic of the new ethical system of Platonically oriented Re
naissance philosophers, and it is frequently referred to by Ficino him
self in his work De vita libri tres, Basel 1532, as well as in his other 
works. Ficino, on the one hand, presents him self as a Renaissance »ma
gus« giving concrete instructions on how to a ttrac t favourable influ
ences of celestial bodies by means of certain  objects on earth . On the 
o ther hand, his works express a world-view, the exposition of which 
includes the in terpretation  of prerequisites for the practice of »magi«. 
»Magus« is elevated here in the best meaning of the word, as the one 
who has penetrated  the secrets of the world as the greatest of sages, 
the one who has »caught« the hidden thread of events, understood 
the secret of creation and thus owing to this insight, acquired the 
ability to influence the world, realizing in this way the divine in man 
(»Homo ig i tu r . . .  est quidam  Deus«), Ficino grounds the possibility of 
magic on love understood as a cosmological principle (»copula mun
di«), as the prim ary mode of m anifestation of the soul of the world 
and of the essential force of conservation in the unverse (»Tota vis- 
magicae in am ore consistit«). It is upon this attraction , which exists 
among things on the basis of congeniality of their essence, tha t na
tural magic is founded. The real magic consists in attraction, as the 
essential force operating between things of this world (»attractio«) 
so that, accordingly, »nature is magus everywhere« ( . . .  »ubique igi
tu r  natura maga est«). Magus is a sage who is actually »phi
losophus naturalium  rerum  astrorum que peritus quem proprie ma-
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gum appellare solemus« (De vita triplici, 233) and he subordinates the 
earthly to the celestial, i.e. thel ower to the higher (»Subjicit magus 
terrena coelestibus, imo inferiora passim superioribus« . . .  ibid., 234). 
As we have already said, Ficino derives this power of magic from hy
potheses on the organization of the universe, since according to him  
»mundus animal in se magis unum  est« and »mundanum corpus est 
ubique vivum«; i.e. it is filled with soul which is ubiquitus (»Tota in
terim est simul ubique«) and the life of the w orld is in everything 
(»Vita quidem mundi omnibus insita«). This universal life of every
thing is nevertheless more present in the supraterrestria l, so that it 
is from there that the lower, terrestria l world receives influences. Ma
gic, as the application of the concept of relationships in the w'orld is 
actually a way in which man can »get hold of« favourable influences 
from higher spheres by means of »natural phenom ena which surround 
him in the lower world« (natural magi are those »Qui naturales m a
terias opportune sausis subjiciunt naturalibus m ira quaedam  ratione 
formandas«).

»Simile simili nutriatur«  — Ficino thus points out the m otto of 
magi (constantlv referring to Plotinus and to those parts of Enneads 
in which he speaks of the universe as a uniform  organism which has 
come from one source and in which one part can influence other 
parts, or to those where he says that the universe is full of signs and 
that a sage is the one who, by judging from one part of a sign, is able 
to recognize the other) and he thinks that, since everything is in ter
related, »our soul and body can be adapted to the celestial world and 
win over celestial influences for themselves« (De vita triplici). These 
influences can be won over not only by means of those qualities of 
things which are within the reach of the senses, b u t even more by 
means of those which are incorporated into things in the celestial 
world and are hidden to our senses (»Neque tam en dicimus spiritum  
nostrum coelestibus duntaxat, per qualitates rerum  notas sensibus 
praeparari, sed etiam multoque magis per proprietates quasdam  rebus 
coelitus insitas et sensibus nostris occultas, rationi vix denique notas. 
Nam quum proprietates cismodi carum que effectus d em en ta ri v irtu 
te constare non possint, consequens est a vita spirituque mundi per 
ipsos stellarum  radios singulariter proficisci, ideoque per eas spiritum  
affici quam plurim um  atque quam prim um  coclestibusque influxibus 
vehementer exponi«, ibid., 159).

Ficino goes on to say that, according to Platonists, it follows that 
»the machine of the world is made up such a way that in the ter
restrial world the celestial is present under terrestria l conditions, and 
the terrestrial is present in the celestial under celestial conditions« 
(»Confirmatur dictam  illud valde platonicum, hanc mundi m achinam 
ita secum esse connexa, ut et in terris coelestia sint conditione terre
na, et in coelo vicissim terrestria  dignitate coelesti« . ..)  thus abo
lishing, in a way, the hiatus between the sublunar and the supralunar
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world, since both worlds are perm eated with the same Iite, and the 
same laws of events are valid in the lower as in the higher world.4

It is interesting to hear also the opinion of Frane Pctrić (Francis- 
cus Patritius), on magic which certainly follows the footsteps of the 
previous two (those of Pico and Ficino) which, if we keep in mind 
his interest in the herm etic tradition in general, together w ith the sy
stems of Ficino and Pico, forms an integral complex of knowledge 
and belief, whose integrity is confirm ed especially with regard to her
metic tradition, which is im portant for their attitude towards Renais
sance magic. Frane Petrie (in his work Zoroaster el eins 320 oracula 
clialdaica, Ferrara, 1591) tries to find the sources of the repulsion to
wards magic, emphasizing that it is in this case understood in only one 
way. According to him, however, we should distinguish three kinds of 
related arts: magic, goety and pharmacy. »Plato magiam deorum cul
tum esse affirmat« (in Alcibiades) is the beginning of Petrie’s discus
sion of magic which he continues with a quotation from Porphyry’s 
text De abstinentia, on the Persian origin of magic. The magus is ac
tually »Dei cultor et cognitor«. What is more, »theologia et religio« 
(!) according to him, are »prima magiae pars«, which makes the im
portance awarded to magic by these Renaissance Platonic philo
sophers, more or less clear. It is obvious that here Petrie w ants to 
restore magic in its original sense, and we should regard this wish as 
a constituent part of the effort, especially prom inent in the Renais
sance, to reach the original, primeval content of cognitive and religious 
experience which was to m anifest itself in the need to »purify« the 
inherited forms and restore that »prisca theologia« in which magic 
as »sapientia« is inseparable from the Chaldean-Egyptian and Greek 
philosophic and religious tradition  which is incorporated into the ve
ry foundations of European culture.

The part of Petrie’s text discussing the second aspect of magic, 
which is nothing else but natural science, is of a special importance 
(»Alia magiae pars est cognitio coelestium m otuum  atque virium exac
ta. Per quam et influxus coelorum in haec inferiora percipiuntur, et 
ad humanae usum vitae, in sem inationibus, plantationibus ct in uni
versum in omni agri colendi ratione fructus capiuntur«). The third 
part of magic is nothing else but medicine! Petrie concludes his dis
cussion in the following way: »Magiam in universum  naturae totius 
cognitionem complecti. Non eam quidem, quae in usu hodie est apud 
peripateticos, quae in sola Aristotelis verborum  in terpretatione ver
satu r tota, nihil pensi habens, si res aliter se habeant, quam ipsi in

4 On the importance of magic in the philosophy of M. Ficino comp. 
P. Walker, Spiritual and demonic magic from Ficino to Campanella, Lon
don 1958, and W. Beierwaltes, Neuplationisches Denken als Substanz der 
Renaissance, in Studia leibnitianu, Sdhf. 7 (with ihe theme Magia natura
lis und die Entstehung der modernen Naturwissenschaft).
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duce suo intelligant. Sed eam, quae interspearsas, intersem inatasque 
mundo virtutes, quasi de latebris, ac tenebris in lucem evocans, non 
tam facit m iranda, quam operanti naturae fam ulatur. E t eam, quae 
universi partibus inest sym pathiam , quasi artifex prom it et in usum  de 
mundi recessibus, gremioque natu rae profert«, (all from  op. cit. 5 verso). 
Magic is nothing else bu t »Dei veneratio et coelorum atque naturae 
virium cognitio«.

The elevation of the role of the magus is related here to recollec
tions of a m ythical age when creative power of m an was m anifested 
most fully, in the perform ing of miracles, the age when »prisci theo
logi« were in the possession of all the secrets of the world and knew' 
the primeval pow er of w'ords upon which the magical power of action 
is founded (see esp. Dialogues on Rhetoric).

In his m anuscript De daemonibus (see the monograph by Ljerka 
Šifler-Prcmec, Zagreb, 1977) Nikola Vitov Gučetić (Nicolaus V. Gotius) 
refers to Pico della Mirandola and distinguishes between the demo
nic and the natural magic. He also refers to those parts of Plotinus’ 
Enneads according to which there are many philosophers who »have 
found the unity of active and passive qualities (virtutes) in natural 
causes«. Gučetić repeats that natural magic is not forbidden because 
it does not exceed in any way the limits of nature (Haec magia non 
prohibetur, quia naturae limites non excedit«).

In distinction from the authors we have discussed so far, Pavao 
Skalić (Paulus Schalichius) belongs to completely different intellectu
al circles, but nevertheless follows Pico in many of his them es (most 
obviously in his Conclusiones, w ritten  in 1553, which were modelled 
on Pico’s 500 conclusions) and adopts his model concerning magic, 
especially in the second volume of M isccllanorum  and in the work 
Occulta occultorum  (Cologne, 1570), when he says: »Nulla est scientia, 
quae nos magis ccrtificet de divinitate Christi quam magia et Cabala«, 
and when he repeats that magic, i.e. »scientia naturalis«, is efficient 
insofar as it is com plem ented bv Cabala. Skalić also repeats one of 
the commonplaces in sayings about magic when he claims that the 
one who deals with magic »potest omnia« insofar as he »cohibitis d e 
mentis. victa Natura, superatis coelis, progressus angelos ad ipsum 
Archetypum usque transcendit«.

Magic is therefore the area in which the dignity of man is reali
zed most fully, insofar as it is here that his power over everything 
is m anifested, enabling him to be equal to God.

A part of the text »Epistolae mathematicae scu de divinatione« 
written by Juraj Dubrovčanin (Georgius Raguseius) deals very exten
sively with magic and summarizes, in a way, all that was known about 
magic in the first half of the seventeenth century. Notwithstanding 
the fact that Ragusean’s approach, is defined from the very beginning 
by the au thor himself as »secundum solidam philosophiam catholicam- 
que theologiam«, we shall single out some of Ragusean’s statem ents
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concerning magic which we consider to be im portant (w ithout giving 
the pages for each individual quotation; the text De magia can be 
found on the pages 372—431 of the above mentioned work).

1) Magia vox persica est quae sapientiam  significat — whatever 
we mean by »philosopher« they mean by »magus«; but the w ord has 
in the m eantim e changed its meaning so that it is not used any more 
to designate pure philosophy, but the term  »magus« stands for the 
man »who perform s m iracles and their like« (»mirabilia quaedem et 
prodigiis similia efficientem«),

2) Magia laline accepta, est »ars« seu »facultas«, quae naturae 
cuiuscunquc, hoc est, tam corporeae quam incorporeae viribus, mira 
quaedam, insolita et communem hominum captum  excedentia, efficit.

3) Regardless of all the o ther possible divisions of this discipline, 
the Ragusean divides it into the natural and artificial (naturalis et 
artificiosa), based on w hether its factors depend on forces (vires) 
which are incorporated into the nature of things, result from human 
arts, or from demonic powers (excluding real miracles).

4) Magia naturalis, platonicorum  sententia, nihil est aliud quam 
exactior quaedam arcanorum naturae cognitio, quae caelorum ac si
derum cursu et traiectionibus variis, sym pathiis et antipathiis rerum  
singularum observatis, suo tempore, loco ac modo res rebus applican
tur, et mirifica quaedam hoc pacto perficiuntur, quae causarum igna
ris praestigiosa vel miraculosa videntur  (italics E.B.P.).

5) Artificial magic incorporates also the perform ing of miraculous 
deeds by means of various arts, such as geometry, arithm etic and as
tronom y (diverse »miraculous« devices, Archimedes' m irror, Boethius’ 
copper serpents etc.).

6) God himself can be considered the au thor of natural magic as 
the first to convey its com ponent knowledge to Adam. Solomon, Apol
lonius of Tyana, Cornelius Agrippa, Paracelsus, Roger Bacon, Geberus, 
Raim undus Lullus, Arnoldus Villanovus, Cardanus and Ioannes Bapti
sta della Porta were among those who excelled in this art.

7) The demonic magic is related to the Original Sin and to the 
abuse of m an’s desire for knowledge (-) and understanding of Good 
and Evil. From this source (the Biblical story of the expulsion from 
Heaven is related to this) the art spread to the Chaldeans, Persia, and 
finally to Egypt, and those who were initiated into this art »morbos 
curando, occulta emundando, fu tura praedicando au toritatem  sibi com
pararunt«.

8) Among the Greeks, Pythagoras, Empedocles, Plato, Democritus 
and other philosophers excelled in this art.

9) The natural magic is »maxime utilis« (»An non naturalium  re
rum  proprietates occultas intelligere hum ani ingenii vim et separa
tarum  m entium potestatem  scrutinari ad solidam philosophiam com-
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parandam maxime conducit?«). An understanding of such magic is 
even necessary, and it includes chemistry, for instance (»Chimici dum 
res agentes ad patientes applicant, m ira procreant, quae naturae vi
res excedere videntur, cum tamen naturalia sint, aurum  etiam purum  
putum, ut fertur, interdum  effecerunt, quod casu fortasse contigit, in
cidente in affectam  et praeparatam  m ateriam  vi illa et facultate coe
lesti, a qua proxime auri forma proficiscitur«).

10) The art of medicine is a part of the natural magic (»Medica 
ars . . .  pars est naturalis magiae; An non lapidum, herbarum  et ani
malium quorundam  viribus m ultarum que rerum  consensu atque dis
sensione perspecta morbi innum eri vel curatu  difficillimi interdum  
citissime a medicis personantur?«)

11) The influence of stars is connected to the effects of magic in
sofar as it is related to the universal force which creates and preser
ves the lower world (procreatio et conservatio mundi inferioris).

12) The Platonists claim that men are allowed to use the force 
separatarum m entium  (theurgy) in those difficult cases in which hu 
man art is of no avail.

The text Magia naturalis by Giovanni della Porta is an im portant 
link in the development of Renaissance magic. The work had about 
thirty editions (it continued to be published up to 1715) and it was 
an attem pt to constitute the natural magic as as system of natural 
science. The au thor says in this w ork that magic is »sapientia apud 
platonicos et perfecta naturalium  rerum  cognitio« w'hich is based on 
the attraction of the like to the like, and is nothing else b u t »univer
sae naturae contemplatio« (»Ex coelorum enim m otus consideratione, 
stellarum, elem entorum  corum que transm utationibus, sic anim alium , 
plantarum, m ineralium  eorum que ortus et in teritus occulta vestigan
tur arcana, ut tota scientia ex naturae vultu dependere videatur« (the 
mentioned work, p. 3). Finally, he answ ers the question posed in the 
introductory part of how it is possible to a ttract »virtutes« of the 
higher world, in this way: »Platonici magiam vocabant attractionem  
unius rei ab altera ex quadam naturae cognatione« and gives the in
terpretation that »all the parts of this world or m embers of a living 
being depend on the same au tho r and are m utually related by the 
link of one nature« (»Mundi autem  huius partes ceu animalis unius 
membra omnes ab uno authore pendentes, unius naturale coniunctio- 
ne invicem copulantur«, p. 22).

In discussing the question about the origin of magic (the text was 
translated to Latin by M. Ficino under the title De sacrifico et magia) 
believing that the answer could be found there, and says: »Proclus said 
in his book that philosophers founded magic (»magiam condiderunt«) 
when they established the relationship between things in nature , con
nections of everything to everything and the link of m anifested things 
to hidden ones, and when they understood that the celestial is present
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in the earthly and viceversa« (Ioannis B aptistae Portae Neapolitani, 
Magiae naturalis libri vigilanti, Rothomagi, 1650, p. 24).

Also Delia Porta distinguishes between two kinds of magic, one 
being »infamis« and the o ther »naturalis altera«. According to him, 
classical philosophers, namely Pythagoras, Empedocles, Democritus 
and Plato excelled in the latter, and were followed by »Platonic« phi
losophers (»platonici« meaning Neo-Platonists). These philosophers 
considered it to be what it actually is, namely »naturalis philosophiae 
portio« which consists of the »contemplation of universal nature« (»u- 
niversae naturae contemplatio«). From the observation of motions of 
stars, from  transm utations of elem ents and from the study of plants, 
anim als and m inerals, it »occulta vestigat arcana« and it has its star
ting-point in the perception of attraction and repulsion as the funda
m ental form of relationship between things in the world (»Ex proprie
tatibus quoque occultis, anim alibus, vegetabilibus et speciebus om ni
bus inest compassio quaedam , quam  Graeci sym patheian et antipathi- 
an nos tritius consensum dissensum que dicimus«).

It is im portant to note that Della Porta in m ost of his statem ents 
in the discussion of magic as a natural science refers to views of phi
losophers whom he calls »platonici«, especially to Iam blichus and his 
work De mysteriis* as well as to Proclus and his De sacrificio et magia.

W ith regard to this we should point out the following: it is abso
lutely certain that it is almost impossible to discuss Renaissance m a
gic w ithout mentioning the im portance of magic, i.e. theurgy in Neo- 
■Platonist writing which Renaissance authors refer to, not only becau
se of the fact that magic is discussed in these writings, but prim arily 
because they express a concept of the world which is built upon the 
kind of understanding of relationships between things and phenom e
na in the world which enables man to act in the world in the way 
which can be called magical.

Works of some Neo-Platonist authors (Porphyry, Iam blichus, Pro
clus) had an im portant role in the form ation, diffusion and reception 
of the conception according to which the organization of the world 
is grounded on magical relationships, i.e. the relationships of a ttrac 
tion and repulsion which depend on »virtutes occultae«, so that its 
only appropriate mode of action is magic. It results clearly that the 
phenomenon of magic can be discussed only as a function of a certain 
type of experience of (he world. With this survey of the in terp reta
tions of magic in Neo-Platonist w ritings we have touched upon the 
question of the source from which the European West derived its 
knowledge of magic in the fifteenth and the sixteenth century and of 
the from  of the magical which it revived.

* There is ample literature related to the question of whether this 
work was actually written by Iamblichus or by some of his disciples. See 
inter alia Th. Hopfner, Über die Geltcimlehrc von Iamblichus, Leipzig, 1922.
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Notwithstanding the fact that the m ajority  of Renaissance authors 
refer to the Persian origin of the term  and try to restore the old mea
ning to the term  according to which »magus« is equivalent to »phi
losophus«, it is evident that all the Renaissance thinkers who dealt 
with magic resorted to the form of thinking which we encounter in 
the age of the downfall of polytheism, which was the age of religious 
upheavals, towards the end of Antiquity, when the »hunger for a di
rect contact with the divine« came into being (S. Eitrem , Orakel und 
Mysterien am Ausgang der Antike) and when the Greek und Roman 
followers of old religions tried to breath  a new life into the old forms 
of religious experience by means of m ysteries and oracles in which 
the role of magi, »the ones who are initiated into the highest of my
steries and posses an absolute power over everything« (Eitrem, ibid.) 
is of the greatest im portance. When in the first centuries of our era 
we encounter the type of the man-magus as the central figure of spi
ritual developments and the symbol of hum an efforts, it m ust be seen 
as a result of the meeting of several directions of thought in a speci
fic form of syncretism 5 (from the course of development of Greek 
thought which evolved in the direction of religious philosophy and the 
attem pts to prevail over the rationally founded science of the Aristo
telian type, through pseudo-sciences (astrology, magic, alchemy, iatro- 
mantis) in keeping with new spiritual needs which were expressed 
partially as early as the last centuries BC (in the Academy probably 
immediately after Plato) as the em phasis on the fact that the philo
sophy of barbarians prececded that of the Greeks, so that the initia
tors of philosophy were actually Egyptians, Persians, Chaldeans and 
Indians, while the Greeks were only their disciples, to the diffusion 
of the influence of Oriental religions in which speculation concerning 
gods is not separated from the speculation concerning man and the 
material world, so that a theologian is at the same time a »physicist«.

In this confluence of various directions of thought into a new »spi
rit of the age« we should look for the root of those philosophical 
Neo-Platonist theories concerning the world and m an that opens up 
the possibility of magical action, which was taken up by the Renais
sance philosophers.

Doctrines about magi as those who »spend their time in the reve- 
rance of gods, sacrificial rites and prayers and consider fire, earth  
and w ater to be gods . . .« (Diogenes Laerthius), as philosophers who 
»were in possession of the science of nature and the art of reveran- 
ce of gods (Dio Chrysostom), and as divine men who, owing to their 
understanding of secret relationships between things have pow er over 1

1 »Der Synkretismus aller möglichen Religionen, Kulte, Götternamen, 
Göttergestalten, heiliger Formeln erreicht in der Magie dieser Zeit den 
Höhepunkt. Der Magier arbeitet auf seine eigene Weise mit der Gnosis, der 
höchsten Einsicht in das Rätsel des Göttlichen, nach welcher sich Herme- 
tiker wie Christen sehnten.« (Eitrem, ibid.)
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all, in conjunction w ith the cognitive hypothesis (the doctrine of uni
ty of the universe, of an all-relating sympathy, of man as microcosm, 
etc.) characteristic of those pseudo-sciences which aw ard the prim a
ry im portance to utility, instead of to theory and which stress prim a
rily the interest in the rare, the unusual and the strange, and in ter
pret things by means of their occult qualities (virtutes occultae), we
re brought together by Neo-Platonism to form one system of in ter
pretation of the world (especially Iam blichus and Proclus /in  his work 
Peri tes hijeratikes tehn.es/) which is grounded on the theory of suc- 
cessions-chains (seirai') which »were not actually discovered by Neo- 
-Platonism (since the idea was expressed as early as Corpus herm eti
čnui XVI and Asclcpius) but were established by it in the aspect which 
will be retained by the Arabs in the Latin Middle Ages as well as by 
Renaissance occultists« (A. J. Festugiere, La revelation d ’Hermes Tris
megiste, I, 91).

The central place w ithin this system of in terpretation is accorded 
to the one who has been initiated into the hieratic a rt, therefore into 
sacred mysteries and relationships which exist between things in hea
ven and on earth. Such man was to become the Renaissance »magus«.

The fact that Ficino translated  the m entioned Proclus’ text to La
tin and often quoted it ad litteram  in his w ork De vita triplici (Pro
clus’ treatise was translated  as De sacrificio et magia) corroborates 
the thesis that the Renaissance acquired its knowledge of magic from 
this source.

Proclus, referred to by Petrie in his Rhetoric as »il gran mago 
Proclo« bases his theory of sym pathy and antipathy between things 
in the world upon the doctrine of chains (seirai) of beings, which in 
a continuous succession of their m em bers connect the divine w ith the 
sensory and enable their perm anent m utual interaction, as well as 
upon the doctrine of the gradation of EVERYTHING (to pan). The 
closer an individual phenomenon is to the »power of the paradigm« 
(tou paradeigm atos dynameis) in the divine mind, the law of sympa
thy is more powerful in its operation. Divine pow ers are manifested 
on different levels, from the intelligible to the sensory, so that things 
on the earth  partic ipate in the same way in the »power« (dynamis) ol 
their divine idea (»in every chain everything is present in a specific 
way«). We encounter gradation in the terrestrial as well, namely, whi
le some things partic ipate in the idea only bodily (somatikös) as, for 
instance, stones, others do it by living, while anim als do it on an even 
higher level. In this way the whole of creation is w atched over by »in
term ediary beings« (theoi) to which individuals of a sphere of nature 
belong, and they are sym pathetically related to an appropriate divini
ty. In a way, the essence of divinity is em bodied in them in a certain 
degree. These beings are at the sam e time signs of the intelligible 
principle they em anate from. Man, as a dual being, belonging both 
to the domain of the body and to the dom ain of the soul, is related
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to the higher world through dual sympathy. Proclus asks (in the Book 
II of Proclus’ com m entaries of Timaeus, p. 31, transi, by. A. J. Festu- 
giere): »What is it that produces in things the relationship of sympathy 
to a certain divine power (dynamis) if not the fact that they receive 
from N ature the »Characters« owing to which some correspond to 
this and others to that series (seira) of gods?«. He goes on to say: »Sin
ce nature is »suspended« onto gods themselves and since it is d istri
buted into the orders (täkseis) of gods, it bestows upon bodies »signs« 
of their correspondence to gods: some are aw arded the signs of the 
Sun, others those of the Moon, while still others are given signs of a 
third god; it is in keeping w ith this N ature that bodies incline towards 
gods, some towards this, others tow ards that o n e ...«  (p. 31, 32 of the 
same commentary). One more point: the science of nature is defined 
here as a part of the science of the divine.

Owing to the magic correspondence which relates one thing in 
the sensory world to a higher principle, the »external« (visible) qua
lities of things are not so im portant as the occult (occulta) ones which 
make them symbols of a certain  principle. As we have already seen, 
Proclus in terprets the essential type of relationship between things in 
the world, namely the effects of sym pathy and antipathy as the basis 
of any magical action, by invisible forces operating in all the regions 
of the world, through which a dem iurge in the act of creation is m a
nifested.6

Another contact of Europe with the magico-astrological in terpre
tation of the w orld occurred in the period of the diffusion of the Ara
bic influence in Europe.

We should regard also the Middle Ages in the light of this conti
nuity of magic in the West, in the course of which this art, although 
most frequently qualified by the church as demonic and therefore re
jected as such, still perserved owing to an essential characteristic of 
the m entality of medieval man, namely his obsession with the »mi
racle« and the »miraculous«. The church itself has never challenged 
the reality of the magical.

Throughout the Middle Ages the application of some of the re
sults of the exploration of natural phenom ena was frequently proclai
med a »miracle« and attribu ted  to magic because it was considered 
to be the work of demons (the most telling example is that of Roger 
Bacon who was proclaim ed a magician on account of his experiments). 
Learned men, who studied m ostly at Arabic universities, frequently re
ferred to themselves as magi, which m eant that they were engaged 
in the study of the »occult«, in the arcane sciences of natural events

In his Rhetoric (p. 5) F. Petrie summarizes Proclus’ theses in the fol
lowing way: »Tutte le cose sono in tutte. L’alte nelle basse, le basse nell’ 
alte. Et tutte priegano e tutte cantano hinni a divini duci de lor ordini: 
altre in modo inteligibile, altre in naturale, e altre in sensibile.«
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(according to A. Lehmann, Aberglaube w nl Zauberei, S tu ttgart, 1898, 
p. 103). As early as the tw ellth century the protest ol those progres
sive spirits who opposed the church definition of magic as a demonic 
art and defended their art as »perfectly natural« (e.g. R. Bacon concer
ning his instrum ents; see L. Thorndike, History of magic and Experi
mental Science) grew louder.

The Renaissance emphasis on magic as a natural science still 
bears traces of these medieval controversies. It can be seen best in 
Pico’s defence of magic and his insistence on the thesis that it is a 
completely natural science (»Conclusiones«), and especially in Ficino 
who, aware of how slippery this area is, defends himself (in De vita 
triplici) in the following way: »Nihil omnino tentem us a sancta reli
gione prohibitum «.7

Garin, according to whom magic had a capital im portance in the 
Middle Ages, points out that on the eve of the emergence of modern 
culture it will become characteristic of all great thinkers and scien
tists who will »purify« it in a way, and proposes the thesis that it 
is in the difference of attitude towards magic that we can perceive 
the profundity of the abyss dividing the Renaissance from the Middle 
Ages. It is in this relationship that the radical change in the vision 
of man becomes evident, so that he tries to corroborate his thesis 
with the argum ents explaining the medieval vision of nature and m an’s 
relationship to it. The rup ture is evident not only in the fact that the 
art which the medieval theology consistently condemned as »a con
tract with the devil« became accepted as the fundam ental hum an ac
tivity (so that a wise man is proudly referred to as »magus«) bu t also 
in the em phasis on the positive character of magic (with reference 
to Neo-Platonic philosophers and the herm etic tradition) which ref
lects a new understanding of man and his world. What is then the 
»novum« that distinguishes the Renaissance approach to magic?

Up to that time, within the closed universe, timeless and immo
bile, any attem pt to gain insight or intervene in the stable order of 
things was related to the Satanic element in man, an the tem ptation 
to change anything, together with m an’s restlessness driving him to
wards it, were proclaim ed demonic. It was then that astrology and 
magic, representing em pirical systems outside the rational order, 
which were, consequently, exhausted in phantasm s, playing w ith the 
powers of darkness, pointed to »a complex mythology of a world bu

We should point out that very little has been done in the explora
tion of the magico-astrological approach to the study of natural phenome
na in the Middle Ages (in which, i.e. in the study of natural phenomena, 
mainly under the Arabic influence, the effects of stars on the »lower« sub
lunar world were considered to be the fundamental regularity of natural 
events, which was especially prominent in medicine, and all the magic 
practice was based on the belief in the efficiency of these influences which 
are manifested as »virtutes« and »qualitates« occultae.
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ried against its will«, »ll was in this way«, (according to G arin’s a t
tempt to define the essential characteristics ol the medieval relations
hip to magic), »the the whole living nature slid towards the dark 
kingdom of the occult« (Garin, Meclioevo c Rinascimcnto, Bari, 1954). 
Man obsessed with evil, incom prehensible w ithin the Divine univer
se, is obsessed with Life, equally incom prehensible, which does not fit 
the reason’s dream  of a harm onious order, and the »magus listens 
to the powers moving in the m ost hidden part of being and hearkens 
the complex energies dream ing in the depths of the soul«. The Renais
sance »novum« consisted in the fact that man, who as a passive obser
ver had quieted his passions for so long, in order to achieve harmony 
with the w orld reason (a schematic man in the universe of form s which 
can be reduced to pure geometry) became an active being, stressing 
the ideal of man-sage, »who will study the world not in order to shut 
it into the dungeon of concepts, but to discover the universal creation 
of life, become one with this creative power, become a creator him 
self (quoted from  G. Bruno  cfr. Garin in the mentioned article). All 
this found its expression in the herm etic ideal of active man.8

This understanding of man, closely related to the experience of 
man as a microcosm, in which, »in a mysterious way« all the parts 
of the universe are present, was explicitly expressed in the oldest m e
dieval m anual of magic, of the Arabic provenance »Picatrix« in which, 
»in a m ysterious way« all the parts of the universe are present. Accor
ding to this teaching the universe is unique and perm eated by the ac
tion of an allrcviving force, which links all the parts m utually together, 
and which, owing to the effects of sympathy and antipathy, makes 
these effects possible in different parts of the universe, provided that 
we understand the laws of its operation.

The novelty of the Renaissance world-view consists prim arily in 
a new understanding of man and his role in the world exemplified by 
the m otto »Knowledge is power«, which is a reflection of m an’s aspi
ration to m aster the forces of nature. Insofar as this m otto is at the 
same time appropriate to magical action as well, it is possible to spe
ak of the »magical ideal of man« w ithin the new anthropology /von

‘ The element which can not be avoided in any discussion Renaissance- 
magic is the fact that for the formation of a new experience of man, for 
the birth of a new anthropology, the revival of the hermetic tradition, es
pecially those parts of Corpus which are related to the role and impor
tance of man’s position in the world, was of immense importance. We 
shall mention that the sentence »Magnum miraculum, o Asclepie, est ho
mo!« from Corpus, together with »Homo fictor deorum«, was the part of 
these writings which was most frequently quoted in the Renaissance. The 
conception based on the belief that man can elevate himself to reach the 
understanding of the secrets of the world, and owing to this knowledge- 
gain power over it, is not identical to the conception of man in Renais
sance philosophy, but it had a considerable influence on the new Renais
sance anthropology.
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Rcnthe-Fink; »Die Magie ist für diese Philosophie (meaning the Pla
tonic philosophy at the Florentine Academy, the au thor's note) der 

adäquate Ausdruck des neuen selbstherrlichen M achtbewussteins«/,
To stress, however, only this active role of man as the aspect of 

all »magical action« which influenced Renaissance philosophers in 
their recourse to magic, would be an oversim plification, so that we 
could easily overlook that which is of prim ary interest in everything. 
The recourse to magic was induced by the adoption of a certain  con
ception of the world (and it is not accidental that within the fram e
work of this world-view nature is felt to be a grade in the manifesta
tions of the divine). We think that the adoption of this conception of 
world and nature by Renaissance Platonists determ ined the fate of 
magic in the Renaissance. As we have already said, up to that time »the 
magus« moved through »dark« spheres of life, getting hold of hidden 
forces operating in nature, in an effort to subdue these forces (the 
result of this effort being in this case the perform ing of »miracles«). 
The dark spheres are actually the spheres of the natural. In opposition 
to form er views, man turns his glance away from the transcendental 
source of all, to concentrate on the visible, corporeal world (with a 
ray of spirituality, of the universal life-giving force still shining 
through it). In his recourse to magic, man actually affirm s his new in
terest. Thus, a t the same time, he affirm s his wish to m aster the hid
den forces. »Philosophus« as »magus« is the em bodim ent of this wish. 
It is only through understanding that the ideal of m astery can be rea
lized. The adopted understanding of the world can only be that which 
the Renaissance magus found in the centuries-long philosophical tra
dition of »pious philosophy« (Pia philosophia«) within whose frame
work magic should be understood as wisdom (sapientia).'0 10

10 The need to extract, out of all differences, a single, unique system 
of knowledge, a single complex of knowledge which would answer the 
highest of man’s questions, is manifested in the aspiration to reach the 
sources of all the traditions of thinking and belief and in the wish to re
store the primeval wisdom reduced to a core of revealed knowledge of the 
secrets of the world. The fact that for the Platonic philosophers this »sapien
tia« is at the same time magic in its original sense should be understood part
ly from the general tendency to return to the original from of each indi
vidual discipline but, what is more important, to that which is common 
both to the Renaissance magic and to that ancient wisdom (however, the 
Renaissance thinkers who wished to restore the old meaning of the word 
»magic« were themselves aware of how much the meaning of the word 
had changed in the meantime), namely the conviction that a sage is able 
to elevate himself to the very source of everything — which is not only 
rational cognition but, what is more, an experience which means transfor
mation, radically changing man’s relationship to the world insofar as it 
is made possible by the »creative« act and the related ability to »perform 
miracles«. The recourse to this tradition (of magic) is entirely in keeping 
with the need to prove by arguments the validity of views of the new Re
naissance anthropology according to which man is »Deus in terris« (Fici- 
no, Theologia platonica).
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Regarded in this aspect, the recourse ol Renaissance thinkers to 
the interpretation ol the world characteristic of the age in which vi
sible world as god’s creation was the object of exploration of those 
who wished to understand the divinity (i.e. the »cosmic« direction in 
religious philosophy, see Festugiere in the work we quoted). They 
could find this interpretation partly in the herm etic religious philo
sophy as a meeting-point of several directions of thought, including 
the one which represented a continuation of Plato’s theses in his Ti
maeus, and partly in Neo-Platonist philosophy.

By pointing towards the origin of magic in an effort to restore 
its »original« meaning within a tradition older than Christianity, they 
tried to defend magic as an art which belongs to the sphere of the 
natural and thus oppose the official medieval qualification of magic 
as a diabolical art. The interest in the natural was thus justified by 
the inclusion of magic in the sphere of an ancient tradition, presen
ted as a system of revealed knowledge and mystical cognition, inclu
ding also an understanding of nature and natural phenomena as ma
nifestations of a single, unique life of the universe."

If we have said in the beginning that it is possible that the aspi
ration to m aster the natural forces characteristic of magical action 
was the element which was inherited by the new natural science, foun
ded on the laws of mechanics, the question of the difference between 
them immediately imposes itself. Why was natural science (in the Re
naissance, up to the fifteenth century) still only »magia naturalis«?

To make the process of the affirm ation of magic in Renaissance 
philosophy and in the form ation of the world-view clearer, and to cla
rify the consequent gradual change in m an’s experience of the world 
towards the scientific, we shall single out its more im portant aspects. 11

11 This at the same time resolves the relationship: magia naturalis — 
scientia naturalis — sapientia as the essential aspect of the discussion of 
the Renaissance magic. The understanding of nature is indivisible from the 
understanding of the most profound secrets of the world and man, and 
as such it is a part of ancient wisdom which, from Persian magi, Indian 
Brahmans, to Chaldeans and Greek orphists introduced the initiated into 
the »secret knowledge«; i.e. all things, including natural phenomena, pos
sess some elements which have been bestowed upon them by gods from 
whom everything proceeds (as Proclus would say, according to whom phy
siology was just a part of theology), sympathy being the link which exists 
between the object and the divine power, and since Nature is situated in 
the middle position between the corporeal and the divine, it is in it that 
sympathy is manifested, so that the understanding of things in nature is 
at the same time the understanding of profound and hidden links which 
exist in the world, as well as the cognition of the highest principles. This 
interconnectedness of systems of secret knowledge, transmitted only to the 
elect as revealed truth, together with the magico-astrological interpretation 
of natural phenomena, is most evident in the hermetic literature where 
texts of a purely theological nature are mixed with texts based on comple
tely experiential understanding of natural phenomena.
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The first is the fact that all Platonically-oriented Renaissance philo
sophers make a distinction between the natural and the demonic m a
gic (as can be seen in Ficino, Pico, Petrie, as well as in all the o ther 
authors we have mentioned). This distinction between the two diffe
ren t areas became a »commonplace« of the Renaissance Platonists. 
F irst of all, it m eant a disassociation from  possible accusations of the 
church because of the Neo-Platonic concept of the world (which in
cluded interm ediary beings as indispensable m em bers of ontological 
hierarchy). With regard to this, we should pay attention to another 
»commonplace« in the works of Renaissance philosophers, namely the 
affirm ation of magic as a discipline which is completely in keeping 
w ith Christianity. For all that, Renaissance philosophers mainly re
fer to passages from the w ork of Albert the Great (»Ex hac officina 
magi omnium prim i Christum  statim  natum  adoraverunt; Quid igitur 
expavescit magi nomen, formidolose? nomen Evangelio gratiosum , 
quod non maleficum et veneficum, sed sapientem sonat et sacerdotem?« 
Ficino says in his Apology and is followed by other authors) and the 
need to prove this harm ony became all the m ore acute w ith the gro
wing awareness that magic approaches phenom ena with the single 
goal, for the realization of which the question of the Creator of all 
is really of m inor im portance.

An im portant elem ent in the process was the growing insistence 
on the distinction between astrological determ inism  and the activism 
of m an m anifested in magic. It was actually a m atter of the differen
ce of opinion between individual philosophers who otherw ise shared 
the same view of the world, which is an indication of the intellectual 
evolution of individual thinkers, representing at the same time stages 
in their development and stages of the breakdown of a certain  world- 
-view.

Regardless of the fact that, when discussing the magicoastrologi- 
cal experience w ith its appropriate in terpretation of the w'orld, we al
ways relate the practice of magic to determ inism  imposed to the sub
lunar region by the operation of the celestial sphere, magic and astro
logy nevertheless express two different attitudes of m an towards the 
world. F. A. Yates (Giordano Bruno and the Herm etic Tradition, 1964) 
is right to note that astrology is not necessarily magic but that it is 
»a m athem atical science which is founded upon the belief that human 
fate is irrevocably governed by stars«, while magic is prim arily  a con
viction that m an can avoid this determ inism  (accepted, to be sure, as 
the validity of certain  laws in the world) by means of understanding, 
based on experience, by observation and experim entation with natu
re  and all that occurs in it, as well as by means of the appropriate 
action which is founded upon such understanding.

While initially there was a correspondence in attitudes between 
Ficino and Pico w ith regard to the approach to the relationship bet
ween these two areas (this aspect of the problem  of determ inism  ver
sus freedom was elaborated very well by H. Baron in his Willensfrei
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heit und Astrologie bei M. Ficino mul Pico della Mirandola, Leipzig, 
1927), as early as Disputationes in astrologiam  Pico expresses a com 
pletely negative a ttitude towards astrology. What is the im portance 
of this in the process of the change of m entality and of the world- 
-picture? Pico refers to the explorations of more »approximate« cau
ses of things. In this study of nature Pico w ants to free himself from 
ail the »higher« and more »distant« causes. Pico invites us to ap
proach »things in themselves«. He never rejects, however, the influen
ce of those »higher« causes completely. This can account for the fact 
that, with all his criticism  of astrology, he rem ained an ardent defen
der of magic, or of natural magic, to be more precise. Pico’s vehement 
attack on astrology and its determ inism  was conditioned prim arily 
by the ethical factor, namely the need to affirm  m an’s freedom  (ac
cording to E. Cassirer). In accepting magic as a natural science, ho
wever, he was forced to accept those laws of events operative among 
things of this world on which the whole of astrology is based.12

The third elem ent in the progress from  natural magic to natural 
science was the insistence on the delim ination between the true and 
the false astronom y, and between the real and the »evil« magic (» ... 
noi assistiam o in tanta parte dell’indagine rinascim entale ad una pre- 
occupata discussione intorno alia vera e alia falsa magia, alia vera e 
alia falsa astrologia, alia vera e alia falsa alchimia, perche si intuisce 
ehe qui e la via nuova che apprirä  all’uomo l’im perio sulla natura«, E. 
Garin, Medioevo e Rinascimento, Bari, 1954). In this process we should 
observe the im portance of Juraj Dubrovčanin who, as a paripatetic, 
who did not completely dispense with the tenets of the old world-pic
ture, tried to establish such delim itations.

His prim ary aim was to show that so-called occult arts and know
ledge (including the demonic magic) are based on the links between 
things which are completely arbitrarily  assum ed and derived. Regard
less of the fact that the Ragusean himself (in keeping with what has 
said above concerning the generally acception magic-astrological causa
lity) allows for the existence of »proprietates occultas« and the influence 
of »separatum mentium«, as well as for the possibility to produce gold 
by impressing »vis coelistis« into a prepared substance (as it is done 
by a chemist) from which »forma auri« im mediately arises, as w’ell as 
for the effects of sympathy and antipathy upon m atter, but never
theless, in keeping with the delim itations which he established in the 
acceptance of the influence of the »higher« world, as well as by his 
claim that celestial bodies have only a general power of influence upon 
the lower world, he confronts the real science which has to prove a

“ In the sphere of the natural it is owing to astrology that laws of 
events are discovered, being immanent to natural events, so that, in a way, 
the framework of the construction which was based on the transcendental 
source of all, was disrupted.
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cause by »modus efficiendi« to ail the arts  (astrology, superstitious 
magic, etc.) which »sponte sibi ipsis principia quaedam  effiguunt« and 
refer m ore to their »experimenta« than to »ratio«. He points out that, 
according to Aristotle, real science »aut a naturalibus causis profi
ciscitur, aut habet per se nota, vel alibi dem onstrata principia au t cer
tissim is experim entis comprobata«. What is the real meaning of »sponte 
effigiunt«?

It is actually the same old question which we keep asking, about 
why we are, while already on the treshold of the new natural science, 
still in the sphere of the magic experience of the world. The question 
which imposes itself in the Ragusean’s text, arising from his attem pt 
to delim itate the scientific from non-scientific, points to a way we could 
search for an answ er which would open up the aspect of the develop
m ent of thought from magical to scientific.

As we have seen, even in the works of those Renaissance au
thors who equate magic with »scientia naturalis« and who, like Pi
co, do so already in the spirit of the effort to em ancipate the explo
ration of natural phenom ena from the »transcedental« and to reduce 
it exclusively to agencies operating in nature, we are still moving 
through the w orld of the m ysterious, arising from the experience of 
wonder, or better to say, through the world based on an understanding 
of nature which is completely different from that which the new world 
-view of natural science was to accept. According to this understand
ing, nature is placed in the middle position between the divine and the 
sensory, it is life-giving and wise (vivax et sapiens) and owing to it, its 
constituent bodies are intelligent and they partic ipate in the all-per
meating life. The universal, life-giving, moving force related to the di
vine m ind through intellectual causes, and the world-soul, is active in 
nature, and it is by this that we can in terpret the m iraculous in nature 
— namely, the m iraculous operation of plants, stones, anim als (the 
theses we have mentioned and which are put forw ard by Ficino13 ac
tually summarize views of o ther authors whom we have discussed). 
N ature is still felt to be an incarnation of spirit, an objectivisation of 
God. If we re tu rn  now to the tendency to m aster natural forces that 
we have used as our starting-point in looking for a criterion according 
to which we could distinguish the areas where this tendency is expres
sed, we shall also say that, in keeping w ith the concept of the world 
which includes magical relationship between things, this tendency in 
the sphere of magical action is actually knowledge upon which the pos

” Who follows Proclus’ footsteps; Proclus says, in his commentary of 
Timaeus, »that Nature is something between soul and body, containing 
creative principles of all living beings, which it gives life to and which it 
endows with life«; it is the border of the incorporeal filled with creative 
principles; it »leads« the whole of the world and is in itself, in a way, di
vine, ed. Festugiere, Paris (volume I, p. 35)
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sibility of action, m eant prim arily in the sense of identification and 
unification (by means of which the essence of a thing and therefore 
power over it is gained) is founded, which is made possible by parti
cipation of all the parts of the universe in the same origin of all which 
is present everywhere. In spite of all his efforts to elim inate the de
monic from nature, Pico could not get rid of this anim istic view of 
the world.

It is still the same system of thought which opens the possibility 
of magical action on the basis of forces of attraction  and repulsion 
(sympathy and antipathy) which abolishes the difference between m at
ter and spirit, physical causality and spiritual efficiency, in the univer
se which is »unum«, i.e. it is the same web of views which we find as 
a common denom inator in all literature on magic in its continuity, 
from the early text dating from the tenth century (Picatrix), through 
works of Ficino, Pico, Della Porta and Agrippa, to Magia naturalis by 
Gasparus Scottus which is more a textbook of physics than of magic 
already, according to which the world is the unique living organism 
(with all the specific qualities of individual approaches, as for instance 
in Ficino, Pico and those authors who tried to bring such conception 
to conformity with Christian doctrines concerning the creation of the 
world and the Creator) in which man is a being in whom creative po
wers intersect, in whom different layers of being are intertw ined and 
who unites in him self all there is in the world, so that owing to all 
this, he has the power to influence all the rest m ore than any other 
being. It is, however, possible only to the one who has understood 
this, therefore to the wise one (and it  is actually the magus, since m a
gic is »sapientia« in the original meaning, so that »Aptare vero seipsum 
ad occultas dotes eius etque m irificas solius sapientis officium« (Fi
cino, Dc vita, p. 209). Since in the world all is related to all, »every
thing is full of signs« (as Plotinus had already said). Things are there
fore not valid in what they directly mean to us, bu t in w hat they refer 
to, in that »which they stand for as signs. The most efficient among 
symbols are »figurae et numeri«, in addition to words (Cantus et verbi 
magnam vim ad beneficium coeleste captandum  habere!« Ficino, op. 
cit.) and in keeping with that which was established by Orphaeus and 
Pythagoreans, within the fram ework of the ancient tradition, words 
and songs can perform  »mirabilia«. The mysticism of num bers and the 
connection of magic with the Cabala (especially in the case of Pico 
della M irandola) is closely related to this. Things and phenom ena of 
the world are experienced prim arily as a function of links existing be
tween the higher and the lower w orld (which indicates that the term s 
of the sublunar and supralunar w orld coming from the Aristotelian 
tradition are accepted). Things are defined by their invisible qualities 
proceeding from the form that is result of the influence of the »hig
her« world upon m atter. The gap between the two spheres, sublunar and 
supralunar, is abolished by the belief in the universal validity of the laws 
of action concerning the effects of sympathy and antipathy in things.
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In an attem pt to sum m arize the processes leading from the magi
cal to the scientific thinking, we can see that it was actually a »squar
ing of accounts« between individual thinkers, representatives of the 
conception of the world which included the magic-astrological under
standing of the causality of processes in the w orld as to some of the 
assum ptions that this conception relied upon (e.g. in the case ol Fi- 
cino and Pico) as well as the growing criticism  of this conception 
which came from the circles of thinkers who, like Juraj Dubrovčanin, 
endeavored to establish a distinction between the scientific and non- 
scientific in the in terpretation of the world, and who referred  to the 
new experiental data acquired by the verification of old theses.

How we have finally arrived closer to the answer to the question 
of why the Renaissance resorted  to magic at all. It seems that by the 
end of the Middle Ages we witness a processe which evolved in the 
opposite direction from that which took place by the end of Antiquity 
in philosophy and science, when the rationally founded Greek science 
and philosophy were increasingly drawn into the sphere of the mysti
cal experience of the world, while the wish lo r the greatest intelligibi
lity was increasingly overshadowed by the aspiration to achieve, 
through an understanding of phenomena of this world as well, a di
rect contact w ith the »transcedental«, w ith  the »archetype« (according 
to Skalić). In the same way as the rationally founded Greek philosophy 
and science were replaced at the time by occult sciences (which can 
be accounted for, in ter alia, by the new spiritual needs of the age, new 
m entality, the form ation of which was certainly influenced by the con
tact w ith the Oriental thinking), now we w itness the aspiration to 
em ancipate hum an spirit from transcedental ideals, and the direction 
of in terest towards earthly events as the prim ary object of human 
endeavors, as a prerequisite for m an's successful action in this world. 
The transitional period on the way tow ards the com plete emancipation 
and final dominance of the spirit of new science is represented by the 
religious philosophy of Ficino, Pico, Petrie, Campanella, Bruno and 
others, containing the tendency to rehabilitate the tradition of pious 
philosophy (»pia philosophia«) which is most closely related to the 
idea that all that com prises the object of so-called »physikä« is rela
ted to the mysticomagical experience of the world, including the her
metic ideal of the divine, active m an who should create on this earth 
in im itation of God’s creation in the universe.

However, it was on account of this ideal of efficient action in the 
world that the magico-astrological understanding of causality became 
too narrow. The idea of links as the general factor to which all the 
phenomena of the world could be reduced, was not sufficiently preci
se, since its application could not answ er all the questions related to 
the differences between individuals w ithin a particu lar species, so that 
it became useless, because the in terpretation  of the world it offered 
did not make possible an adequate degree of efficiency of m an’s action.
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The links in the in terpretation  of the world which had been 
accepted up to that time and had been based upon occult characte
ristics, could not w ithstand new verification, and the tradition which 
had preserved a system of doctrines about the world, was not in itself 
a sufficient reason for their acceptance in the age which relied in 
creasingly on reason, and decreasingly on authorities.

The wish to achieve greater efficiency (»die Leistungsfähigkeit der 
Systeme« — H. Blumenberg) imposed the need for a critical approach 
to the tradition of consecrated »truth«. The assum ption characteristic 
of the old world-picture (i.e. the life-giving quality of the world and 
the effects of sympathy and antipathy) became too narrow  to natural 
science. The liberation from such assum ptions, the liberation from the 
»obsession with the occult« that the new natural science did not know 
what to make of any more (Newton, I., in Crombie, Von Augustinus 
bis Galilei, 1959, p. 552) and the replacing of anim istic conception by 
the mechanist one, was actually the path leading from »magia na tu ra
lis« to »scientia naturalis«.

Natural science was thus born by the abandonm ent of the »mi
raculous«, by the oblivion of the m ysterious. By m eans of magic, man 
could satisfy his need for security, the need to make his existence in 
the world possible by an acceptable answer to the question about the 
meaning of everything, by the in terpretation  of the w orld which 
was based on the conviction that the efficient action in the world is 
possible thanks to the links assum ed by the imagination. This in ter
pretation, however, satisfied and justified that conviction up to a point. 
Starting from the hypothesis that »man is a microcosm, whereas the 
world is a large man« (homo =  microcosmos, the world =  m akrant- 
hropos) this in terpretation  »breaks down« when this hypothesis should 
be confirmed in individual cases by the efficient influence upon phe
nomena of this world. Although laws governing the magical experi
ence of the w orld were merely links intuited upon some religious and 
mythical roots, the hum an element projected onto the world-picture, 
they nevertheless offered man the illusion that he was struggling 
against the darkness w ithin himself and the darkness of the world, 
representing thus one of the in terpretations which man has always 
used in his efforts to veil the darkness of the Unknown in which he 
has found himself, in order to survive . . .

It has been our aim to try’ to understand a model of thinking cha
racteristic of the Renaissance magic which, as we have already said, 
manifested itself in Renaissance life on various levels so that, on the 
one hand, it was imbued with superstition in the most varied forms 
of human endeavor, while on the o ther it was conceived by the great
est Renaissance thinkers as the highest wisdom which can be attained 
only by the elect, who have penetrated  the most hidden secrets of life. 
We have tried to discover historical causes of the influence of this 
phenomenon in society in which the new natural science was born, 
as well as the attitude it assum ed tow ards this new science. This in
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sight leads us to the conclusion that m odern rationality is not a pro
duct of purely theoretical reasoning alone, but is an offspring of a tu
m ultuous and lasting process in which man himself was transform ed.

In the end the question imposes itself of w hether it is possible to 
give a concise answer to the inquiry into the im portance of magic in 
the Renaissance, which would take into account the essential points 
which have been reached by the research so far. It seems that the 
impossibility to give a final and unambiguous answer is a conse
quence of the awareness that work in this area has only begun and 
that there is still a lot to be done concerning the texts themselves. 
Nevertheless, each scholar who has dealt with the subject has con
tributed with his conclusions to the form ation of this answer, by 
shedding light on a particle of tru th .

S tarting from the conviction that it is the problem  of the relation 
of this phenom enon tow ards the new natural science that is in the 
centre of the historico-philosophical interest with regard to the im
portance of magic in the Renaissance, we should conclude that the 
question of w hether magic was actually a forerunner of the »new spi
rit« and of the natural science which it gave b irth  to, o r w hether the 
latter was born only and exclusively in opposition to it, lies some
where in the middle, which means that the new natural science eman
cipated itself only gradually, as we have endeavored to dem onstrate, 
from a way of understanding of relationships and laws characteristic 
of the magico-astrological conception insofar as it liberated itself, as 
an essentially different understanding of relations between things and 
phenomena in each individual area of knowledge and action, from the 
world-picture adapted to the wish to act efficiently (»Magic calme pro- 
visoirem ent l'inquietude d ’une intelligence dont la forme depasse la 
matiere« Henri Bergson, Les deux sources de la morale ct religion, 
Paris, 1969).

This is evidently exemplified by thinkers like Francis Bacon14 who, 
while condemning magic in his efforts to reform  knowledge and eli
m inate all that is arb itrary , accidental, m ysterious and particular in 
the approach to natural phenomena, still retains rem nants of medieval 
and Renaissance magic (i.e. the acceptance of the force of attraction 
and repulsion as a universal link between things, a dynamicallv-vita- 
listić conception of reality, the acceptance of the presence of spiritus 
in all bodies, etc.). He laid down the same m otto as a starting-point

14 See the article by P. Rossi, Francesco Bacone c Vereditä della ma
gia, in Magia e scienza. . ., p. 269—287. It is on the example of this philo
sopher that E. Bloch shows that the ideal of the transformation of objects 
»so that they could serve us« arises from the Renaissance magic liberated 
from any superstition; according to Bloch »magic understood as a way to 
affect nature is the oldest form of technology, »en intention . . .« (E. Bloch, 
The Philosophy of the Renaissance, translated to French by P. Kamnitzer, 
Paris s.a.)
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of the new science, namely »to m aster nature by means of knowledge« 
which Agrippa von Nettesheim had m entioned as the starting-point 
in the action of magi (in De oculta philosophia).

The effort to m aster nature, borne by the faith in the om nipoten
ce of man's creative power, which was expressed in the m otto of ma
gi »Knowledge is power« represented an im portant stim ulus in the 
affirmation of the new approach to the world. New science, however, 
will develop the system of the in terpretation of the world which will 
coroborate this conviction in the possibility of action, the optimism 
of man, on a basically different theoretical basis.

As to the problem of the study of magic itself, we shall join those 
historians of philosophy and science who, in concentrating their a tten 
tion to »marginal« themes of Renaissance thinking, have followed the 
way to which they were directed by the awareness that, w ithout un
derstanding the complexity of processes which brought about the 
change in the experience of the world and man, it is not possible to 
understand completely the structures of thought characteristic either 
of our experience of the world, or the world we live in itself. This 
complexity requires an approach which should include a m inute ana
lysis of individual themes dealt with by authors who participated in 
these processes, and a detailed study of each individual argum ent. In 
the case of the Renaissance, it necessarily leads us to the conclusion 
that it is difficult to label any direction of thought or mode of action 
as »progressive« o r »reactionary«, because it has been proved that even 
in the works of the greatest thinkers »superstition« and »reason« exist 
side by side.

Together with Garin, we shall say once again that anyone »who 
might think that it is possible to define strictly the border between 
»reason« and »superstition« has missed not only an im portant aspect 
of the historical reality of the age, bu t also the essential com ponents 
of scientific and philosophical thinking as well.

TRANSLATED BY LELIJA SOCANAC

PRILOG ISTRAŽIVANJU RENESANSNOG MIŠLJENJA:
»MAGIA NATURALIS« KAO »SAPIENTIA« I »SCIENTIA NATURALIS«

Sažetak

U posljednja dva desetljeća intenziviran je interes za tzv. marginalne 
teme renesansnog mišljenja, što je prije svega rezultat konfrontiranja dva
ju historiografskih pristupa izučavanju intelektualnog života renesanse, u 
kojem pobjedu odnosi onaj, što svoju metodu (»pluralistička« obrada ma
nifestacija renesansnog života) i sadržinu primjerava spoznaji, da je ne
moguće »istinu« renesanse sagledati samo na taj način, da se procesi što 
je čine i njena dostignuća promatraju tek kao »primitivni« oblici u pre
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vladavanju kojih se »novum« novovjekovlja uobličava, a sve što je vrijed
no procjenjuje takvim, ukoliko je anticipacija tog »novuma«.

Primijenjen na sferu magijskog taj drukčiji pristup znači zapravo po
kušaj revaloriziran ja uloge magijskog, pri čemu se u zagrade stavlja do
tadašnji pristup, po kojem se magija smatra tek nekim zaostatkom pri
mitivnih oblika doživljavanja i prakse, čime biva isključena iz svakog »oz
biljnog« istraživanja renesanse.

U članku se, uz pozivanje na mišljenja onih povjesničara filozofije, ko
ji su nastojali rehabilitirati interes za »zaboravljene« sfere renesansnog ži
vota poput C. Vasolija, E. Cassirera, E. Garina, F. A. Yates, P. Rossija, D. 
P. Walkera, tematizira pitanje dvojakog značaja i značenja magije u rene
sansi, s obzirom na različite izvore i tradicije, zahvaljujući kojima biva po
sredovana renesansnom pokretu na Zapadu, tj. njeno značenje »sapientiae« 
(čemu je pretpostavkom oživljavanje kaldejsko-hermetičke tradicije te ne- 
oplatoničke filozofije) te »scientiae naturalis« (u kojoj se dadu zamijetiti 
zameci temeljnih značajki novovjekovne znanosti). Pritom se konstatira da 
su racionalno utemeljeno novovjekovno mišljenje i nova prirodna znanost, 
što se doista rađaju i kroz prevladavanje temeljnih postavki jednog tuma
čenja svijeta, što su pretpostavkom i magijsko-astrologijskog poimanja ka- 
uzalnosti i načina djelovanja, svoju temeljnu nastrojenost u doživljavanju 
uloge znanja i djelovanja izrazili upravo sloganom renesansnog maga, po 
kojem je znanje—moć.
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Platon: Mcnon 80d5—e5

Jedes Fragen ist ein Suchen. Jedes Su
chen hat seine vorgängige Direktion aus dem 
Gesuchten her. Fragen ist erkennendes Su
chen des Seienden in seinem Daß- und Sosein. 
Das erkennende Suchen kann zum »Unter
suchen« werden als dem freilegendcn Bestim
men dessen, wonach die Frage steht. Das Fra
gen hat als Fragen nach . . .  sein Gefragtes. 
Alles Fragen nach . ..  ist in irgendeiner Weise 
Anfragen b e i.. . Zum Fragen gehört außer 
dem Gefragten ein Befragtes. In der unter
suchenden. d. h. spezifisch theoretischen 
Frage soll das Gefragte bestimmt und zu Be
griff gebracht werden. Im Gefragten liegt dann 
als das eigentlich Intendierte das Erfragte, das, 
wobei das Fragen ins Ziel kommt.

M. Heidegger. Sein und Zeit.
Tübingen, 1963U1, S.5

Eine von wenigen unbestrittenen und, wie es scheint, unbestreit
baren Thesen über die Renaissancephilosophie ist die Meinung, daß 
sich die Renaissancephilosophie an der Grenzscheide der Epochen 
befindet. Am W endepunkt zwischen dem  M ittelalter und der Neuzeit 
bleibt sie angesichts ih rer Them atik an das Alte gebunden, obwohl sie
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in einigen Aspekten schon das Neue anzeigt.1 Der M aßstab m it dem 
man sowohl den Grad der Gebundenheit an das M ittelalterliche, als 
auch die Annäherung an das Neue m ißt, ist die neuzeitliche Naturwis
senschaft. Nach den Begriffen der Kausalität, der Erfahrung, des Ex
perim ents, der M athem atik bestim m t man den Grad der Annäherung 
der Renaissancephilosophie an die neuzeitliche Philosophie. In diesem 
Sinne wird auch die Renaissanceastrologie in terp re tie rt und bewertet. 
Aus diesem Horizont heraus weist die Renaissanceastrologie durch 
ihren theoretischen Aspekt, d.h. mit ih rer Idee einer durchgängigen 
N aturkausalität, auf das Neue hin — auf die neuzeitliche Naturwis
senschaft, w ährend sie durch ihren praktischen Aspekt, d.h. durch die 
Vorhersage und Prophezeihung an das Alte, das M ittelalterliche ge
bunden bleibt.

Wir möchten am Beispiel eines kroatischen Renaissance-Arztes, 
-Philosophen und -Astrologen das Phänomen der Astrologie von neuem 
und aus einer anderen Perspektive them atisieren. Dabei bleiben wir 
bei dem erw ähnten M aßstab — bei der N aturw issenschaft. Die neu
zeitliche N aturw issenschaft ist in der Tat ein epochales geistesge
schichtliches Ereignis, nach welchem nichts geblieben ist, wie es vorher 
war. Nach Galilei und Newton hat die Philosophie m it der Tatsache 
der N aturw issenschaft ein aufgegebenes Problem: den Begriff der ma
them atischen, exakten, verifizierbaren und m achterm öglichenden Wis
senschaft, den man weder Leugen noch bestreiten kann, den man 
aber hinsichtlich seiner Möglichkeit, Stellung und Reichweite inter
pretieren muß. Die Philosophie (und in ihrem Rahmen auch die Astro
logie) bis Galilei aber (so auch die Renaissancephilosophie und -Astro
logie) orientiert sich generell nach dem klassisch-mittelalterlichen 
Begriff der W issenschaft — so ist auch ein eventuelles Erahnen oder 
eine approxim ative Annäherung an den neuzeitlichen Begriff der Wis
senschaft in der Tat als das Neue zu deuten. Dabei müssen w ir aber 
sehr vorsichtig sein. Das heißt, daß man auch den Horizont der Be
griffe, die aus der naturw issenschaftlichen Praxis oder aus der un
m ittelbaren Reflexion auf diese Praxis hervorgegangen sind beachten 
muß. Die naturw issenschaftlichen Begriffe der Kausalität, der Er
fahrung, des Experim ents, u.s.w. haben bestim m te sprachliche, wortge
treue oder auch nur assoziative K orrelate in der m ittelalterlichen und 
Renaissancephilosophie. Und doch meinen sic in der mittelalterlichen- 
und Renaissancephilosophie etwas ganz anderes. Auf Grund einer 
unvorsichtigen Angleichung dieser naturw issenschaftlichen Begriffe an 
ihre, auf den ersten Blick vielleicht Assoziationen erweckenden, sonst 
aber sinndisparaten und nichtspezifischen Korrelate, bringen wir 
gewaltsam und willkürlich einen frem den Sinn in die Renaissance
texte hinein. Dabei entgehen uns einige Wesenszüge, die oberflächlich *

' V. dazu: H—B. Gerl, Einführung in die Philosophie der Rami: scrnce, 
Darmstadt 1989.
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zur traditionellen, durch die W issenschaft aufgehobenen Them atik ge
hören — die aber faktisch zur Entm achtung des traditionellen Begriffs 
der W issenschaftlichkeit geführt haben. Damit haben sie zw ar nicht 
positiv und direkt an der K onstitution der N aturw issenschaft gewirkt, 
sie haben doch auf eine bestim m te W'eise das Bedürfnis nach ihr ge
weckt, und dam it ermöglicht, daß die neue Naturw issenschaft in 
greifbare Nähe treten konnte. Mit anderen W orten: wir wollen die 
Renaissanceastrologie nicht nach wissenschaftlichen Begriffen beurte
ilen, nach Begriffen in denen die W issenschaft ihre eigene Erfahrung 
synthetisiert — wir m öchten das Phänomen der Astrologie dem Phä
nomen der Naturw issenschaft gegenüberstellen, um auf diese Weise 
die Stellung des astrologischen W issenschaftsbegriffs zwischen dem 
klassisch-mittelalterlichen und neuzeitlichen Begriff der W issenschaft 
und der W issenschaftlichkeit interpretieren zu können.

Cassirer hat über Astrologie relativ wenig geschrieben, Grisogono 
war ein Arzt und Astrologe am Übergang aus dem 15. ins 16. Jahrhun
dert und Petrie’s Meinung über Astrologie führen w ir hier nur in Klam
mern an (er m einte die Astrologie sei vanitas und alles das wäre nur 
eines Lächelns würdig — ridenda). Wir m üssen also zu Beginn erklä
ren, warum im Titel dieses Referats verbunden mit dem Phänomen 
der Astrologie die Namen Cassirers, Grisogonos und Petrie’s genannt 
sind. Cassirers In terpretation  der Renaissanceastrologie scheint uns 
grundlegend und bestim m end zu sein für die meisten der zeitgenös
sischen Interpretationen  der Relation zwischen der Renaissanceastro
logie und der künftigen Naturw issenschaft. In Grisogonos Werk glau
ben w ir Elem ente zu finden, mit denen w ir Cassirers Auffassung pro
blematisieren wollen, und mit Petrić m öchten w ir eine andere Relation 
zwischen Renaissancedenken (W issenschaft) und der neuzeitlichen Na
turwissenschaft darzulegen versuchen.

Cassirer schreibt über Astrologie in seinem Buch: Individuum  und 
Kosmos in der Philosophie der Renaissance im zweiten Abschnitt des 
dritten Kapitels: »Freiheit und Notwendigkeit in der Philosophie der 
Renaissance«. Dieser Kontext ist wohl auch entscheidend für seine In
terpretation der Astrologie. Nach Cassirers Meinung überw indet der 
Renaissancekampf gegen christlich-m ittelalterliche Tradition und Dog
matik der »Widerstände die das M ittelalter dem System der Astrologie 
entgegengesetzt hat«. Der direkte Weg zur klassischen Epoche der 
griechischen Philosophie is t der Renaissance zunächst verschlossen, die 
Renaissance recipiert die griechische Philosophie durch die helenisti- 
sche geistige Tradition. Astrologie lebt zwar auch im M ittelalter, aber 
der christliche Glaube bietet ein ständiges Korrektiv; Astrologie ist der 
Macht der göttlichen Vorsehung untergeordnet. Das Vordringen des
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weltlichen Geistes und cler weltlichen Bildung verstärk t den Einfluß, 
der Astrologie. Wie auf einer Seite das »regnum gratiae« seine Bedeu
tung einbüßt, so verstärkt sich auf der anderen Seite die Bedeutung 
des »regnum naturae«, d.h. die Bedeutung der naturalistischen magisch- 
-astrologischen Kausalität. Die N atur iuxta propria principia zu erklä
ren bedeutete die N atur aus ihren eingeborenen Kräften zu erklären. 
Astrologie und Magie in der Renaissance stehen nicht im W iderstreit 
zu dein neuzeitlichen Begriff der N atur, sie ebnen ihm den Weg. Astro
logie und die em pirische Naturw issenschaft sind in der Renaissance 
verbunden, und doch ist die Trennung der Naturw issenschaft von der 
Astrologie nicht nur der Sieg der Erfahrung, des Messens und Reclines 
über die Spekulation. Zwischen der Astrologie und der neuzeitlichen 
Naturw issenschaft steht ein grundlegender Wandel der Denkart, eine 
neue Logik des Naturbegreifens. Als wichtigste Aufgabe der Erfor
schung der Renaissancephilosophie bestim m t Cassirer gerade die Auf
gabe, dem Werden dieser Logik nachzugehen. Der Weg, auf dem sich 
in der Renaissanse die N aturw issenschaft konstituiert hat, ist das We
sentliche und das Wichtige und nicht nur das bloße R esultat als sol
ches. Was zu erforschen ist, ist die Dynamik des geistigen Prozesses 
in dem es zur Trennung und »Auseinandersetzung« zwischen Astrologie 
und Naturw issenschaft gekommen ist. Zwischen der Astrologie und 
der neuzeitlichen Naturw issenschaft gibt es keinen kontinuierten Fort
schritt in gerader Linie. Das Alte und das Neue ist verm ischt und er
scheint zusammen. Die Renaissanceastrologie weist in die Richtung der 
neuzeitlichen N aturw issenschaft, weil sie sich mit ihrem Glauben an 
die feste astrologische Kausalität, an die Gesetzlichkeit des Geschehens, 
den W illkürlichkeiten des W underglaubens, der Magie, des Traumdeu- 
tens usw. widersetzt. So ist die astrologische Kausalität »die Bedingung 
der Begreiflichkeit der Natur«, weil erst durch sie die Willkür, die 
Kontingenz, der bloße Glaube aufgehoben und der Prim at der wissen
schaftlichen Vernunft aufrechterhalten wird. Das ist der eine Aspekt 
der Astrologie, Cassirer will aber m it W arburg zwei Aspekte unterschei
den »Als Theorie sucht sie (d.h. Astrologie) die ewigen Gesetzte des 
Weltalls in nüchterner und k larer Linienführung vor uns hinzustellen, 
während ihre Praxis im Zeichen der Dämonenfurcht, der »primitivsten 
Form religiöser Verursachung« steht«.2 Die Bedeutung der Renaissance
astrologie (Pomponazzi) sieht Cassirer gerade darin, daß sie ganz be
wußt diese zwei Aspekte unterscheidet. So lehnt sie jenes dämonische 
Element des Glaubens ab und übernim m t nur den Gedanken von der 
unverbrüchlichen Kausalität des Geschehens, die keine Kontingenz und 
W illkür erlaubt. Das ist zw ar noch im m er keine N aturw issenschaft im 
neuzeitlichen Sinne, sondern Astrologie, aber diese Astrologie Pompo- 
nazzis hilft in rein m ethodischer Hinsicht, den Weg zu neuem exakt-

2 E. Cassirer, Individuum und Kosmos in der Philosophie der Renais
sance, Darmstadt 1977 (1. Aufl.: Leipzig-Berlin 1927), S. 111.
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-wissenschaftlichem Grundverstehen des Naturgeschehens zu bereiten. 
Die Kehrseite dieser Idee der astrologischen Kausalität ist aber der 
Gedanke einer allum fassenden D eterm iniertheit von allem, nicht nur 
natürlichen Geschehen, sondern auch geistigen Leben und der Geschich
te. Dieser Aspekt der Astrologie, nämlich der Aspekt der Deutung, der 
Vorhersage und Prophezeihung dessen, was in den Sternen geschrie
ben ist, was notwendigerweise geschehen muß, w ird allgemein als Aber
glaube verstanden. In Picos Kritik dieses Aspektes der Astrologie sieht 
Cassirer auch einen Weg, der in die Neuzeit und neuzeitliche N atur
wissenschaft führt, ln diesem Sinne weist Cassirer darauf hin, daß 
Kepler die Astrologiekritik Picos übernom m en und w eitergeführt hat. 
Was aber die totale astrologische D eterm iniertheit betrifft, so gibt es, 
nach Cassirer, auch innenhalb der Astrologie selbst Tendenzen der Su
bjektivität auch im Rahmen des astrologischen W eltbildes einen neuen 
Platz einzuräumen. Angesichts der Polarität, die in den Sternen waltet 
(also der Möglichkeit, daß der Einfluß der Sterne zum Guten oder auch 
zum Schlechten angewendet wird), ist die Freiheit des menschlichen 
Entschlusses auch innerhalb des astrologischen W eltbildes möglich. 
Es hängt vom freien m enschlichen Entschluß ab, welchem Gesetz und 
welcher Ordnung — der providentia, dem fatum , oder der natura — 
der Mensch sich unterstellen will.3

Aus dieser kurzen Darstellung von Cassirers In terpretation der Re
naissanceastrologie m öchten w ir drei Thesen hervorheben:

1) Die Astrologie, von ihrem theoretischen Gesichtspunkt gesehen, 
steht im Gegensatz zu den magischen W illkürlichkeiten, hebt die imma
nente N aturkausalität hervor und wird dadurch »Bedingung der Be
greiflichkeit der Natur«; dam it bereitet sie den Weg der neuen exakt- 
-wissenschaftlichen G rundauffassung des Naturgeschehens. Dem müs
sen wir auch zufügen, daß die astrologische K ausalität eine m athem a
tisch deskribierte (nicht aber m athem atisch abgeleitete oder »bewiese
ne«) Geseztlichkeit des Geschehens ist — so arbeitet wohl Astrologie 
am neuzeitlichen Begriff der W issenschaft auch mit ih rer M athematik, 
mit der Idee einer geometrisch-exakt vorgestellten Notwendigkeit des 
Naturgeschehens.

2) Die Kehrseite der Idee der astrologischen Kausalität ist die Idee 
totaler, vollständiger Determ ination; sie geht aus magischen Vorstel
lungen hervor — ist also Aberglaube. In diesem Sinne ist die Idee der 
neuzeitlichen W issenschaft auch der K ritik  der Astrologie verpflichtet.

3) Innerhalb der Astrologie gibt es aber auch Tendenzen, der Su
bjektivität auch in der vollständigen D eterm iniertheit die Möglichkeit 
der freien Wahl zu sichern. Das ist aber möglich auf Grund der Pola-

3 Diese kurze Darstellung von Cassirers Interpretation der Ranaissan- 
ceastrologie referiert über die wichtigsten Thesen aus: E. Cassirer, Indivi
duum und Kosmos in der Philosophie der Renaissance, Darmstadt 1977, S. 
103—129.
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rität, die in dem Einfluß der Sterne vorgestellt wird. Die S terne lassen 
die Möglichkeit offen, daß die Menschen deren Einfluß zum Guten 
oder zum Bösen wenden können.

Es scheint, daß Cassirer in seiner In terpretation  der Renaissance
astrologie alle wesentlichen Elemente, die auch später in den Diskus
sionen über Renaissanceastrologie zu W ort kommen, angezeigt hat. Si
cher werden einzelne Aspekte auch verschieden akzentuiert und da
durch auch verschieden bew ertet. Cassirer wollte, so scheint es mir, auf 
eine komplexe Weise einem komplexe Phänomen angemessen bleiben, 
um so der Falle des einseitigen Zugangs auszuweichen. Seine Deutung 
der Renaissanceastrologie gründet Cassirer nicht auf einzelnen aus dem 
Kontext herausgenom m enen Thesen, sondern auf der inneren Logik und 
in dem Horizont des Denkens, in dem sich die Astrologie bewegt. In 
diesem Sinne scheint m ir die These Cassirers besonders wichtig, daß 
W esentliche am Übergang von der Astrologie (Renaissance) zur mathe
matischen N aturw issenschaft (Neuzeit) der Wandel der Denkart ist, und 
daß die Hauptaufgabe der Erforschung der Renaissancephilosophie ge
rade darin  besteht, dem W erden der neuen Logik des Nalurbegriefens 
nachzugehen. Diese Aufgabe möchte ich zu m einer eigenen machen und 
am Paradigma zweier Schriften von Frederik Grisogono diesen Wandel 
des denkenden Zugangs zur N atur von der Renaissanceastrologie zur 
neuzeitlichen N aturw issenschaft darzulegen versuchen.

Federik Grisogono (Federicus Grisogonus 1472— 1538)-,a, der kroa
tische Arzt, Astrologe und Philosoph lebte am Übergang aus dem 15. ins 
16. Jahrhundert. Von ihm sind uns zwei Schriften bekannt: 1) Speculum  
astronomicum terminans intellectum  hum am un in omni scientia, ge
druckt in Venedig 1507 und 2) De modo collegiandi, pronosticandi et 
curandi febres, neenon de humana felicitate, ac denique de fluxu et re
fluxu maris, gedruckt in Venedig 1528. Diese zweite Schrift faßt in sich 
m ehrere Untersuchungen verschiedenen Inhalts zusammen, von denen 
uns für unser Thema hier nur die Untersuchung: »de hum ana felici
tate« mit dem vollständigen Titel vor dem Textanfang: »de felicitate 
et hum ana perfectione. De summa felicitate et suprem a perfectione 
humana«, interessiert. Die erste Schrift Speculum  ist einheitlich im 3

3‘ Der kroatische Renaissancearzt, -Astrologe und -Philosoph ist bei uns 
kein unbekannter Autor. 1972 wurde an der Philosophischen Fakultät in Za
dar ein Symposium über das Leben und Werk von F. Grisogono gehalten. 
Die Referate, die bei dieser Gelegenheit vorgetragen wurden, sind in der 
Sammelschrift: Zbornik radova o Frederiku Grisogonu, Zadar 1974, veröf
fentlicht und sie sind verschiedenen Problemen der Biographie und der In
terpretation des Werkes von Grisogono gewidmet. (Autoren sind: D. Fore- 
tić, I. Petricioli, S. Antoljak, M. D. Grmek, E. Stipanić, Ž. Dadić, B. Belicza, 
V. Dugački M. Brida, V. Bajsić und I. Supičić) Von anderen Arbeiten über 
Grisogono sei noch erwähnt die philosophische Interpretation von E. Ba- 
nić-Pajnić: Federicus Grisogono: de divinis mathematicis, Prilozi za istraži
vanje hrvatske filozofske baštine, Zagreb 1985 (1—2/21—22) S. 83—95.
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Inhalt — in ihr werden einige Probleme der M athematik, besonders 
einzelne Fragen der Elem ente  Euklids erörtert.

W ir beginnen mit einem etwas modifiziertem Cassirerschen Pro
blem. Wie geschiet der Wandel der Denkart innenhalb der Renaissance 
(in der Renaissanceastrologie) in bezug auf das vorangegangene Den
ken der Antike und des M ittelalters und in Richtung der neuzeitlichen 
Naturwissenschaft. Grisogonos Schrift de humana felicitate scheint 
auf den ersten  Blick zur Problem atik der praktischen Philosophie, zur 
Ethik, zu gehören. Es geht hier aber überhaupt nicht um die Them a
tik der praktischen Philosophie. Diese Schrift Grisogonos kann man 
zur um fangreichen protreptischen L iteratur rechnen. Am Anfang stellt 
Grisogono fest, daß nur die Erkenntnis den Menschen glücklich machen 
kann, dann analysiert er die Bedeutung und die Tragweite einzelner 
Disziplinen und W issenschaften, um sicherzustellen, welche von ihnen 
die Erkenntnis im höchsten Grade erreicht und auf diese Weise den 
Menschen am meisten glücklich macht.

Um aber Grisogonos Abstand vom klassischen und m ittelalterlichen 
Ideal der W issenschaft und der W issenschaftlichkeit darzulegen, müs
sen wir vorerst einige Sätze aus dem Vorbild aller p rotreptischen Lite
ratur, aus dem Protreptikos von Aristoteles anführen. Mit allen Modi
fikationen und Begrenzungen gilt das Ideal der theoretischen Wissen
schaft, wie es im Protreptikos expliziert ist, durch das ganze Mittel- 
alter und im großen und ganzen auch in der Renaissance. Wir können 
uns freilich hier nicht auf eine tiefgreifende Analyse des Aristotelischen 
Textes einlassen, w ir m öchten nur jene Thesen in bezug auf welche es 
bei Grisogono zu einem wesentlichen Wandel der Denkart kom m t, her
vorheben. Auch im Aristotelischen Protreptikos beginnt die Unter
suchung mit der Frage, was das Glück für den Menschen ist. Das Glück 
besteht nicht im Erw erben der Güter, das Glück ist ein (guter, 
richtiger) Zustand der Seele (ttw; ttjv yuypjv Siaxsöcrllai)4 Der richtige 
Zustand w ird als opovrći? bestim m t und er ist n u r auf Grund der Er
kenntnis, auf Grund der Philosophie möglich.5 Die höchste Erkenntnis 
aber ist die Erkenntnis dessen, was durch sich selbst, um seiner selbst 
Willen erstrebensw ert ist (81 otu-rac) und nicht erst durch etwas ande
res oder wegen etwas anderen (<51 SXXa, St aXXo) als erstrebensw ert 
bestimmt werden kann.6 Das, was an sich und wegen sich selbst e rs t
rebenswert ist, w ird als das zweckfreie Denken bestim m t, als das Den- 
kenn, das m an wegen der bloßen Betrachtung ( t o  D-scopsüv) wählt. Das 
Gute und das Glück ist nicht im Nützlichen und Vorteilhaften, sondern 
in bloßer B etrachtung ( t o  hsopsov). Die theoretische Erkenntnis, oder *

* Der Protreptikos des Aristoteles, Einleitung, Text Übersetzung und 
Kommentar von Ingemar Düring, Frankfurt am Main, 1969. Klostermann 
Texte: Philosophie) S. 24 (B.2) 

s op. cit. S. 26 (B 5)
6 op. cit. S. 38 (B. 25)
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die theoretische W issenschaft erweist sich in zwei Hinsichten als die 
höchste und als das höchste Glück bringende. Sie ist die höchste Er
kenntnis, weil sie zweckfrei und um ihrer selbst willen besteht, und sie 
ist die höchste, weil auch ihr Gegenstand um seiner selbst willen be
steh t und alles andere ist n u r um seiner willen.7 Eine E rkenntnis aber, 
durch die ein Vorteil fü r den Menschen (nicht das Glück) denkbar ist, ist 
in zwei Hinsichten eine niedrigere, unwürdigere E rkenntnis: Als Er
kenntnis ist sie nicht um ihrer selbst willen, sondern wegen eines Vor
teils fü r den Menschen, und die Gegenstände auf die sie gerichtet ist, 
sind nicht wegen sich selbst, sind keine Prinzipien und Ursachen (airlai, 
aroiysia.'). sind nicht unveränderlich und ewig,8 sondern etwas, das 
wegen eines anderen ist (wegen eines Vorteils), das also veränderlich 
und m anipulierbar ist.

Angesichts dieses Ideals der theoretischen E rkenntnis und des Ide
als des Gegenstandes der theoretischen Erkenntnis kom m t es bei Gri- 
sogono zu einem wesentlichen Wandel. Obwohl auch Grisogono m it der 
Frage beginnt, was das Glück fü r den Menschen ist, und obwohl er 
wie Aristoteles das Glück in der Seele und nicht im Erw erben der Gü
ter sehen will,9 kom m t es zum wesentlichen Wandel in der Auffassung, 
was die Vorzüglichkeit einer E rkenntnis ist und was eine vorzügliche 
E rkenntnis bedeutet. Die Vorzüglichkeit einer E rkenntnis w ird nicht 
nach Kategorien »um seiner selbst willen« und »um eines anderen wil
len« bestim m t. Grisogono geht von der Frage nach dem Ursprung und 
Entstehensgrund einer E rkenntnis aus und an tw ortet auf platonische 
Weise: Das Glück en tsteh t aus der Erfüllung eines Strebens und dieses 
S treben gründet sich auf einen Mangel.10 11 Die höchste Erkenntnis ist 
aber die, die dem Menschen das höchste Glück in dem n u r ihm eige
nen Streben bringt, in dem sich der Mensch von allen anderen Leben
wesen unterscheidet.11 In der Suche nach der vorzüglichsten Erkennt
nis (cognitio ceteris p raestan tior)1Ia unterscheidet Grisogono, im Ein-

7 op. cit. S. 38 (B. 27)
* op. cit. S. 44 (B. 35)
9 Federici Chrisogoni (= Federik Grisogono) (...) neenon de humana 

felicitate (...), Venetiis, S. 22a — »Quandoquidem si in bona corporis vali- 
tudine perfecta esset rationalium felicitas aut sensuum facultate, bruto
rum profecto plurima nobis esse beatiora, quilibet perspiciat.«

10 Federici Chrisogoni, (= Federik Grisogono), op. cit. S. 22a ■— »Bea
tus equidem ille dicitur, qui habet quicquid appetit secundum rationem. 
Infirmi enim summopere sanitatem per omnibus concupiscunt, pauperes 
autem divitias (...).«

11 Federici Chrisogoni, (=  Federik Grisogono), op. cit. S. 22a — »Non 
est ergo quaesita felicitas illa, quae nobis et beluis communis est, sed ea 
magis, qua animantia queque superamus et bene vivimus.«

“* Federici Chrisogoni, (= Federik Grisogono) op. cit. S. 22ab — »Mai
oribus ergo quam corporis aut fortunae bonis constituendam beatitudinem 
scrutari, abiectis prorsus imbecillibus Aristippi et Epicuri opinionibus, per 
omnigenas rationis humanae disciplinas et artes, sive liberales et theore-
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klang mit der christlichen Tradition, die Erkenntnis, die auf Grund des 
natürlichen m enschlichen Verstandes möglich ist und die E rkenntnis, 
die von Gott geschenkt w ird.12 Zuerst untersucht er die Möglichkeiten 
und die Tragweite der durch den natürlichen Verstand erworbenen 
Wissenschaften und schließt mit einem Lob an die Theologie.13 In  sei
ner Beurteilung der W issenschaften orientiert sich Grisogono zuerst 
nach einem aristotelischen K riterium  — nach der Dignität des wissen
schaftlichen Gegenstandes. So können die Gram m atik, die Dialektik 
und die Arithm etik (sowohl auch die Musik und die Perspektive) keine 
vorzüglichsten W issenschaften sein (oder was dasselbe bedeutet: den 
Menschen nicht im größten Maße glücklich machen), weil ih r Gegen
stand als animi operationes, opus intellectus und nicht als essentiae 
oder cause primae bestim m t w ird.14 Im  Gegensatz zu diesem aristo te
lischen K riterium  wird aber die Rechtwissenschaft positiv bew ertet, 
zwar nicht als die höchste W issenschaft, aber doch, als die Vorbedin
gung des Glücks.15

Uns interessiert besonders Grisogonos Meinung über die N atur
philosophie, die Physik und seine Stellungnahm e zur Metaphysik. Es 
geht hier natürlich um die Aristotelische Distinktion und Aristotelische 
Wissenschaften. Die Physik ist im Grisogonos Sinne viel vollkomme
ner als die vorher genanten Disziplinen. Sie trach te t durch die E rkennt
nis der Bewegung und der sinnlichen Dinge nach einer Erkenntnis der 
Bewegung und der sinnlichen Dinge nach einer E rkenntnis des We
sentlichen, der quiclditates. Die E rkenntnis des W esentlichen, der quiddi- 
tates, entgeht aber der Physik, weil sie auf die Erkenntnis der Sinne, 
die nie zur Substanz Vordringen können, angewiesen ist. Das Nicht-zur- 
-Substanz-vordringen-können, d.h. die Kontingenz der Erkenntnis des 
menschlichen Verstandes (intellectus), geht aus der notwendigen An
gewiesenheit des Intellekts an die Sinne hervor.16 Aus demselben Grun-

ticas sive mecanicas et practicas, opere precium discurrere arbitramur, 
quaenam sit illa cognitio ceteris praestantior, quae nos efficatius ad metam 
beatitudinis conducat.«

12 Fcderici Chrisogoni, (= Fcderik Grisogono), op. cit. S. 22b — »Pro 
cuius investigatione clariori duplicem sane modum eruditionis fore permit
temus, alterum quidem humanitus ex naturali rationis indagine provenien
tem, alterum vero divinitus, ad cuius assecutionem se habet humanus in
tellectus ut mere patiens absque ulla intellectus agentis activitate, sed su- 
pernaturali inspiratione et ex creditis principiis robur assumit assensus.«

13 Federici Chrisogoni, (= Federik Grisogono), op. cit. S. 23d — »(...) 
ad solam profecto illam orthodoxae fidei theologiam pro capessenda feli
citate suprema recurrendum est, quae supra omnes humanitus inventas 
disciplinas et cabalistarum peritiam nos in clarum deitatis intuitum dedu
cit pluraque exequens, quam polliceatur.«

14 Federici Chrisogoni, (=  Federik Grisogono), op. cit. S. 22b
15 Federici Chrisogoni, (= Federik Grisogono), op. cit. S. 22c
16 Federici Chrisogoni, (=  Federik Grisogono), op. cit. S. 22cm — »(...) 

ipsa (sc. naturalis philosophia) tamen nequaquam beatos reddet eius asse
clas, quoniam circa sensibilium et materialium sive corruptibilium motus
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de erlangt die Metaphysik nicht das größste Glück (d.h. sie ist nicht 
die vorzüglichste Erkenntnis), obwohl sie als ihren Gegenstand die ab
strak ten  Substanzen intendiert. Auch sie ist an die E rkenntnis der Sin
ne angewiesen, also kann sie ihren angestrebten Gegenstand nie im po
sitiven Sinne erreichen. Ihre E rkenntnis ist vielm ehr negativ. Die Meta
physik verspricht m ehr, als sie erfüllen kann.17

Diesen W issenschaften gegenüber hebt Grisogono als die höchste 
und vorzüglichste W issenschaft die Astronomie (d.h. die Astrologie) 
hervor. Auch nach aristotelischem  K riterium  ist die Astrologie die 
höchste W issenschaft, weil ihr Gegenstand ehrw ürdig und über alles 
Irdische und alles Sinnliche erhoben ist. Ohne Rücksicht auf dieses 
aristotelische Kriterium  lobt Grisogono auch andere Vorteile der As
trologie: die astrologische Erkenntnis verfügt über die Zeit und über 
die W irkungen in der Zeit, weil sie das Gegenwärtige, das Vergangene 
und das Künftige aus ihren Ursachen erkennt. Das betrifft nicht nur 
die natürlichen Dinge, sondern auch die menschliche Geschichte. Da
mit verschalt diese E rkenntnis einen großen Vorteil (plurim um  confert). 
Sie sieht das Künftige vorher und m acht cs dem Menschen möglich, 
sich vor dem. was auf ihn zugeht, zu schützen. (Von solchem Nutzen 
sind z.B. die Ratschläge der astrologischen Medizin, oder die Anweisun
gen zur Saat oder Ernte.) Die Astrologen genossen deswegen im m er ein 
großes Ansehen und w urden als Seher, G ötter oder Gottgesandte ge
ehrt. Am Ende wiederholt Grisogono seine These, daß der Gegenstand 
der Astrologie über alle anderen Erkenntnisgegenstände erhoben ist 
und begründet die astrologische K ausalität in dem Willen Gottes, der 
die himmlischen Körper als zweite Ursachen geschaffen hat. Die Un
tersuchung beendet Grisogono dam it, daß er die höchste und vollzü- 
glichste Erkenntnis, die auf Grund des natürlichen V erstandes möglich 
ist — die Astrologie — ganz im Einklang m it dem christlichen Glauben 
der übernatürlichen E rkenntnis unterordnet.18

Mit seinem Lob an die Astrologie, bzw. m it der Bestimm ung der 
Astrologie als der vorzüglichsten, höchsten W issenschaft, die nicht nur 
den verschiedenen artes, sondern auch den dreien theoretischen Wis
senschaften: der Physik, der M athem atik und der M etaphysik überge-

et mutationes versatur atque per accidentia novem praedicamentorum quid- 
ditates rerum cognoscere laborat. Philosophus autem, quando pro cogno
scenda substantia sensus omnes est expertus, ab intento fine frustratus 
existit diminutamque rerum cognitionem, substantiarum praesentium, po
steris dereliquit humanusque intellectus parum quiescit, immo semper hae
sitare videtur. Neque id absque ratione evenit, quoniam intellectus indiget 
sensuum famulatu, qui ad substantiam minime se profundant (...).«

17 Federici Chrisogoni, (= Federik Grisogono), op. cit. S. 22d — »Non 
igitur beatum quempiam efficiet metaphysica, quae longe plura promittit 
professoribus, quam possit attendere.«

1! Federici Chrisogoni, (= Federik Grisogono), op. cit. S. 23abc
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ordnet ist, stellt Grisogono das traditionalle aristotelische, klassisch- 
-mittelalterliche Ideal der theoretischen W issenschaftlichkeit in Frage. 
So konzipiert er in mice ein neues Ideal der W issenschaftlichkeit: eine 
Wissenschaft, die auf Grund des Verfugens über die Zeitdimensionen 
der Gegenwart, der Vergangenheit und der Zukunft, durch die E rkennt
nis und das Vorhersehen, die Macht über die Geschehnisse gewinnt.

Diese These scheint aber, zugleich banal und logisch, dem Phäno
men der Astrologie nicht angemessen zu sein. Daß sich die Astrologie 
um das Vorhersehen und die Prophezeihung des Künftigen bem üht, 
war zu jeder Zeit bekannt. Ih r Vorhersehen ist aber die Prophezeihung, 
d.h. ihr Vorhersehen ist in der irrationalen Vorstellung von magischen 
Einflüssen und okkulten Qualitäten gegründet. Das ist bestim m t richtig 
und kann nicht in Frage gestellt werden. Astrologie als W issenschaft, 
als eine Erkenntnis und ein Vorhersehen aus Prinzipien verstanden 
und in der Annahme der astrologischen K ausalität gegründet, ist ein 
Aberglaube.

Man kann aber die Frage auch anders stellen. Funktioniert die 
Astrologie wirklich als ein Wissenschaft-Aberglaube oder auf eine an
dere Weise? Daß die Astrologie nach ihrem  Selbstverständnis eine Wis
senschaft ist (ein Wissen aus Prinzipcn und dazu ein m athem atisch 
dargelegtes) und konsequent zu diesem Selbstverständnis (und aus dem 
Horizont der neuzeitlichen N aturw issenschaft) ein Aberglaube ist, w ird 
heute niemand ersthaft in  Frage stellen. Unabhängig aber von der F ra
ge über das Wesen des Phänom ens Astrologie (die auch ihr Selbstver
ständnis in die Frage hineinbezieht) ist die Frage ü b er das faktische 
Funktionieren der Astrologie und die Frage über die Anregungen, die 
sich möglicherweise daraus ergeben haben.

Darüber nur einige wenige Gedanken: astrologische Berechnungen 
sind exakt, d.h. sie gelten unabhängig von der geozentrischen, heliozen
trischen, wissenschaftlichen oder okkulten Annahme. Das, was die na
turwissenschaftliche Astronomie der Astrologie vorw irft, ist nicht in 
erster Linie die Exaktheit der Rechnungen, sondern ih r Sinn. Die as
trologischen Berechnungen sind nicht unexakt, oder falsch, sie sind sin
nlos. Und — das ist mein S tandpunkt und meine These — astrologische 
Voraussagen sind nicht in den astrologischen Berechnungen gegründet, 
oder, m.a.W. Astrologie funktioniert nicht als ein Wissen aus Prinzi
pien, als eine W issenschaft, sondern auf eine andere Weise. Astrologi
sche Berechnungen sind eindeutig und exakt, die Deutungen aber und 
die auf ihnen gegründete Voraussage sind von jeder Eindeutigkeit weit 
entfernt. Eine Deutung (z.B. eine Kom puterdeutung), die alle Konstella
tionen und Rechnungen in B etracht ziehen m öchte, w äre total sinnlos, 
d.h. ohne jegliches eindeutiges Urteil, ohne eine Empfehlung, ohne ei
nenklaren Ratschlag. Der Astrologe trifft eine Auswahl dessen, was 
für eine bestim m te Frage oder ein bestim m tes Problem relevant ist, 
und was m an als für das Problem unwichtig ausklam m ern muß.
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Das bezeugt die astrologische L iteratur deutlich — so auch Gri- 
sogono.19 Außerdem verwenden die Astrologen m it großer Selbstver
ständlichkeit und ganz unreflek tiert die Begriffe: Liebe, Haß, Zunei
gung, Macht, Freunde, Feinde, Dürre, Uberschwemung s.s.w., die als 
w irkliche M otivationen oder Ursachen im Bereich des persönlichen, 
des gesellschaftlichen und des ökonomischen Lebens zu akzeptieren 
sind. Schließlich gibt der Astrologe (wie auch Cassirer es trefflich be
m erkt hat) eine Polarität in den S ternen zu, d.h. die Mglichkeit, daß 
derselbe S tern und dieselbe Konstellation der Sterne zu verschiedenen 
Effekten führt — relativ zu dem Charakter, den Fähigkeiten und Dis
positionen des Rezipienten dieser Einflüsse, relativ zu dem Menschen. 
Das heißt, daß die Astrologie auch nach ihrem Selbstverständnis ein 
Wissen ist, m it dem m an disponieren kann, ein Wissen, das in bestim
m ter Weise die Macht über die künftigen Geschehnisse ermöglicht.

Auf Grund dieser Überlegungen m öchte ich die These vorlegen, daß 
die Astrologie, im Gegensatz zu ihrem  Selbstverständnis, nicht als ein 
Wissen aus Prinzipien, nicht als W issenschaft (und deswegen auch nicht 
als Aberglaube) funktioniert, sondern als eine »Lebensweisheit« oder 
Weltklugheit in natürlichen Einstellung, als em pirisches Wissen darü
ber, was in den Grenzen der persönlichen, gesellschaftlichen oder na
türlichen Sphäre w irklich als M otivation oder Ursache gilt. Damit ist 
dieses Wissen, als ein Wissen in der natürlichen Einstellung, ein »Ar
beitswissen«, d.h. ein Wissen um jene Momente im Leben, die prinzi
piell m anipulierbar sind.

Aus dieser B lickrichtung können w ir in Grisogonos Kritik bzw. in 
der astrologischen K ritik des traditionellen klassisch-mittelalterlichen 
Begriffes der W issenschaftlichkeit einen neuen Aspekt entdecken. Der 
traditionellen W issenschaft, d.h. der W issenschaft von der Substanz 
und dem Wesen, von dem, was unverändert in den Veränderungen be- 
harrt, das man n u r mit E hrfurch t betrach ten  kann, w ird nicht das Vor
urteil des Glaubens an die okkulten Mächte entgegengesetzt, sondern 
die »natürliche Einstellung«, die ursprünglich tätige O rientierung des 
Menschen in der Welt. Damit aber zeigt sich, im Gegensatz zur Cassir- 
erschen Deutung, daß die Astrologie an dem Begriff der neuzeitlichen 
N aturw issenschaft nicht durch ihren theoretischen Aspekt, m it der Idee 
der im m anenten N aturkausalität arbeitet, sondern durch ihren prakti
schen Aspekt, gerade als Aberglaube, bzw. als tätiges Orionticrungswis-

19 Grisogono war in praktizierender Arzt-Astrologe. In der früher zi
tierten Schrift Grisogonos stellt er auch das Horoskop eines Kranken auf, 
auf dessen Beispiel er dann die Frage erörtert, welche Aspekte man für 
die richtige Prognose der Krankheit in Betracht ziehen muß, welche aber 
als für die Prognose unwichtige auszuklammern sind. V.: F. Chrisogoni, op. 
cit. S. 12d: Et si quis fuerit occupatus in aliis, quae viam naturalem non se
quuntur, a veritate declinabit: sicut illi, qui ponunt solem et alias planetas 
esse obervandos in qualibet aegritudine cronica, ad motum quorum fiunt 
dies cretici: quae omnia falsa sunt, praeter haec, quae diximus.
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sen — durch ihre Forderung einer W issenschaft, die auf einen Vorteil 
für den Menschen gerichtet sein soll und die die Macht über persön
liche, gesellschaftliche und natürliche Geschehnisse ermöglicht.

Die Kehrseite der Astrologie als einer »Lebensweisheit« oder eines 
empirischen Wissens fü r die praktische Orientierung in der Welt ist die 
matematisch dargelegte »immanente K ausalität der Natur«. So herr
schte in der Renaissanceastrologie und im Rahm en der platonisch
neuplatonischen Tradition eine große Begeisterung für die M athem atik 
die als einzige ein sicheres Wissen ermöglich. Diese Begeisterung fin
den w ir auch bei Grisogono.

Im Kontext der Renaissanceastrologie spricht Cassirer zw ar nicht 
von der M athematik, er hat aber die R enaissancem athem atik (und die 
ist sehr stark  neuplatonisch geprägt) fü r sehr wichtig gehalten. 
Nachdem er von der Da Vincis Begeisterung für die M athematik ge
sprochen hat, schließt er mit den W orten: »Galilei geht diesen Weg der 
Betrachtung zu Ende«.20 Freilich bestim m t Cassirer die Rolle der Ma
thematik in der Astrologie (aber nicht nur Renaissanceastrologie) als 
»äußerst paradox«. Auf der einen Seite steh t die »Exaktheit des m a
thematischen Denkens«, auf der anderen »fantastische und abstruse 
Mystik«.21 Den Unterschied zwischen der astrologischen M athem atik 
und der M athem atik der N aturw issenschaft bestim m t Cassirer als den 
Unterschied zwischen Ding-Zahl und Funktionszahl in der Analysis des 
Unendlichen.22 Diese D istinktion trifft bestim m t das Wesen der Sache. 
Aber, nach Cassirer, die Renaissance-astrologie weist in Richtung der 
neuzeitlichen N aturw issenschaft m it ih rer Idee der »immanenten Kau
salität der Natur«, und diese ist gerade in der Form des »exakten m a
thematischen Denkens« ausgedrückt, das in der Astrologie der »ab
strusen Mystik« gegenübersteht. So w irk t auch Ding-Zahl im Sinne 
Cassirers auf eine (nicht näher bestim m te) Weise am Entstehen der 
neuzeitlichen W issenschaft mit. W ir m öchten auch die Bedeutung be
tonen, die C assirer dem Platonism us am Entstehen der neuzeitlichen 
Wissenschaft zuschreibt. So meint Cassirer, z.B. daß Kepler sich von 
der astrologischen Denkart befreit hat durch Platonism us, nach 
welchem die Zahl nicht aus den sinnlichen Dingen abstrah iert wird, 
sondern als das Platonische gilt, als »eingeborene Idee«.23 Nun ist aber 
diese Auffassung der Zahl und einer m athem atischen E n titä t über
haupt gerade die Auffassung, die auch innerhalb der astrologischen 
Mathematik gilt.

20 E. Cassirer, Individuum und Kosmos in der Philosophie der Renais
sance, Darmstadt 1977, S. 58.

21 E. Cassirer, Die Begriffsforni im mythischen Denken, Leipzig, Ber
lin 1922, S. 46.

22 A. a. O.
!' E. Cassirer, op. eit. S. 49.
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Damit kommen w ir aber zu der anderen Schrift Grisogonos: Spe
culum astronom icum  terminans intellectum  hum anum  in omni sci
entia. Venetiis 1507. Im Unterschied zur früher erw ähnten Schrift hat 
diese Schrift Grisogonos ein durchgehendes Thema: die M athematik. 
Sie enthält einen Brief des venezianischen Adligen M arcus Antonius 
C ontrarrenus in dem dieser die Gelehrtheit Grisogonos lobt, dann eine 
Rede, die Grisogono an der Paduaner Akademie gehalten hat und 
schließlich den H auptteil m it dem Titel: »Praefatio, in librum  Elemen
tarnim Euclydis«. Dieser H auptteil gliedert sich in zwei Teile: im ersten 
Teil e rö rte rt Grisogono m athem atisch-m etaphysische Grenzprobleme 
(causa efficiens, finalis, m aterialis, formalis), den Begriff und die 
Bedeutung der Arithm etik und besonders die W issenschaften, die ma
them atisch aufgebaut sind, also angewandte m athem atische Wissen
schaften: die Musik und die Astrologie. Im zweiten Teil legt e r einige 
Sätze Euklids aus, k ritisiert sie und schlägt seine Lösungen vor. Hier 
können w ir nicht im einzelnen auf den Inhalt oder, was viel wichtiger 
wäre, auf das Verfahren des Speculum  eingehen. D arüber w urde schon 
bei uns geschrieben — vom m athem atischen Aspekt aus hat das Ernest 
Stipanić,23a von philosophischen Erna Banić Pajnić23b getan. Als Ansatz 
nehmen w ir h ier das Problem und das Phänomen der Renaissance
astrologie und w ir möchten die Frage auf folgende Weise stellen: Wenn 
die Renaissanceastrologie als Praxis, d.h. als die Idee einer Wissen
schaft (von der Natur), die den Anspruch hat, die künftigen Gescheh
nisse vorauszusehen und sie dadurch m anipulierbar zu machen, am 
Entstehen des neuzeitlichen Begriffs der W issenschaftlichkeit m itw irkt, 
wie steht es dann m it der Astrologie als einer Theorie, d.h. einer Idee 
der »immanenten Kausalität der Natur« (Cassirer), die eine Gesetzli
chkeit, bzw. eine Notwendigkeit des Geschehens gerade deswegen ist, 
weil sie m athem atisch form uliert ist?

Nach ihrem Selbstverständnis ist die Renaissanceastrologie die 
höchste W iissenschaft, weil sie eine dem onstrative W issenschaft (und 
eine W issenschaft von den höchsten dem natürlichen menschlichen 
Verstand erreichbaren Ursachen) ist. Dem onstrative W issenschaft heißt 
aber für die Astrologie: m athem atische W issenschaft. Astrologie ist 
die höchste W issenschaft, weil sie eine m athem atische Wissenschaft 
über die höchsten Ding-Ursachen ist.* 24 Als m athem atische Wissenschaft

Ernest Stipanic, Matematički pogledi Feđcrika Grisogona, Zbornik 
radova o Federiku Grisogonu, Zadar 1974, S. 71—94.

33:1 Erna Banić-Pajnić, Federicus Grisogono: de divinis mathematicis, 
Prilozi za istraživanje hrvatske filozfske baštine, 1—2(21—22), Zagreb, 1985, 
S. 83—95.

24 Fedcrici Chrysogoni, (= Federik Grisogono), Speculum. . . (Diii): »Pro
portio cuius (sc. astrologiae) ad alias scientias est, velut perfectum ad im
perfectum, quia haec cognoscit causas rerum omnium. Aliae vero non cogno
scunt causas ultimas. Ideo etiam cognitio huius (sc. astrologiae) est nobi
lior, quam tota cognitio naturalis, etiam demonstrative habita.«
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ist die Astrologie eine W issenschaft, die zugleich das Vergangene, das 
Zukünftige und das Gegenwärtige erkennt, d.h. sie kann die künftigen, 
die gegenwärtigen und die vergangenen Stellungen und Konstellationen 
der Sterne bestim men, auf Grund deren sie im stande ist, Prognosen 
in allen Bereichen des Lebens zu machen.25 Diese Prognosen sind 
solcher Art, daß sic ein sinnvolles Handeln ermöglichen, d.h. der 
Mensch kann in bestim m ten Grenzen auf Grund dieser Voraussagen 
über seine Zukunft verfügen.26 Der M ensch kann aber über die Kon
stellationen der Sterne, d.h. über die im manente Gesetzlichkeit der 
Natur, die sich als eine notwendige Gesetzlichkeit m athem atisch be
schreiben läßt, nicht verfügen. In diesem Sinne ist die Astrologie eine 
notwendige, dem onstrative W issenschaft, im gewissen Einklang mit 
dem platonisch-aristotelischen Ideal der W issenschaftlichkeit, weil sic 
Mathematik ist.

Nun aber, wie funktioniert die M athem atik in der Astrologie, oder 
wie versteht die M athem atik sich selbst innerhalb der Astrologie? Nach 
Grisogonos Auffassung ist der Mensch nur auf Grund der M athematik 
Gott ähnlich, nämlich so, daß ihm das Gewesene und das Künftige 
präsent, d.h. erkannt ist.27 Die Zahl (Arithmetik) ist das Maß (mensu
ra) auch aller himmlischen Geschehnisse.28 Die Kehrseite der These, 
daß der Mensch durch die M athematik Gott ähnlich ist, ist die These, 
daß auch Gott selbst der Zahl un terstellt ist (ipse num ero subiacere

2! Federici Chrysogoni ( Fedcrik Grisogono), Speculum . . .  (Diii): Haec 
(sc. astrologiae) est illa scientia, qua praeterita, et futura praesentia faci
mus: Qua cognoscimus fatales dispositiones hominum ad mores ct vitia.«

56 Federici Chrysogoni, (= Fedcrik Grisogono) Speculum ... (Dili): »Ex 
quo clare liquere potest (secundum astrologos philosophos et multo clarius 
secundum veritatem catholicam) astra non nccessitare, maxime in animam 
intellectivam, a qua fluit nostra libera actio. Primo secundum astrologos pa
tet, quia frustra essent tot libri ab eis dc electionibus editi, si eligere nobis 
esset negatum. Sed essent omnia sub necessitate. Frustra etiam imagines 
summa arte fabricandae, ad sapientiam, ad bonam, ad malam fortunam, ad 
amorem, ad odium. Ad nocendum inimicis, ad iuvandum sibi et amicis 
(. . . ).«

" Federici Chrysogoni, (= Fedcrik Grisogono), Speculum . . .  (Aiiii): »Sed 
unica ratione volio esse contentus, excellentes, scilicet mathematicas, sua 
nobilitate omnes scientias humanitus acquisitas excedere: quia per cas so
las Deo optimo maximo similes esse possumus: cum ipsi (Deo benedicto) ct 
praeterita et futura sint proesentia. At sola mathematica inter omnes alias 
scientias humanitus acquisitas praeterita et futura praesentia facit (quam
vis imperfectiori modo).«

:s Federici Chrysogoni, (= Fedcrik Grisogono), Speculum . . .  (Aiiii): »At 
sola mathematica inter omnes alias scientias humanitus acquisitas prae
terita et futura praesentia facit (quamvis imperfectiori modo) (...) qua 
(sc. mathematica) ignorata, geometriae qualis cognitio erit? (...) Non astro
logiae, cum nihil aliud sit, quam diversae observationes motus planetarum, 
vices temporum, annuae conversiones, diversi labores solis etque lunae: 
quae omnia solo numero mensurantur.« Vergleiche auch: op. cit. (Diiii): »Na
turales omnes sunt cum necessitate.«
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videatur), näm lich su, daß er als erste Ursache des Seienden, das als 
Vielheit begriffen w ird (m ultitudo), als einer bestim m t werden muß.29 
Deswegen ist die M athem atik schlechthin, d.h. hinsichtlich ihres Ge
genstandes (simpliciter), als auch hinsichtlich ihres Verfahrens (ordi
ne procedendi) das, was zugleich für uns und der N atur der Sache 
nach früher ist.30 Auf Grund dieser Vereinigung der Aristotelischen Be
stimmungen: »das, was früher oder das E rste fü r uns« und »das, was 
früher oder das E rste der N atur der Sache nach ist« in der Mathema
tik, kann Grisogono behaupten, daß Gott m athem atisch erkennt und 
schafft.31 Die m athem atische W issenschaft von der N atur, d.h. die As
trologie, hat diesen Vorzug vor der Aristotelischen Physik, der prinzi
piell nur das zugänglich ist, was auch den Sinnen zugänglich ist,32 daß 
sie als W issenschaft von dem, was der N atur der Sache nach früher 
ist, ausgeht und auf diese Weise die E rkenntnis Gottes und sein Schaf
fen nachahm t. Die im m anente K ausalität der N atu r erkennt der 
Mensch in der Astrologie auf dieselbe Weise, wie auch Gott sie erkennt 
und schafft.

Können w ir diese Sätze als Antizipation des Galileischen Gedan
kens, daß der Mensch reine m athem atische Erkenntnisse auf dieselbe 
Weise erkennt, wie sie auch Gott selbst erkennt, verstehen?33 Keines
wegs. H ier geht es um ein suggestives, aber nicht adäquates Korrelat 
der N aturw issenschaft, das ich am Anfang angedeutet habe. Das will 
aber in der Renaissance etwas ganz anderes ausdrücken, als in der 
Neuzeit. Wie hoch der Platonism us-Neuplatonism us die Mathematik 
auch schätzt und wie groß auch sein Bemühen sei, die Wissenschaft 
m athem atisch auszudrücken (oder gerade deswegen), bleibt er doch 
im m er der platonischen exemplar-imago S tru k tu r verpflichtet. Die 
Konsequenz dises Grundsatzes ist nicht nur die Einsicht in die Dcf- 
fizienz, die Approximität des Bildes gegenüber dem W orbild, in die 
Deffizienz der m enschlichen Zahl gegenüber der Göttlichen Zahl, son-

Fcderici Chrysogoni, (= Federik Grisogono), Speculum ...  (Aiiii) 
-i...), cum et ipse (sc. deus) numero subiacere videatur, quatenus est unum 
principium actu existens, a quo omnis multitudo (...)«

'° Federici Chrysogoni, = Federik Grisogono), Speculum ... (C i i i): »(...) 
sed mathematica tam simpliciter, quam ordine procedendi est de prius no
tis nobis et naturae.«

■ Federici Chrysogoni, (= Federik Grisogono), Speculum ... (Ciii): »Ex 
quo patet, quod per applicationem est ratio cognoscendi in omni scientia 
(sc. mathematica), non solum nostra, verum etiam ratio cognoscendi ipsius 
intellectus divini (...), quia ea ratione, qua intelligit, eadem etiam et pro
ducit ( . . .), sed ratione mathematica intelligit, ergo et producit.«

; Federici Chrysogoni, (= Federik Grisogono), Speculum ... (Ciii): »Na
turalis (sc. scientia) autem ordine procedendi est de obiecto prius noto no
bis, quam naturae.«

G. Galilei, Dialog über die Weltsysteme (Galileo Galilei, Sidereus 
Nimcius — Nachricht von neuen Sterne, herausgegeben und eingeleitet von 
Hans Blumenberg, Suhrkamp, Frankfurt am Main 1980, S. 157.
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dem auch eine spezifische Vorstellung von der Beziehung zwischen 
dem Gegenstand und der Methode einer W issenschaft.

So unterscheidet auch Grisogono die Zahlen im Geiste Gottes (nu
merus in mente divina), die Substanzen, Ideen und Vorbilder sind und 
die Zahlen, die dem Menschen zur Verfügung stehen, die aber Akzi- 
dentien sind und nur Ähnlichkeiten den Göttlichen Zahlen gegenüber.'4 
Die Folge dieser exemplar-imago-S truk tur ist, daß die W issenschaft 
von Göttlichen Zahlen die höchste W issenschaft ist, die Göttliche Ari
thmetik. Sie ist aber dem Menschen unzugänglich.55 Auf der anderen 
Seite ist die W issenschaft von den dem Mensch verfügbaren Zahlen 
möglich, aber sie ist eine abgeleitete W issenschaft. Die Zahl, die den 
Menschen zur Verfügung steht, ist auf Grund der Teilung einer kon
tinuierlichen Q uantität entstanden (causatus ad divisionem quantitati 
continuae).-56 Die menschliche Zahl ist also keine direkte Konsequenz 
und kein unm ittelbares Bild der Göttlichen Zahl, sondern ist das Bild 
eines Bildes. Daraus folgt, daß die Arithmetik als die W issenschaft 
von der menschlichen Zahl nicht die erste W issenschaft ist, weil sie 
nicht die W issenschaft vom ersten Bild des Vorbildes ist; die erste 
Wissenschaft ist die Geometrie, als die W issenschaft von der konti
nuierlichen Q uantität als dem unm ittelbaren Bild Göttlichen exemplar- 
-Zahl.31 * * * 35 36 37 Aus diesem Grunde ist aber die Geometrie nicht die E rkenntnis 
der abstrakten, idealmöglichen Raum relationen, sondern der Raum ist

31 Federici Chrysogoni, (= Federik Grisogono), Speculum.. .  (Ciiii): »Sed
hic esta multa aequivbeatio, quia ille numerus, ut est in mente divina ex
emplar et ratio, vel obiectum sui intellectus. Certe sunt substantiae de men
te divi Platonis quia tam secundum philosophos, quam secundum verita
tem catholicam: non cadit accidens in deo. . . .  Numeri vero ad nostrum 
usum redacti sunt similitudies illorum in mente divina existentium.

35 Federici Chrysogoni, (= Federik Grisogono), Speculum ... (Aiiii): »Un
de non sine forti ratione divini Platonici atque Pvtagorici totam philoso
phiam naturalem atque divinam solo numero speculati sunt. Est enim tan
tae excellentiae et ambitus, quod eminenter transcendit omnem cogitatio
nem nostram: totam potentiam et lumen intellectus nostri. Quem nume
rum species vel ideas, id est rationes in opifice manentes, specificos nume
ros vocavere.« Vergleiche auch: op. cit. (Ciiii): »Quare illo modo /sc. ais 
exemplar und ratio/ accipiendo numerum, bene est prior, non solum ista 
quantitate continua et discreta (quae sunt accidentia), verum etiam ipsis 
intelligent iis secundis tempore et natura (secundum veritatem catholicam), 
quamvis secundum peripateticos non sit prioritas temporis in substantiis 
abstractis, quia in aeternis non prius tempore est unum quam alterum, 
quamvis in illis sit ordo perfectionis. Tamen dc tali numero difficilis est 
scientia.

36 Federici Chrysogoni, (= Federik Grisogono), Speculum ... (Ciii): »Sed 
iste numerus de quo qaerimus modo scientiam est accidens. Quia causatus 
ad divisionem quantitatis continuae.«

37 Federici Chrysogoni, (= Federik Grisogono), Speculum ... (Ciiii): »Vi
deo enim quod quantitas continua multo maiorem ambitum, latitudinem et 
poentiam habet, quam ipsa arithmetica, quia est parens reliquarum par
tium mathematicae, ex consequenti aliarum scientiarum.«
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das Bild des Göttlichen geom etrischen Paradigmas und die men
schliche Geometrie ist die Erkenntnis des Wesens dieses Bildes. In 
diesem Sinne müssen w ir den Satz Grisogonos verstehen: »Mathema
ticus enim abstrah it a m ateria sensibili secundum  diffinitionem  tamen, 
quia non secundum esse«.38 Geometrie ist nicht nur intelektuelle Ein
stellung, die Erkenntnisweisc — Geometrie ist der wissenschaftliche, 
existente Gegenstand. So kritisiert Grisogono im folgenden Abschnitt 
die Nominalisten und Petrus von Mantua, den Satz nämlich, daß die 
Oberfläche und der Körper realiter dasselbe sind, w ährend sie sich 
nur im Begriff (ratione) unterscheiden. Wenn dem so wäre, meint Gri
sogono, wäre die Geometrie als W issenschaft (modus considerandi per 
abstractionem ) nicht möglich; möglich wäre nur die Physik als die 
Wissenschaft vom sinnlichen Gegenstand.39 Angewendet an die Astro
logie heißt das, daß die Astrologie nicht nur die geom etrische (exakte) 
Erkenntnis der »im manenten Naturkausalität« oder der regelmäßigen 
Bewegungen der Sterne (die auch anschaulich regelmäßig sind) ist, 
sondern auch die Bewegungen der Sterne selbst, als ein Bild des ma
them atischen, geometrischen Vorbildes, sind aus geom etrischen For
men zusammengesetzt: aus Dreiecken, Sextilen, Oppositionen u.s.w. 
Geometrische Regelmäßigkeiten sind keine abstrak ten  Relationen, son
dern das Wesen dieser Bewegungen, in die sie sich als in ihre Bestand
teile zerlegen. Geometrie und Astrologie sind keine bloßen Abstrakti
onen oder eine Idealisationsweise, sie sind ein in der N atur existenter 
Gegenstand, das Abbild der Göttlichen Geometrie. Und das ist be
stim m t nicht die Richtung, in der die astrologische »immanente Na
turkausalität« einen Einfluß auf das Entstehen des neuzeitlichen Be
griffs der W issenschaft ausüben konnte.

Das astrologische Bild des Himmels besteht aus geometrischen 
Gebilden als seinen Bestandteilen, w ährend Galileis Buch der N atur in 
der m athem atischen Sprache geschrieben ist. Galileis mathematische 
Sprache des Buches der N atur ist kein Bestandteil des Buches (weil 
das Buch nicht aus der Sprache als eines seiner Bestandteile besteht). 
Sie ist nicht evident und ist keine Antizipation, keine Vorwegnahme 
der Regelmäßigkeiten, sondern ein Mittel der Entdeckung und des 
M itteilens dessen, was nicht unm ittelbar und anschaulich evident ist. 
Die Sprache des Buches der N atur ist eine Frage, die ihren Sinn aus 
der Antwort erhält und nicht auf Grund ihrer m ethaphysischcn Dig
nität. Sie ist eine menschliche, operative Frage deren Rechtfertigung

's Federici Chrysogoni, (= Fedcrik Grisogono) Speculum .. . (Eiiii)
‘ Federici Chrysogoni, (= Federik Grisogono), Speculum . . .  (F): »(...) 

quia dicit ipse, si considero aliquod corpus per longum, erit tamen longi
tudo, si per longum et latum, erit superficies, si vero per profundum, erit 
corpus, tamen in rei veritate linea, superficies et corpus sunt idem reali
ter et sola ratione differunt. Quae quidem opinio domini (ut videtis) destruit 
modum considerandi per abstractionem, destruit omnes scientias et non 
daretur cognitio nisi quae sensu percipimus.«
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in der inneren Konsistenz und in der Möglichkeit liegt, eine Antwort 
hervorzurufen, die sie mit Notwendigkeit vorausgeschen hat.

Die Renaissance-Geometrie und mit ihr die Renaissance-Astrologie 
weist weder als Bild der Göttlichen E rkenntnis noch als Bild des Göt
tlichen Schaffens, und auch nicht auf Grund ihrer Fähigkeit, vergan
gene und künftige Stellungen und Beziehungen der Sterne richtig zu 
errechnen, in diesen Bereich der m athem atischen Befragung der Na
tur hin, weil sie den m athem atischen Gegenstand als eine physisch- 
-metaphysische E ntitä t versteht. M athem atik fungiert in der Astrolo
gie nicht als »Erklärung der Naturgesetze« oder als »mathematische 
Formen«, sondern in e rs te r Linie gegenständlich: als die Körper, deren 
Wesen darin liegt, daß sie eine m athem atische Form haben, auf Grund 
derer sie prinzipiell errechnbar sind. Diese In terpretation  der M athe
matik und der »m athem atischen Naturwissenschaft« ist auch grund
sätzlich aus dem Platonischen Timaios ableitbar. Aller W ahrscheinlich
keit nach war Timaios auf gerade diese Weise in der Renaissance-Phi
losophie und -Astrologie verstanden (obwohl sich die zeitgenössische 
Naturwissenschaft in einem ganz anderen Sinne auf Plato und Timai
os beruft — Heisenberg und von Weizsäcker z.B.).

In einer anderen Tradition (in der Renaissance), der aristotelichen, 
erkennen w ir eine andere In terp reta tion  der M athem atik, die, wie es 
mir scheint, auf eine viel relevantere Weise auf die Funktion und den 
faktischen S tatus hinweist, den die M athem atik im Rahmen der neu
zeitlichen N aturw issenschaft erhalten hat.

Damit kommen w ir zu Petrić. Der kroatische Philosoph Franc Pe
trie (Franciscus Patricus — 1529-1597) w ar ein Neuplatoniker, nach 
dem eigenen Selbstverständnis ein Platoniker. Einen großen Teil sei
nes philosophischen Opus widm ete e r der Aristotelischen Philosophie, 
d.h. der Kritik der Aristotelischen Philosophie. Jede echte Kritik ist 
aber auch eine In terpretation , insofern sie sich auf eine bestim m te In
terpretation als die Grundlage ih rer Kritik stüzt. So wollen w ir die 
Grundlage von Petrie’s A ristoteleskritik als jene Renaissance-Interpre
tation (sowohl allgemeine als auch für Petrić spezifische) der aristo te
lischen Philosophie verstehen, die dann Petrie's neuplatonische Mißbil
ligung und Kritik m otiviert hat. In diesem Sinne ist diese In terp re ta
tion in der Renaissance-Philosophie anwesend und wirksam. Im  Rah
men unseres Themas, d.h. hinsichtlich der Rolle der M athem atik in 
der astrologischen »immanenten N aturkausalität«, die w ir aus dem pla
tonischen exemplar-imago-Schema im gegenständlichen Sinne verste
hen wollten als Substanz oder B estandteil der Himmelsbewegungen, 
möchten w ir auf eine andere M athem atikdeutung hinweisen, die aus 
dem aristotelischen Horizont hervorgeht. Besser gesagt: aus Petrie’s 
neuplatonischer In terpretation  und Kritik der Aristotelischen Physik. 
Petrić will die Aristotelischen Beweise für die Ewigkeit der Bewegung 
und der Zeit widerlegen und behauptet, daß es in der Aristotelischen 
Physik eigentlich um eine nsTzfiam? si; aXAo yevo? geht, um ein Über
greifen der Kompetenzen der M athematik in die Naturphilosophie. Pe-
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tries Grundproblem  ist die Ewigkeit des Himmels, der Welt, der Be
wegung, der Zeit. Die Unschlüssigkeit von Aristotelischen Beweisen be
gründet Petrić in der Einsicht, daß der Begriff der Unendlichkeit, wie 
ihn Aristoteles bewiesen haben will, ein m athem atisches Problem ist, 
während das Problem der Unendlichkeit der Welt usw. ein Problem der 
Naturphilosophie, der Physik ist.40

Die Unannehm barkeit des Übergangs in das andere Genos, d.h. die 
Untauglichkeit der M athematik (bzw. des m athem atischen Unendlich
keitsbegriffs) für ein Lösung der Probleme der Physik begründet Pe
trić in der In terpretation  des quid facit, der Genesis des mathemati
schen Gegenstandes und in der Deutung seines m etaphysischen Status. 
Der M athematische Gegenstand ensteht auf Grund einer psychologisch 
in terpretierten  Abstraktion und ist deswegen ein separabile intellectio
ne, ein ens rationis. Ein so en tstandener m athem atischer Gegenstand 
kann nicht im Sinne einer platonischen Idee notwendig sein.41 Petrić 
sagt aber auch nicht, daß er kontingent ist. Die Strenge der mathema
tischen Beweise gilt auch für Petrić als das w issenschaftliche Verfahren 
par excellence.

Petrić geht aber von einem Problem der Physik, d.h. von Problem 
der Unendlichkeit der Welt, der Bewegung, der Zeit aus und die Un
schlüssigkeit der Aristotelischen Beweise für diese Unendlichkeit will 
er in der falschen In terp retation  eines physischen Problems als eines 
m athem atischen sehen. Aus diesem Horizont aktualisiert sich das Pro
blem der Unendlichkeit bei Aristoteles als das Problem der Kontinui
tät, als das Problem der unendlichen Teilbarkeit. Der Begriff der Kon
tinuität ist, meint Petrić, aus der Kategorie der Q uantität hergeleitet, 
ist also auch nur auf das Quantitative anw endbar.42 D arüber hinaus ist

40 F. Patricius, (= Frane Petrić), Discussionum peripateticarum T. IV, 
Basileae 1581, S. 401: »Sed nos primo loco numeri et magnitudinis infini
tatem, quonia mathematica sint, nihil ad rem physicam facere asserimus. 
Vergleiche auch: op. cit. S. 402: »Non posse naturales res ex mathematicis 
confici docet ipsemet (sc. Aristoteles).«

41 F. Patricius, (= Frane Petrić), op. cit. S. 402: »Si in hominis anima 
mathematica sint, et per abstractionem ab ea fiant, nec per additionem 
numerus, nec magnitudo per divisionem, infinita esse possunt. Neque enim 
animae sensus, nec phantasia, nec opinio, nec ratio, nec intellectus infinite 
aut dividere, aut augere quicquam possunt. Quoniam et finitae potentiae 
sunt et terminatae actionis, et essentiae itidem finitae.« Vergleiche auch 
op. cit. S. 223: »Mathematica enim accidens, quantitatem, non substantiam 
meditatur (...) Quod si mathematica ratione hac Platonica, et priore illa 
Aristotelica a scientiis secludatur, tunc eae, quae maxime et visae et habi
tae et traditae ab omnibus pro certis, veris ac solis scientiis sunt, Arithme
tica et Geometria, scientiae amplius non erunt.«

42 F. Patricius, (= Frane Petrić), op. cit. S. 402: »Neque ex mathemati
cis propositionibus naturalis conclusio potest, aut induci aut colligi. Non po
tuit ergo, per leges suas, ex mathematica magnitudinis divisione infinita, 
motus infinitas deduci. Neque ex numeri mathematici additione, infinitas 
temporis concludi.« Auch op. cit. S. 407: »Prioribus verbis docemur, quia 
magnitudo sit continua motum esse continuum. Et quia motus est conti-
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aber der Begriff der Kontinuität auch als ein m athem atischer Begriff 
unmöglich, unhaltbar. Die unendliche Teilbarkeit als ein ens rationis, 
d.h. als ein Begriff des endlichen menschlichen Verstandes kann nie rea
lisiert, nie aktualisiert werden.43 im  Rahm en des Aristotelismus wird 
dieses Problem so gelöst, daß man behauptet, Kontinuum  sei n u r po
tentiell, nicht aber aktuell unendlich teilbar. Dieser Begriff des Po
tentiellen, das nie wirklich oder aktuell werden kann, ist nach Petries 
Auffassung ein Unsinn.44 Und doch kann man diese unendliche Teilbar
keit, die als ein ens rationis nie wirklich werden kann, nicht als end
lich oder bestim m bar begrenzt verstehen, weil sie im m er w ieder voll- 
fürbar ist. So m uß Petrić den M athem atikern, trotz der Endlichkeit 
ihres m athem atischen Gegenstandes als eines ens rationis, als eines 
psychischen, endlichen Phänomens, doch auf eine Weise die unendliche 
Teilbarkeit gewähren: »Sed esto, concedam us m athem aticis . . .  m athe
maticam m agnitudinem  divisionis infinitae.«45 46 Mit anderen W orten be
deutet das: das Kontinuum  ist w eder aktuell noch potentiell unendlich 
teilbar, das Kontinuum  als ens rationis kann keine unendliche Teil
barkeit bedeuten, sondern nur eine willkürlich große. Man kann das 
Kontinuum teilen, wieviel m an will und wieviel nötig ist. Und gerade 
das sagt auch Galilei, aber expressis verbis>

Petrić gehört bestim m t nicht zu den B egründern der neuzeitlichen 
Naturwissenschaft. Die angeführten Thesen Petries haben gerade die 
Aufgabe der Kritik der M athem atik und m üssen die Möglichkeit, m a

nuus tempus etiam esse continuum. Secundis, quia magnitudo sit quanta 
et continua et divisibilis motum quoque et tempus esse quanta et conti
nua et divisibilia. Hinc primum quaero, si motus quantus est, cur in quan
titatis praedicamento non connumeratur inter quanta (...)? Auch op. cit. 
S. 409, falsch paginiert S. 399: »Nullo igitur modo (...) tempus et motus 
quantitates sunt: nullo modo continua, nullo etiam modo numeri in re ipsa, 
sed numeri in anima. Et si aliquid sunt, nullo modo, aut continua, aut nu
meri sunt.«

‘5 F. Patricius, (= Franc Petrić), op. cit. S. 402: »negamus tamen nos, 
ut in genere eodem persistamus, verum esse, mathematicum numerum in 
infinite vel minui vel dividi posse. (...) Si in hominis anima mathematica 
infinite vel ninui vel dividi posse. (...) Si in hominis anima mathematica 
sint, et per abstractionem ab ea fiant, nec per additionem numerus, nec 
magnitudo per divisionem, infinita esse possunt.«

44 F. Patricius, (= Frane Petrić), op. cit. S. 403: »Et potentiam istam 
numquam venturam ad actum, aliis in rebus omnibus maxime absurdam, 
Peripatus universus, uno ore autumat, contendit, cur hac maxima in re, 
praecipue probabimus?«

45 F. Patricius, ( = Frane Petrić), op. cit. S. 403: »Quod quidem veris
simum est, quia ut numerus diminutione, et divisione in infinitum non abit, 
sed in unitate sistitur, sic etiam divisio et diminuatio magnitudinis sistitur 
in puncto (...). Sed esto concedamus mathematicis mathematicum nume
rum, augmenti esse infiniti, mathematicam magnitudinem divisionis infi
nitae (...).«

46 Galileo Galilei, Unterredungen und mathematische Demonstrationen 
(erster und zweiter Tag), Leipzig 1917, S. 33.
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them atische Begriffe in der N aturphilosophie (Physik) anwenden zu 
können, aufheben. Aber Petrie’s Deutung der M athem atik (im Rahmen 
des Aristotelismus) scheint eben dem faktischen Funktionieren der Ma
them atik in der neuzeitlichen Naturw issenschaft angem essener zu sein 
als Grisogonos astrologische, neuplatonische Begeisterung für die Ma
them atik aus dem Horizont der Platonischen exemplar-imago Struk
tur.47

Auf dieser Stelle möchte ich zu den am Anfang gestellten Zitaten 
zurückkommen. Wie kann man fragend suchen jenes, was man nicht 
weiß, was es überhaupt ist? Oder, in welcher Beziehung steht die Re
naissancephilosophie und -Astrologie zu der neuzeitlichen Wissenschaft? 
In welcher Hinsicht kann man in der Renaissance dem »Werden einer 
neuen Logik des Naturbegreifens« nachgehen? Auf welche Weise wird 
dieser neuen Logik des Naturbegreifens als einer neuen, d.h. als dem, 
für das man nicht weiß, was es ist, in der Renaissance der Weg be
reitet?

Das schlechthin Unbekannte kann man nicht suchen, was man aber 
weiß, was es ist, sucht man auch nicht — es ist bekannt. So ist das, 
was m an sucht: das Bekannte-Unbekannte. Weil das Fragen als ein 
Suchen bew ußt auf ein Gesuchtes, auf ein Gefragtes gerichtet ist, liegt 
der Unterschied: das Bekannte — das Unbekannte wahrscheinlich im 
Unterschied zwischen dem Gefragten-Gesuchten und dem Erfragten 
— dem Endresultat des Fragens. Die Iden titä t des »eigentlich Inten
dierten« (im Sinne des bew ußt Intendierten) und des E rfragten ist ein 
Wesenszug des neuzeitlichen theoretischen Fragens und die Voraus
setzung jeder Verifikation und Falsifikation —ist aber kein notwendi
ges Merkmal jedes Fragens, auch nicht jedes philosophischen Fragens. 
In der Frage, die nicht exakt und m athem atische gestellt w ird und die 
die Möglichkeit einer em pirischen Verifikation nicht notwendig voraus
setzt, ist es möglich, daß das E rfragte auf m ehr hinweist als eigentlich 
gefragt und gesucht wurde. Auf diese Weise kann das Unbekannte, Un- 
gesuchte und Ungefragte in die Frage kommen. In diesem Sinne möchte 
ich auch Grisogonos Lob der Astrologie und Petrie's Kritik der Aristo
telischen Physik verstehen. Grisogono fragt nach der Astrologie-Wissen
schaft, die w ir m it Recht aus dem neuzeitlichen Wissenschaftsbegriff 
als Aberglaube verstehen. Mit dieser Frage erscheint aber auch die Idee 
einer W issenschaft, die faktisch, obwohl nicht bewußt, auf der unmit
telbaren M anipulation mit den Dingen, auf der »natürlichen Einstel
lung« aufgebaut ist. Petrić fragt nach der Berechtigung der Aristoteli
schen Unendlichkeitslehre aus dem Horizont des neuplatonischen Wis
senschaftsbegriffs — m it dieser Frage erscheint aber auch ein konstruk
tiver oder operativer Begriff der M athem atik, der sich m it dem fakti
schen Funktionieren der Naturw issenschaft im Einklang zeigt.

47 Vergleiche: Carl Friedrich von Weizsäcker, Aufbau der Physik, dtv. 
München, Wien 1988, S. 585.
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Ein solcher Zugang bietet sicher keine Möglichkeit von Vorgänger- 
tum oder Antizipationen zu sprechen. Das erfragte Neue können wir 
nur dort feststellen, wo es bew ußt intendiert ist. Aber, wenn die we
sentliche Frage und Aufgabe ist, dem »Werden neuer Logik des N atur
begreifens« nachzugehen (Cassirer) — dann kann das nur dort gesche
hen, wo es noch ungefragt, ungesucht und unbekannt ist, wo die künf
tige Frage n u r bereitet wird. Von der geschichtlichen W irksam keit ist 
auf diese Weise auch nicht zu sprechen. Aber, wenn auch das Neue bei 
Petrić und Grisogono ungefragt und ungesucht ist — so können w ir 
doch ihre bew ußte und intendierte D estruktion des Alten (Grisogono: 
die Destruktion des klassisch-m ittelalterlichen W issenschaftsbegriffs; 
Petrić: die Destruktion des Aristotelismus im Ganzen) nicht übersehen. 
Durch diese D estruktion rückt das Ungefragte-Ungesuchte, die neuzeit
liche Naturwissenschaft, in die greifbare Nähe.

CASSIREROVA INTERPRETACIJA RENESANSNE ASTROLOGIJE,
F. GRISOGONO 1 F. PETRIĆ

Sažetak

U članku se izlaže Cassirerovo shvaćanje renesansne astrologije te se 
na primjeru Grisogona pokušava odrediti jedan drugi mogući pristup. Pri
tom se, kao i kod Cassirera, utvrđuje kao bitan mogući odnos astrologije 
i buduće novovjekovne prirodne znanosti. Odustajući od pokušaja da se od
nos astrologije i buduće prirodne znanosti protumači u smislu anticipacija 
ili povijesnih djelotvornosti — pokušava se u astrologiji interpretirati je
dna nova, u odnosu na klasičnosrednjovjekovni pojam znanosti, ideja znan- 
stvenosti. S druge sirane, pojam matematike i matematičkog predmeta u 
okviru astrologije — usprkos njezinom proklamiranom oduševljenju za 
matematiku — u manjoj mjeri ukazuje u smjeru novovjekovne prirodne 
znanosti nego što to možda čini Petrićeva interpretacija aristotelovske fizi
ke. U okviru Petrićeve interpretacije aristotelizma u kojoj se načelno (a 
ne samo povijesnofilozofski) dovodi u pitanje mogućnost »pitagorovskog« 
matematiziranja prirode, koncipiran je jedan pojam matematike i matema
tičkog predmeta za koji se čini da je primjereniji faktičkom funkcionira
nju matematike u novovjekovnoj prirodnoj znanosti nego astrološko-novo- 
platonički pojam matematike u horizontu exemplar-imago strukture.
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THE IDEA OF ENCYCLOPED1SM AND PHILOSOPHICAL 
THINKING FOUNDERS OF CROATIAN ENCYCLOPEDIC 
THOUGHT

LJERKA SCHIFFLER
(Zagreb)

O riginal paper 
UDC 30.1:1(091)

Within the body of Croatian cultural, literary, linguistic and phi
losophical tradition, we can encounter works which are encyclopedi
cally conceived both in their substance and method. They appear in 
Croatian literature, within its Glagolitic literary heritage, as early as 
the Middle Ages, in the form  of »lamps, m irrors and flowers of all wis
dom« (lucidari, zrcala i cvelovi vsake mudrosti) as moral-didactic and 
popular-entertaining works, which were not w ritten for the elect any 
more, but for the common people, as text-books of medieval knowledge, 
containing its diverse disciplines, ranging from magic, alchemy and 
astronomy, to geography and economics, medicine and theology, as a 
mirror of cultural aspirations and needs of man. These aspirations 
were directed towards the understanding of the world as a whole, 
which »paved the way to Humanistic-Renaissance horizons in Croati
an literature«.7 They were m ost frequently written in the form of a dia
logue, so that even formally they carried a message to the common 
reader. They were books which illuminated  the hidden, a kind of ency
clopedic prose of »Glagolitic Humanism« (R. Katičić).

In addition to num erous theological and philosophical issues which 
distinguish, for instance, the great work by Honorius Augustodunensis 
(the first half of the twelfth century, Regensburg)1 2, an enigmatic per
sonality, im portant for the literary-philosophical and ideographic a r
tistic practice of his age and later; his Elucidarium  was frequently co
pied, translated and adapted (its translations and adaptations were 
from Old Slavic, Latin, Italian and Czech) and as an example of a ge
neral encyclopedia and a sum m a of the chronicle of the world, it was

1 see E. Hercigonja, Nad iskonom hrvatske knjige, (= From the ear
liest beginnings of the Croatian book) Zagreb 1983

2 II. Augustodunensis, Dictionnaire de Theologie Calholique, Paris 1927
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published in num erous editions. In the tradition of the Christian Pla
tonism, under the influence of Scotus Erigena and Abelard’s school, 
his dialogic work —a dialogue between a disciple and a m aster, in ke
eping with the scholastic model of questions and answers, was writ
ten by the hand of a tireless reader, scholar and educated thinker, with 
the clear aim of educating the common people. In distinction from 
the Latin model, a m anual for philosophers and theologians, the Ger
man Luddarius  was w ritten  for the instruction and education of a 
layman. The Croatian text of Lucidar (96 questions and answers of the 
m aster and his disciple) has been preserved in two Glagolitic manu
scripts (The Žgombić and Petris Miscellany).3 Owing to the efforts of 
Croatian Glagolitic priests, en encyclopedic text, a m anual of general 
wisdom and knowledge, illum inated by Lucidar (lucem dare)? appea
red, based on the twelfth century archetype.

It we follow the »adolescent« period of the idea of encyclopedism, 
we can see that very early on, the shortest treatise or a dialogue con
tained a rounded model of the concentration tow ards the whole, and 
found its reason and meaning within the whole.

On the main road of the idea of encyclopedism, we encounter per
sonalities of w riters, men of letters, philosophers and lexicographers, 
from  the fifteenth to the nineteenth century: /. Belostenec, J. Baja- 
monti, B. Bogišić, R. J. Bošković, Š. Budinić, I. Crijević, S. Čućić, M. 
A. Dominis, Đ. Deželić, J. Kriianić, B. Kašić, I. Lučić, M. Marulić, I. 
Mencin, M. Orbini, I. Paštrić, F. Petrić, P. Skalić, B. Šulek, M. Vla- 
čić, and many other universally educated authors. Many of these au* * 
thors participated in practical public life and were confronted with 
questions of the relationship between the intellectual and useful ac
tivities, as a practical test of their own encyclopedic projects.

When discussing the encyclopedism in the porks of authors-ency- 
clopedists, polyhistors and polyglots in their education, lexicographers 
and diligent com pilers of dictionaries and summae, we have in mind 
the works which advise, inform  and instruct, by systematizing vast 
m aterials.

3 About the Croatian manuscript, Gverin Tihic’s translation based on 
the 1533 Italian printed edition (Lucidario), see S. Ivšić, Prijevod »Lucida- 
ra« Honorija Augustodunensisa u prijepisu Gverina Tihića iz godine 1533 
(= The 1533 translation of Honorius Augustodunensis’ »Lucidar« by Gve
rin Tihić), Starine JAZU (Antiquities — The Yugoslav Academy of Arts and 
Sciences), Zagreb 1949, vol. 42.

* »(■..) javit sve reći ježe sut va inih knjigah na nebesih i na zemlji 
i va oblaceh i na vodah«, »to ježe jest va ineh knjigah skriveno, to jest Luci
dar vse osvetil (...) te knjige sut draže nerc zlato i kto je bude čisti, ta bu
de mnogo mudrosti imeti« (= »(...) all the words written in books about 
the heaven and earth and clouds and waters« »all that lies hidden in those 
books, Lucidar has illuminated (...) these books are more valuable than 
gold, and the one who reads them, will gain a great wisdom«) Elucidarium 
by Honorius, Augustodunensis, twelfth century, The Žgombić Miscellany, 16th 
century.
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The Encyclopedia by Pavao Skalić

The work of Pavao Skalić o f Lika  (Paulus Scalichius de Lika, 1534 
—1575) belongs to the succession of the lighthouses of this country, 
as referred to by M. Krleza. Having finished his studies of philosophy 
in Vienna, Skalić went to Bologna w here he studied theology, the Re
naissance Platonism, as well as the Cabalistic and herm etic tradition, 
and read one of its first in terpreters —- namely, Pico della Mirandola, 
by whom the whole century was enraptured. He obtained his doctoral 
degree in 1552. For a while he was a court chaplain and a subsidiary 
bishop to the Em peror Ferdinand in Vienna. His Roman period was 
closely connected to I. Loyola and Collegium Germanicum  by his study 
of ecclesiastical history and old w riters. Skalić was also connected to 
the Slavic circle in Urach and Tübingen. He died in Gdansk.5

Owing to his works, prim arily  his Encyclopaediae, seu Orbis dis
ciplinarum, tam sacrarum quam prophanarum, Epistem on  (1559) and 
others (namely, Conclusiones in omni genere scientiarum, 1553, Saty
rae philosophicae sine miscellaneorum, 1663, Miscellaneorum de rerupt 
causis et successibus, 1570—1571), Skalić is considered to be a prede
cessor of m odern cncyclopedistics. As he said in the Foreword to his 
Encyclopedia, driven by an innate lust for knowledge and understan
ding (innatem nobis cognitionis et scientiae cupiditatem),6 as well as 
by the wish to understand the occult and m iraculous things which are 
useful in hum an life (cognitionem rerum aut occultarum aut admirabi
lium, ad bene beateque vivendum), Skalić spent »days and nights in 
the study« of Egyptian and Hebrew theology and wisdom, and of the 
old doctrine of Orpheus and Pythagoras (in the effort to be universa
rum rerum professor), creating his own vision of an encyclopedia. Ae
terna sapientia and philosophia perennis are the basis for the encyclo
pedia as the world of sacred and profane disciplines, creating the uni
que episteme, or the absolute science of understanding of the trad i
tional (memory7) and the contem porary (a sign-post) and their corres
pondence. The cycle of sacred and profane sciences, as he refers to 
the encyclopedia, contains philosophy, metaphysics, medicine, m athe
matics (which consists of arithm etics, geometry, sferics and music), 
computation, geodesy, mechanics, astrology, optics, morals, economics, 
politics, gram m ar, history7, dialectics, rhetoric, and poetics; Skalić se
arches for »perfectissim a ad omne genus scientiarum  Methodus« dedi
cating his days and nights to the study of wisdom and the explora
tion of the principle of the universe. Educated at the Orphic school, he

5 comp. G. Krabbcl, Paul Scalich. Ein Lebensbild aus dem 16. Jahrhun
dert, Münster 1916.

6 all the quotations in the text are from: Paulus Scalichius, Encyclo
paediae, seu Orbis disciplinarum, tam sacrarum quam prophanarum Epi
stemon, Basel 1984 (re-print).
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expounds the principles of Orphic philosophy, the first principles of 
the divine and hum an soul, the natu re  of the world, ancient philosophy 
and the Christian doctrine. The catalogue of arts  and the range of 
knowledge as expounded by this generally acclaim ed and famous am
bassador of science, includes the knowledge of astrology, geometry, 
music, geodesy, optics, mechanics, m oral science, the science of the 
state, m ilitary tactics, architecture, graphics, scenic arts, sports and 
economics. Depending on »aut indicat, aut narrat, aut dem onstrat, aut 
suadet, aut oblectat«, Skalić distinguishes between gram m ar, history, 
dialectics, rhetoric and poetics. Skalić fu rther divides alm ost each of 
these disciplines into their subspecies, so that history, for instance, 
consists of the history of places (geography), of time, of nature and of 
planets. Philosophy as »divinum culmen scientiae« is synonymous with 
the totality  of hum an knowledge. In  his gradation of sciences Skalić 
considers the p rophets’ doctrines and the Orphic wisdom to be the ba
sis for the understanding of the divine science. From philosophers and 
theologians of ancient wisdom: Hebrew, Greek, Arabic and Roman, 
from Brahm ans, Gymnosophists, Therapeutae, as well as from Amo- 
nius, Origan, Pythagoras, Plotinus, Herennius, Porphyry, including Pla
to and Aristotle, and their teachings, frequently veiled w ith enigmatic 
images and parables, we have inherited the task to study and interpret 
their doctrines.

Skalic's Theses on Occult Philosophy (Occulta occultorum , Occulta, 
seu mysticae Philosophiae Theses), On the Secret and On Mysteries 
(De secreto; De Mysteriis), Eulogy or on Soul (Eulogus, sen de Anima), 
as p arts  of his encyclopedic work, represent a com pendium  of his know
ledge of sciences, arts, magic, the Cabala, man and his spiritual charac
teristics and finally, of everything profane and divine (»Novem esse om
nium rerum  sublecta, Deum, Angelum, Coelum, Hominem, Imagina- 
tiuum, Scientiuum, Vegetatiuum, Elem entatiuum , Instrumentatiuum«) 
Skalic’s inquisitive exploration of the principles of the universe was 
undertaken w ith the m anifest purpose to present the adm irable work
shop of the world (»de adm irabili hac Mundi fabrica«, »mundi machi
na«).

The encyclopedia of Skalić’s time, his own included, was the most 
perfect method  of all sciences as well. Mentioning Petrus Bovillus, Cor
nelius Agrippa and Pico della Mirandola as the most learned men who 
are worthy of the greatest adm iration, he emphasizes the old ars com
binandi which he refers to in his Conclusions (Conclusiones) as the 
alphabetary revolution (Alphabetariam revolutionem).

Revolutio Alphabetaria, seu perfecliis, ad omnes scientias Metho
dus represents the sum of all knowledge and as the universal encyclo
pedia it discusses and constitutes a terminological and analytical com
pendium of directions (in theology, medicine, philosophy, etc.). Arran
ging systematically the term s of individual sciences in compiling his 
subject index, Skalić builds a great edifice of hum an science.
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Theological term s (sacram ents, charity, hum an potencies, intellect, 
will, memory, imagination, God, Christ, angels, man, spirit, soul, natu 
re, tem ptation, person, relationship), legal (law, abalienation, injustice, 
possession, litigation, law, contract, testam ent, etc.) medical (mind, age, 
members, operation, illness, crisis, medicine, artery, etc.), natural phi
losophical (first originator, form, m atter, eternity, motion, nature, time, 
place, sense, intelligence, simple, complex, body, substance, accidence, 
part, whole, desire, act, potency, custom , deprivation, cause, consequen
ce, one, necessary, many, action, passivity, universal, particular, etc.) 
moral (knowledge, doctrine, contem plation, justice, correction, religi
on, integrity, power, hope, humility, m oderation, caution, leisure, cru
elty, superstition, am bition, arrogance, tyrant, punishm ent, m iserliness, 
meanness, avarice, faith, friendship, patience, freedom, cruelty, ignoran
ce, etc.) are some of the examples from  the rich treasury of concepts 
arranged bv Skalić and discussed in parts of his Encyclopedia: namely, 
Epistemon, Eulogns, De Illustrium  origine — treatises in which we 
find the term s of individual sciences dealt with in the encyclopedic 
order and in a system atic way.

Encyclopedic term s, as referred  to by Skalić, to quote but a few 
out of a large num ber, are: accidens, appetitus, actio, attractio , agens, 
actus, arithm etica, compositio, circulus, corpus, color, creatio, consi
lium, capacitas, corruptio , conscientia, dispositio, ens, essentia, entitas, 
forma, figura, fortuna, genus, gram m atica, geom etria, habitus, idea, in
dividuum, inventio, locus, linea, logica, m ateria, metaphysica, m otus, 
musica, m oralitas, medicina, m arcatura, memoria, natura, necessitas, 
navigatio, obiectum, phantasia, philosophia, pluralitas, proprietas, pas
sio, plenitudo, pulchritudo, proportio, perfectio, potentia, qualitas, qu
antitas, relatio, receptio, rhetorica, species, substantia, tempus, specu
lum, simplicitas, theologia, triangulus, unitas, um bra . . .

In the key to knowledge (clavis scientiae), as defined by Skalić, i.e. 
in the way the concepts are defined, it is possible to »spell out« the 
whole of knowledge: here Skalić develops tables and coordinations of 
figures, scales, degrees of the world, starting  from  the basic division, 
namely: sensus — imaginatio — phantasia, and the derived fields of 
knowledge, so that his scales and degrees ramify into: the w orld of 
archetypes and intellect, the celestial, lower and elem entary world (De 
scala intellectus: m undus archetypus, m undus intellectualis, mundus 
coelestis, m inore mundus, m undus elcmentaris, mundus infernalis), 
each w ith its own corresponding law, num bers, figures, in keeping with 
the law which is the same for all, namely that of sym pathy and anti
pathy in the universe; accordingly, there is discursus geometricus (with 
the circle as the highest figure within this order), discursus harmoni
cus, discursus artificialis, com m unis discursus, discursus clavis scien
tiae — containing all the areas of science and art, i.e. the knowledge 
of the universal. The whole exposition of his m aterials, the whole of 
summa is presented in a new way, in keeping with Skalić’s intention
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not to expound his m aterials in a metaphysical way (revolutio alpha- 
betaria breviter totam  sum m am , non modo Metaphysices verumetiam 
Alphabetariae revolutionis com plexus sum  — ut vel hie facile intelligas, 
quid agendum sit in sublim ioribus disciplinis: quis deinde et quantus 
sit scientiarum habitus1).

Skalić — doctor artes liberales and of philosophy, a controversial 
scholar, bu t nevertheless a brilliant and ingenious man, a Viennese pro
fessor (as attested  by in the degree he was aw arded in 1552 by »Glorio
sa studiorum  m ater Bononia« (Bononiensis colegii diploma) — summa
rizes all kinds of knowledge (Conclusiones millequingentae quinquagin- 
tatres, in om ni genere scientiarum), hum an, celestial, elem entary, per
taining to all sciences, theology, philosophy, metaphysics, physics, the 
scence of the soul, miracles, thus creating, as a distinguished polyhistor 
of his age, an encyclopedia of the general type. Participating in acade
mic disputes of his age with o ther outstanding personalities, he had a 
ra re  destiny of a scholar and m an of wide in terests and an all-embra
cing curiosity, who w anted to grasp the unknown knowledge and se
crets of philosophy and theology ( . . .  de profundis Philosophiae et Theo
logiae m ysteriis atque incognitis disciplinis*. . .) and w hat is more, who 
»wanted to know more than he should« as he confessed once in a 
le tter to the chancellor of the Society of Jesus at Castello di Sant’An- 
gello in Rome, in 1553. As a m em ber of symposium of scholars, prai
sing the usefulness and necessity offered by sciences (in Encomium  
scientiarum), Skalić repeats the thought of Pico della M irandola con
cerning the dignity of man ennobled by divine and hum an knowledge 
which enables him to acquire beatitude.

In addition to the names of Aristotle, Plato, Scotus, Thomas Aqui
nas, Henry of Ghent, Ooccam, Cassioclorus, Mainardus and many ot
hers, together with those of Melanchton9 and Bacon'0, Skalić explores 
num erous doctrines in order to build up a pure science (»ergo puram 
doctrinam  intendo . . .«), the work of the whole of nature (omnia Natu
rae opera) and of the natural laws which are »impressed into human 
souls«, as well as those concerning hum an society (laws and cultural 
institutions: legis et institutionem  civilium cultura, ex qua tota socie
tas humani generis et sim ilitudo tam morum quam anim orum  pen
det . . .1." And finally, he is interested in all that which can help man 
to extricate him self from perils and harm s and which distinguishes him 
as a human being. By insisting on m an’s absolute cognition, Skalić in
sists on his greatness (»Quis hinc non adm iretu r tantam  maiestatem * 10

: P. Skalić, op. cit., p. 547. 
f ibid.. 645.
’ ibid., 695.
10 ibid., 709.
" ibid., 712.
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homini insistam.«12), instructing the readers of his Encyclopedia and 
all those who cultivate and respect the divine knowledge, and teaching 
the order of all things and their deeper origin, their meaning and un
derstanding — with the perfection of civil science (civilis scientia) and 
reason as the final aim.

The status of Skalić-the encyclopedist and his status as a thinker 
owe their unity to the general spiritual clim ate of his century which 
marked a new chapter in the religious history of the West, to the plu
ralism of cultures which came into being owing to the Reformation, 
to the crossing of new ideas, and to all the heritage of thinking, pro
ceeding both from the old and the new world-picture. In the age in 
which minds accepted Catholicism or were converted to P ro testan
tism, the age in which national consiousness was born, as well as new 
tendencies of free critical speculation (the interpretation of the Bibli
cal truth), all w itnessed against the immobility of tradition. The Hu
manistic type of culture included comprehensiveness and, accordingly, 
a heterogeneity of view-points, directions, schools and opinions w ithin 
a rich tradition of philosophy and theology.

Skalić, a contem porary of Flacius, is representative of religious 
syncretism. His age was m arked by the death of great reform ers and 
thinkers, personalities who were the main prom oters of the spiritual 
change: namely, Erasmus (1536), Luther (1546) and Calvin (1564). The 
age was rich with events which were crucial for the religious and secu
lar history of the West, and which influenced the whole historical, so
cial, political and cultural situation. Skalić belonged to the stream  of 
thinking which looked for the answers to the questions posed by the 
age in the revival of Christianity. The enthusiasm  for remote, ancient 
traditions, such as: the herm etism , astrology, the Cabala and the He
braism as the basis and the starting-point on the way to perfect cogni
tion, which characterized the Renaissance as a whole, owed its origin 
to the translation of two fundam ental sources dating from early cen
turies: Asclepitts and Corpus H erm eticum , as well as Picatrix, the 
twelfth century Arabic m anuscript containing doctrines of Egyptian 
sages and Hebrew prophets, which reached us by way of Plato and the 
Greek philosophical tradition, as well as Oriental influences, teachings 
of Christian magi, Platonism and Neo-Platonism. Hermetic literature 
became the source, inspiration and a com ponent element in works of 
many authors, like Campanella, Bruno, Pico della Mirandola, Kepler, 
as well as many la ter philosophers.

The complex: astrology-chemistry-magic was one of the directions 
in thinking which returned to the Herm etic tradition, to the revival 
of Antiquity and to the divine books of Hermes Trismegistus, a pagan 
second century prophet, and through him to the conception of >the 
Egyptian magic religion as the only true religion. The doctrine as a

“ ibid.. 715.
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whole, as represented by Picalrix, is the knowledge of the origin, of 
the essence of all, of cosmos, of the single tru th  and the hierarchy of 
beings, a doctrine of the m ind (mens, nous) and m atter, and as such 
it will enter fifteenth and sixteenth century treatises as a doctrine of 
the intuitive cognition of the divine. The enthusiasm  of Skalić’s age for 
the religious Hermetic philosophy was hidden behind the robes of 
»new philosophies«, and it agreed with the Christian religion through 
various types of thinking (Petrić, Bruno, Copernicus, Kircher).
The re tu rn  to the magic Herm etic philosophy was m anifested in the 
variety and richess of contents and directions. In an age of wars, of 
conflicts between the Reform ation and the Catholic reaction, this re
turn was an attem pt to find a way out of the crisis and religious con
flicts. The doctrine of universal harmony, through cults of the Egyp
tian Herm etic trad ition  arrived at owing to the Christian Neo-Pla
tonism, through the authority  enjoyed by prisci theologi, through the 
ideal of magi (Hermes Trisrnegisthes, Zoroaster, Orpheus, Pythagoras, 
Proclus, Plato) as the only ones to possess the ability of true under
standing and have an operative power, became a vital im pulse to the 
original doctrines and discoveries and one of the defining factors of 
the new relationship of m an to the universe and its understanding. 
This can be seen in Skalić’s considerations on kinds of sciences — di
vine and human, on the m ethod of hum an understanding of truth, on 
occult science and on questions of the causes of things (Certissima 
methodis, qua h o m in is .. .  ad veritatis viam, 1570; Conclusiones in omni 
genere scientiarum, 1553; Miscellaneorum de rerum causis et successi
bus, T, II, 1570, 1571; Occulta occultorum, occulta, 1566). Skalić's phi
losophical reflection embraces the whole medieval tradition of think
ing, enriched by Herm etic motives, Pvthagorrean num erical symbolism, 
the doctrine of the Universal One, of the m ystery of Logos and Word, 
as well as Ficino's occult philosophy and his understanding of occult 
tradition as the antecedent of Christianity. Skalić expounds the themes 
of universal sympathy, lore and primeval wisdom, of dignity of man 
(under the direct influence of Pico della Mirandola), the doctrine of 
intellect and m atter, of Orphic, Greek, Pvthagorrean, Persian, Arabic, 
Chalden, Egyptian and Hebrew mysteries, of occult science, of philo
sophy, of the division of the world into the angellic, celestial, human, 
sensory and vegetative, together with their corresponding scales of the 
world. Skalić discusses philosophical categories such as: act, substan
ce, potency, m aterial and im m aterial world, One and many, harmony, 
microcosm and macrocosm, free will etc. Skalić regards the whole of 
Pico’s mystical theology, his in terpretation of the philosophical-theolo
gical tradition, as the prerequisite for the kind of thinking which as
pires to be philosophically correct and which can finally be reduced 
to the teaching of One, required by the Christian doctrine. Skalić the 
erudite is enrap tured  by the dream s of a symposium of sages and their 
in terpretation of the m ost beautiful workshop of the world (Eulogus,
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sen de anima). Skalić also takes over from Pico his doctrine of the 
man-magus, as in terp re ter and m inister of nature (homonaturae m ini
ster et interpres) as well as that of the role of knowledge as the func
tion of the constitution of regnum hom inis modelled on regnum Chri
sti. Skalić derives the knowledge of the secret basis of all things, of 
truth and of m an’s place in the hierarchy of beings, from a synthesis 
of Platonism and Christianity, relying also on the attitudes of Ficino 
(De Christiana religione) and Pico (Apologia). The point in question is 
actually a synthesis of the whole of knowledge for which Skalić finds 
a new term: encyclopedia. This synthesis is based on the doctrines of 
Ficino and Pico, on the understanding of natural philosophy and on 
Ficino’s philosophical magic. The praise to the man-magus is the praise 
to the man-sage, the conoisseur of the highest of secrets, the subject 
of the universal restoration  of knowledge and faith. A thinker of Ska- 
lie’s age reacts to the rationalism  of medieval scholasticism by refer
ring to the most ancient, primeval sources of knowledge. Searching for 
the key which will open secret doors of the universe, penetrate the 
secret of the divine rhythm  and harm ony of all beings, they search at 
the same tim e for the unique basis of all the areas of knowledge. The 
great unity of arts and magic, of music and knowledge, proceeds from 
the original unity of all knowledge: Skalić’s openness towards all opi
nions, all stream s and schools, has its historical and social justification 
and its reason in the idea of the reconciliation of diverse conceptions in 
order to create a universal doctrine, a single tru th , as a guarantee of 
security in an insecure age. The fact that Skalić has been denied the 
qualification of an original thinker and has been considered an eclec
tic, interested in all kinds of things, docs not dim inish the fact that 
Skalić’s essential purpose and tendency was to find argum ents based 
on his own theses in the com position of science by using the m ethod 
which is most appropriate to its content. Pico della Mirandola was di
rected by the same purpose in his conclusions (Conclusiones): name
ly, to base the C hristian faith upon Hebrew wisdom, and to elevate 
magic and the Cabala to the level of sciences which can testify to the 
truth of Christianity by the m ysteries of Logos and Word.

As a follower (or im itator, as he w rote of himself) of the greatest 
philosophers, like Pythagoras, Plato, Aristotle, Cicero and Pico della 
Mirandola, who expressed their ideas in images and poetical-enigmatic 
language, Skalić wanted to reach to sources of knowledge of the p ri
meval, dark ages, of divine and hum an sciences, as expressed by the 
first poets, prophets, theologians and philosophers, which Skalić wi
shed to harm onize with doctrines of holy fathers on the highest know
ledge of revelation, of (new) C hristian theology as an expression of se
cret wisdom which had been buried for centuries. Skalić found a trea
sury of all wisdom and knowledge in C hrist’s science, and he expres
sed his adm iration for those who followed his doctrine (Stapulensis, 
Reuchlin, Bovillus, Mainardus).
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Theology is the first w ithin Skalic’s division of sciences, since it 
considers the first causes of things and the m ystery of God. It is fol
lowed bv law, medicine and philosophy. Skalic’s praise to sciences, 
in the last chapter of his Encyclopedia, the epilogue of his nocturnal 
work (hoc scientiarum Encom ium , vehit epilogum mearum lucubratio
num), is prim arily a praise to theology, a praise to thinkers whose doc
trines are expounded by Skalić in a system atical way.

Skalic’s Encyclopedia, as the aspiration common to thinkers of his 
age, m irrors the tendency of the age tow ards an understanding which 
would enclose the infinity of the world within the confines of its un
derstanding. The mode and m ethod of this understanding, as well as 
the role of knowledge, meet in the m irro r represented by the man-ma
gus. Skalić neither considers knowledge in the function of action, 
which is characteristic of magic, nor the role of knowledge in human 
life, bu t is prim arily interested in the entirety  of knowledge as a pre
requisite for understanding of the divine, which is the knowledge pos
sessed by the wise, aeterna sapientia, in the function of the concilia
tion of old and new doctrines in order to discover that which is eter
nally same in all.

Having neither penetrating, critical intensity of Erasm us nor the 
depth of his scientific-philosophical m ethod, neither the range of Fi- 
cino's personal friend Dragišić, nor the acclaim of Flacius, Skalić ne
vertheless has his place in the history of philosophical thinking within 
the Herm etic tradition  seen as a restoration of diverse experiences, 
which had given an im petus to new thinking and to the development 
of science which occurred in a la ter age. W orking at the moment in 
the European history when the first question was that of the unity of 
opinion, when the aspirations of Hum anist tow ards a global and re
ligious peace were united with the ideal (or the understanding) of man 
as a great miracle, Skalić contributed to the general tendency towards 
the hum anisation of Christianity. As a Counter-Reform ation thinker, 
Skalić remained on the level of theological and philosophical disputes 
of the time, w riting with the purpose of an educated au tho r and poly
histor who concerned himself with the spiritual elite, the community 
of the wise, as much as with the common (Slavic) language as the po
w er which can still retain the perm anent awareness of the past as 
the awareness of a p roper identity.

M arko M arulić  — P hilosopher and  E ncycloped ist

A hum anist in culture sensibility and education, as well as in in
terests and aspirations, Marko Marulić, although not a philosopher 
himself, nevertheless offers enough reasons and grounds for the in
terpretation of his thinking, ideas and motives on account of which 
he should be included in the body of Croatian philosophical heritage.



Schiffler, The Idea of Fticyclopcilisni . . . .  Simlia . . .  I (19911), pp. S3—7/5 93

With full respect of the results of recent m ultidisciplinary research and 
interpretations of this w riter (in the light of literary criticism , philo
logy and cultural history), we should follow the direction indicated by 
the fundam entals of M arulić’s thought. Our attem pt will be the more 
paradoxical since Marulić had never been defined as a speculative- 
theoretical thinker, but he could neverthelles embody his ideas a r ti
stically by using the adventage of a w riter, sensitive to the problem s 
of his age and to the reality of man. A conceptual definition of that 
which is outside the sphere of the conceptual, bu t is nevertheless de
termined by it, can find its alibi in the au th o r’s writing which is never 
unambiguous and which brings together in a happy conjunction the 
conceptual generality with the allegorical-poetical expression; the ali
bi being that Marulić stands for  a definite philosophy, a philosophical 
view of the whole, an explanation of the world, w ithout form ulating it 
directly, in the same way as his works »ä these« are in themselves ar
tistically superior to the theses they w ant to propagate.

A guardian of the European cultural heritage of thinking, com pri
sing both the classical and the medieval system of theology and philo
sophy, living in the age of religious controversies (Avveroists — Ale- 
xandrists, the renewed Greek philosophy versus scholasticism, the Ca
tholic revival), M arulić stands forth  as a critic of philosophy, o r to be 
more precise, of worn-out concepts of scholastic philosophy, and an
nounces fundam ental questions and the situation of m odern man.

What are the motives which m eet in M arulić’s reflection tha t will 
become a distinctive quality of the whole epoch owing to the program 
me of Hum anism , which is also that of m odern sensibility, celebrating 
its ascent w ith the Renaissance?

In num erous M arulić’s works which are apparently different in 
their genres and themes, inspiration and reality, in the works which 
are m utually conditioned and profoundly interrelated, it is possible 
to discern the unique concept, a basic preoccupation, which is both 
encyclopedic and lexicological. Before the appearance of the first en
cyclopedia in this country, w ritten  by P. Skalić, who explicitly wanted 
to »expound all that can be found in all philosophers and theologians, 
and everything that a general encyclopedia can contain«, driven by »an 
innate lust for knowledge and science« (innatam nobis cognitionem et 
scientiae cupiditatem) and »for an understanding of those secret and 
admirable things which are of use in hum an life (cognitionem rerum  
aut occultarum aut admirabilium, ad bene beateque vivendum«)1*, i.e. 
before this intent became apparent in this country, Marulić appeared 
with his encyclopedic aspiration. Dedicating his Epistle to Jerolim  Cipik 
(Institucija Jerolimu Ćipiku) who was an expert on ecclesiastical and 
secular law, M arulić writes:

ibid., 721.
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Here you will perhaps read what you have frequently read elsewhe
re . . .  that which is expounded by other authors w ithout any or
der and dispersedly, here is arranged and presented in the [orni 
of a sum m ary  (italics Lj. Sch.)

In  addition to the w ork by P. Skalić  we have m entioned and to the 
Lexicon by Ilija  Crijević, M arulić’s work is also basically encyclopedic 
in character. During the centuries of Croatian Latinism, summary 
works, both general and special (e.g. Petrie's poetic decades), such as 
those by Ivan Vitez, Janus Pannonius and Franc Petrie, are not rare. 
M arulić’s works De Institu tione heue beateque vivendi, Evangelista- 
rium, Quinquaginta parabole, Multa et varia, Regum Dalmatiae et Cro- 
atiae Gesta, are of the same kind. Being a kind of public good, a use
ful manual of general memory and a m ediator of instructions and know
ledge, data and incidents, events and terminology, w ritten  with the pur
pose to be everything to everybody, em bracing in its contents both hu
mana and divina, and still bearing the m ark of medieval classification, 
they are still m arked by a trace of M arulić’s contem plative doubt.

If we keep in mind that his spiritual biography was formed on 
encyclopedic models of medieval sum m ae  and that he him self learned 
from the language of theologians, poets and philosophers (his rich li
brary, containing historical, poetical, astronom ical, rhetorical, geogra
phical and m athem atical works bv authors such as Plutarch, Plinius, 
Plato, Aristotle and Ficino, offers am ple evidence to this) we can un
derstand his contem plative orientation, as well as his a ttitude towards 
models and actual problem s of his age, the relationship between the 
real and the ideal, between the Christian ideal and the new Renais
sance sensibility. These them es are also expressed in psalms, interpre
tations and disputes on soul or on history of the age to which 
Marulić belongs14 15 We could say that, having acquired an enormous 
knowledge which he presented to his readers in a popular form, Ma
rulić actually w rote a text-book of diverse sciences which could be un
derstood by a common man. As Giordano B runo15 very well knows, an 
example form ulated in the language of images and symbols enters the 
brain more easily than philosophy. With regard to this, Marulić says 
the following:

1 have decided to choose virtuous models and propose them as 
examples to those who have an ardent desire to be holy, since it 
is in hum an nature that man is more encouraged to difficult en
terprises by the force of examples than by instructions and rules.16

14 M. Marulić. Pouke za čestit život s primjerima (= Instructions for 
an honest life with examples), Zagreb 1986, p. 4

15 G. Bruno, in his philosophical dialogues (comp. Optimizam slobodnog 
mišljenja /=  Optimism of free thinking/, Zagreb 1985) uses the image, synv 
bol and allegorical interpretation of magic and Cabalistic doctrines

" M. Marulić, op. eil., ibid.
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Marulić’s work is a treasury  of thoughts and knowledge, and it expres
ses the au th o r’s fam iliarity with medieval literature, works of Christian 
authors, preachers and prophets, bu t also w ith philosophical tradition, 
Bernard of Clairvaux, Si. Bonaventura, Thomas Aquinas, Augustine, Pla
to, Aristotle, the Stoics, Epicureans, religious w ritings, with the au
thor's ever-present critical and polemical attitude towards the whole 
tradition of thought which he inherited and incorporated into his work, 
sometimes explicily, and sometimes implicitly. His attitude towards his 
own milieu and towards the circle of Split H um anists is of indubitable 
importance for the form ation of M arulić’s polyvalent interests, as 
shown by analyses and critical valuations of thinkers, literary h istori
ans com paratists17 in this country.

M arulić’s hum anistic com m itm ent is crucial for the understanding 
of his relationship with the European Christian tradition  and for the 
evaluation of his work. Marulić, as a thinker of his age, which m eant 
a turning-point in European history as the age of social turm oil, in 
his verse and prose touches upon the problem s of understanding, ol 
the meaning and purpose of hum an existence, of anthropological p ro 
blems, questions of hum an destiny and value, as the object of the 
science which guarantees the cognition of the highest good as a prere
quisite of hum an dignity, happiness and bliss. The view-point from 
which M arulić regards hum an destiny is therefore not that of a phi
losopher's insight, bu t of a poet’s vision. M arulić follows poetically the 
rhythm of universal life, of »real« m an (čovjek »nazbilj«), though not 
in Držić’s sense yet, but nevertheless already a participant in a Dyoni- 
sian dance, in a carnival parade where the joke and a whole repertory 
of secularity lightens the sinful soul, liberates the body, in the freedom  
hidden behind the m asks of saints; the poet still has this last chance 
to penetrate the m ystery of m an’s mission in the world.

Both his Evanđelistar (Evangelistary) and Pouke (Instructions) te
stify to a deeper meaning of the medieval adequation between poetry 
and theology (the phrase which Boccaccio had applied to Dante). The 
writer’s spiritual eye searches for the unique body of the poem, both 
allegorically and directly: both works we have mentioned celebrate 
the union of the sphere ol' thinking which reaches the religious as the 
highest act and affirm ation of M arulić’s man, and it is synonimous to 
the poet's vision, as the area of sacred speech, a meeting-point of the 
divine and the human. It is significant that for Marulić the Bible is 
the source and inspiration of the highest poetry, and his creative work 
is at the same time a contem plative flight par excellence, in the same 
way as, widely speaking, the Christian thought is still alive for a long

” see studies by M. Tomasović collected in the book Zapisi o Maruli- 
ću i drugi komparatistički prilozi (Records on Marulić and Other Compa- 
ratist Contributions), Split 1984. On Marulić’s contemplative relations and 
influences, see T. Ladan, Marulićev Syllabus (Marulić’s Syllabus), Prilozi 
(Contributions), 1975, 1—2.
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time in the period of the Renaissance in conceptions of natural phi
losophy.Is Opposing the level of pure philosophical speculation, Maru
lić’s thought is characteristic of his hum anistic education and sensi
bility, which is already Renaissance in character, and his poetic diction 
unites the world of ideas, opening thus a new page in the culture of 
this crucial century to which the w riter belonged. His thought is a cos
mos not only of education as its prerequisite and necessary condition, 
but also of the change in the spiritual treasury  of the century, the mir
ro r of a personality who poured all his passion, all the fervor of his 
enthusiasm , into a peculiar inner ripening, the harm ony of the soul 
and the world that E. R. Curtius speaks about in discussing the concep
tual foundations of Dante’s theological view-point in his poetical 
grow th.18 19 M arulić's discourse is sem antically rich, reaching further and 
higher than the theological — from the universal vision in which this 
world of the tem porary and the higher world of the perm anent inter
penetrate, evading any definition which would tend tow ards the deli
m itation between the individual spheres of the sacred and the profa
ne. His discourse is at the same time an image and a speculation, a 
m etaphor and a direct intuition of the reality of the ideal, a subtle rea
lity and a significant hue, the Platonic-Plotinian em pire of Beauty and 
a Split garden, a hymnal hortus deliciarum  (Judita, Suzcina) and still 
not a luster of the ideal, but luminosity of earthly beauty. Humanitas 
and doctrina  are borders of a world-view condensed in the conception 
of poetry as a way of thinking, so that Marulić, in form ulating his do
ctrine of the highest science, expresses it poetically; but what is it, 
however, that offers itself in the form of example, sub cortice fabula
rum, in its theological subject-m atter, presented through literary op
tics, as the primeval foundation of thinking and the basis of Marulić’s 
thought? Which spiritual anxieties, which dark awareness of the end 
and of the limits of the unrepeatable existence of a hum an being, be
came the rich soil of M arulić’s philosophical cognition?

M arulić’s verses about vain glory and pride, about the temporality 
of the world moving within fast cycles and death, are not the expres
sion of pessimism, but of the feeling for reality which brings forth 
gentle melancholy:

Tašćina od tašćin i sve je tašćina
Ovi svit je osin, i magla i tmina.20
/Vanity, all is vanity /  This world is only m ist and darkness./

18 R. Bogišić shows how »the Christian complex, philosophically and 
intellectually revitalized, entered a part of a multidimensional Renaissan
ce edifice«, see R. Bogišić, I srednjovjekovni i renesansni (Both medieval 
and Renaissance) in: At. Marulić, Evanđelistar If (Evangelistary II), Split 
1985, p. 18.

19 E. R. Curtins Evropska književnost i latinsko srednjovjekovlje, (Eu
ropean Literature and the Latin Middle Ages) Zagreb, 1971, p. 391.
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The awareness of the human end does not dim inish his awareness of 
the fact that fatefulness is of a different nature: if life is given to us 
(»život zajat nam«) in this valley of tears (»suznom docu«), spheres of 
reason are still left where the opposites can be reconciled: Lipo pri
govarati’je razuma i človika (Nice Discourses Between Reason and 
Man) proposes a post-medieval way out:

Smrt, plač, bolizni te, nisu nesriće to, 
da voće zemlje su Ijudem je dano ko.20 21 
/Death, tears, and illnesses are not m isfortunes/
They are given to men as fruits of the ea rth ,/

Death is near, as well as the certainty of transcience and of bodily fate, 
and the spirit is the consolation in emptiness:

Gdi godir ležati bude m rtvo tilo, 
crvi će ga znati i biti će gnjila  
Kako tilo umre, tako tudje grdi, 
a grob mu se zapre, da živim ne smrdi
(Wherever a corpse lies, / i t  will be found and eaten by w orm s/ 
When a body dies, the living dislike it,/ and shut it in its grave, 
so that it would not stink.)
Ako ležeći van, ptice će ga jisti; 
toko je u grob stan, crvi će ga gristi.12
(If lying in the open, it will be eaten  by birds; /  if buried in the 
grave, it will be gnawed by worms.)

Also the verses about the richess of poverty, the foundations of faith, 
about perfect life and seclusion, about soul, love and intelligence, 
about virtues and the world reason (motives frequent in the fifteenth 
and sixteenth century Croatian poetry), which are present throughout 
Marulić’s work, com prise, bot allergorically and parabolically, his re
lationship to philosophical thinking and to his models, and indicate 
his spiritual affinities. The fact that them es present in M arulić’s work 
are constituent parts of the m irro r of wisdom and knowledge, the lo
oking-glass and the theatre of the world of European literature of his 
century and of the previous one, must have had an influence on the 
formation of M arulić's spirituality  and on the way he accepted the 
tradition which he followed, bu t also modified owing to his individual 
experience, understanding and views. Accordingly, it is possible to 
regard his w ork prim arily  as a thesaurus of anthropological, gnoseolo
gical, ethical and psychological insights.

Standing at the cross-roads of the destiny of the European man 
and his spiritual fate, in the age of crisis which »hardened characteres

20 M. Marulić, Pjesme (Poems) PSHK, vol. 4, Zagreb, 1970.
21 op. cit.
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and prepared the m ankind for the big blow which was to throw it 
from  the center of creation onto a small planet revolving in a dark cor
ner of the universe«,23 Marulić shared this fate, as a partic ipator in 
the spiritual efforts of a small nation to establish a p roper identity. 
In the perspective of salvation, the role of man and his place in the 
actual social and political situation, the crisis of faith and values, dead 
emotions, futile m ental exercises of scholars, existential insecurity and 
social controversies, between lasciviousness and the stakes, Marulić 
tries to find his point of support. With regard to all this, the discourse 
necessarily had to s ta rt from  the sphere of the moral if it intended 
to retrieve the lost values and achieve a spiritual transform ation. The 
tribunal of conscience in personal life is one of the ways to reach hap
piness and bliss: the discourse about hum an action and self-understan
ding, starting  from Marulić to 18th century Slavonian enlighteners who 
frequently referred  to Socrates (M. A. Relković) stands at the root of 
the high position awarded to the book and to its moral and educatio
nal impact. The path from  moral philosophy leads to philosophy. For, 
w hat M arulić could, but did not necessarily have to recognize as his 
own language in the course of his Paduan studies, through dialogues 
on soul, mind, the Christian axis of History, was a great conquest of 
the hum an sphere, i.e. the place of man as homo novus, the m aster of 
his own spiritual, and not only animal nature, which necessarily made 
him  subordinate to God’s will. In the same way, that which he could 
recognize as his own in the teachings of the Stoics and Epicureans, 
mystics and church fathers, was neither positive mysticism, the im
m ersion into the absolute solitude, nor the mysticism of absolute evil, 
death and destructive forces of being, bu t their aura, the context of 
tradition  used for a personal signature of a hum anist. Marulić does 
not act like a philosopher, b u t as a th inker belonging to the philoso
phical heritage, in his enquiry about the place and nature of man, who 
is not a slave to faith, hope and mercy any more, bu t a ca rrier of free 
will related to the reason as a prerequisite of the spiritual transforma
tion (»For the one who has studied the whole of philosophy, bu t does 
not live according to its requirem ents, does not excel in reason«24). 
From  the sphere of the Biblical he singles out experience, wisdom and 
effects upon hum an nature. In this sense it is possible to decipher the 
code of holiness and heroism  as the Hum anistic re-valuation of the 
world of values.

The verses from the Sunday Gospel and from the Bible, which had 
resounded in the ears of whole generations, were presented as a pic
ture-book of faith, the sp irit of history, as well as the individual and 
universal drama, close to man on account of this quality, as the place

23 R. Lopez, Rođenje Evrope (The Birth of Europe), Zagreb, 1978, p.
351.

24 M. Marulić, Evanđelistar (Evangelistary), 1, 111, 3, Split 1985.
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where his individual history began, became a living force of speech to 
Marulić, in which image is best when in the service of thought. Dis
cussing m oral issues through image, and not in the way characteristic 
of a moral philosopher, Marulić discovers the tru th  of the moral, in 
the same way as w riters such as Bossuet, Pascal, Tolstoy, Ibsen  and 
Hegel did, i.e. that the inner tru th , which is to be discovered as fre
edom of understanding and will, therefore of action as well, is propo
sed as a perspective of salvation through the com m unication with the 
Other throughout history or, in theological term s, as the presence of 
God in man.

Marulić sees the solution for the fundam ental crisis of being, both 
individual and collective, as well as for the spiritual crisis, in the em an
cipation of reason as m an’s distinguishing quality, aware of the fact 
which had already been expressed, in a way, by Dante, Erasmus, Savo
narola and Aretino. The hell is within us, saints and fools are here, but 
it is also here that heaven, happiness and bliss are possible. There is 
too much philosophy, too little philosophical living, the evil is tragical
ly evident, and this is why we need saints and prophets, only if their 
example keeps us together — as the solution, both existential (the T ur
kish danger) and spiritual (the re tu rn  to the culture and philosophy 
of Antiquity and Christianity). The im port of religious literature is to 
mobilize, through image, the extinguished energy, as an appeal to the 
human conscience, to penetrate the sclerotic tissue of the old world, 
to regain the lost balance, to teach simplicity and the highest virtues 
as a collective catharsis:

I can hear adm onishers, but I can see no doers. Do before you 
command, so that I may not think that it is as difficult as it seems 
and so that I could believe th a t it will be of use to the one who 
does it, as you claim. If I do not realize that your words corres
pond to your deeds, I shall not take it as your advice, b u t as ri
dicule.25 26

Marulić’s answ er given to the one whose fate is m ortality is: Happy 
is the one who constantly keeps thinking of the best way to use his 
life.2b

The parable is wide enough a field for the future to be projected 
onto the past. The prophetized spiritual genesis of m ankind points to 
the understanding of history as myth: the establishing of unity between 
the world and man. Linguistic confusion and m utism  are external signs 
of the lost meaning, since the constant need to examine the meaning

25 M. Marulić, Pouke (Instructions), p. 3.
26 M. Marulić, Pjesma o pouci Gospodina Isusa Krista obješenog na 

križu (The Poem On the Teaching of Jesus Christ Our Lord Suspended On 
the Cross) Hrvatski latinisti I (Croatian Latinists), PSHK, vol. 2, Zagreb 
1969
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of concepts such as good, bad, right, should, love, faith, had been for
gotten. M arulić knows that the language of the Gospels still retains 
this forgotten meaning, although he intuits already the change in the 
spiritual situation of the age and the place of classical tradition  within 
this context. By this we m ean that aspect which is reflected today in 
the thought of Pierre Emmanuel, which allows him to conclude that:

. . .  ever since the sixteenth century God has been speaking human 
language less and less: Bernard of Clairvaux, John the Baptist and 
St. Theresa belong to a different age, and we can hardly believe 
that their C hristianity has anything in common with ours except 
its name.27

Some authors28 think that M arulić’s Pouke (Instructions), which in 
their character justify  this qualification, sum up M arulić’s relations
hip towards the world of values, and of ethical postulates, analogously 
to syntheses of knowledge which can be found in a large num ber of 
H um anistic texts. By an examplary exposition of the motives of the 
Christian doctrine, namely the concepts Eros — Agape — Nomos — 
Caritas, it is possible to gain insight into M arulić’s through knowledge 
of the m entioned complex of problem s, the nature, relations and su
premacy of concepts and their meaning (faith, knowledge, mind, fe
elings, cognition intellect, as objects of the theological and philosophical 
reflection), and finally of tru th  itself as the suprem e category of the 
hum an, together w ith the ways leading to it. Inquiring into the cha
rac ter of the greatest good, M arulić speaks about hum an happiness 
and perfection, but not in the way it is done in philosophical treati
ses (as for instance in those of Croatian thinkers such as Grisogono, 
Gučetić, Monaldi, Petrić), bu t as a w riter, in forewords to his works, 
epistles, dedications, letters. W ithout inclinations tow ards the doctrine 
of dual tru th , M arulić still considers theology to be a guarantee for 
the realization of the greatest happiness. All hum an knowledge, as well 
as the object of study of the philosophers, teachers of hum an wisdom 
such as: Socrates, Plato or Pythagoras, will be subordinated to it. »Let 
us say nothing of the astuteness of philosophers«29 because philoso
phers »know only hum an things«30, in the same way as poets are merely 
w riters of »ancient follies who talk nonsense, moving among a hardly 
countable m ultitude of gods«31. Therefore, Marulić says, »let Plato with 
his discussions, Aristotle w ith his argum ents, and all the philosophers

27 P. Emmanuel, Autobiographies, Paris, 1947, p. 463.
2* K. Atanasijević, Dalmatinski etičar Marko Marulić (The Dalmatian 

Ethic, Marko Marulić), Letopis Matice Srpske, Novi Sad, 1937, p. 270—278.
29 M. Marulić, Pouke (Instructions), p. 4.
30 M. Marulić, Evanđelistar (Evangelistary) I, 1, p. 56.
J' ibid.,
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of the old Academy, w ith the cunning tricks of their sophisms, be go
ne«.32 The real wisdom, instead, is to know God, and wisdom is not 
the object of scholarly philosophy, but is a practical category; it is 
not contem plation, but an attitude and a behavior which m ust be in 
keeping with conscientious, responsible action:

You can be considered wise if you examine your conscience daily, 
if each time you awake from your sleep you think of w hat you 
are going to do, and each time your go to rest you examine w hat 
you have done, w hat you have neglected to do, and w hat you 
have done amiss, so that you could tread m ore carefully in the 
fu tu re . . .  If you are wise, you will rem em ber the past, settle the 
present, and keep the future in mind, and prepare yourself in such 
a way that when your life comes to its end you can prove w orthy 
of the prom ised eternity.33

Since books consist of »mere words«, to attain  spiritual understan
ding we need instructions which are not norm ative, bu t act in an exem
plary fashion. Frequently, alm ost as a rule, M arulić’s references to Bi
blical messages and to the age of prophets and kings, are an expression 
of a H um anist’s longing for the ideal, fo r the transcendental, as m an’s 
real homeland, with the Biblical story understood as a m etaphor of 
human history, love and happiness, offered to m ankind by Old Testa
ment heroes. I t is only veritas rivelata that makes spiritual peace pos
sible, as the eternal and constant good which is stored in m an as a 
richess which can not be lost or taken away, which can be attained by 
means of wisdom and simplicity. Referring to the stoical ethics,34 Ma
rulić says that »dearness is in you«, alluding to spiritual treasures 
which have to be taken care of, and to »spiritual eyes« which look be
yond the single and the perishable. Virtue as the result of the process 
of understanding, and beatitude as its final aim, are the solution of 
the antinomy between knowledge and reason. The reason and meaning 
of Marulić’s criticism  of philosophers and philosophy is hidden in ac
tivism as the basis of his contem plative com m itent, and in the deed 
as the regulator of thought:

For if someone has studied the whole of philosophy, bu t does not 
live according to its requirem ents, I shall have to adm it that he 
is learned, but I shall not say that he is reasonable. A reasonable 
man does not fall into vice because he is characterized by vir
tue . . .  We should call reasonable only that man who excels in 
all spiritual goods and disposes both w ith knowledge and virtue . . .

33 ibid., II, 4, p. 164.
33 ibid., III, 1, p. 263.
34 M. Marulić, Lipo prigovaranje razuma i človika (Nice Discourses Bet

ween Reason and Man), M. Marulić, PSHK, op. cit.
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We say that those people are more reasonable for whom  we know 
that they excel in virtues, and not only in knowledge o r educa
tion. W ithout virtue, »knowledge makes one arrogant«, so that the 
one who is very learned, but not reasonable enough, usurps too 
much for himself.35

W ithin M arulic's encyclopedic survey of virtues, knowledge is not its 
own goal, it is not an aim in itself, as it was in the scholastic classifi
cation, but knowledge is education which is helpful in life if man is 
able to use it, while if it is not so, it can even be pernicious, accor
ding to Marulić who joins knowledge to virtue and opposes sophistic 
quibblings which, though learned, are but an em pty word-game, useless 
and »arrogant« wisdom. Perceiving and referring to the need to develop 
knowledge as the perfect basis for distinguishing tru th  from false
hood, Marulić follows the Aristotelian definition of reason as innate 
to man, through which man originally seeks good, shuns evil, and thus 
improves his nature:

For although we have a natural inclination towards good, we do 
not have knowledge which makes man reasonable. And between 
a learned and an ignorant man there is necessarily as much dif
ference as between knowledge and ignorance. . .  Only that man 
is wise who governs his life and his conduct by taking into account 
a higher reasonableness, who considers carefully how something 
is going to end, who knows where his profit lies and is engaged 
in it and thinks about it, and avoids that which is alien to it, who 
thinks of m an’s nature and his end, who understands that he was 
born for im m ortality and therefore despises transitory  goods and 
hastens to attain the eternal ones.3*

Human profit and hum an life consist in the search for wisdom and 
in well-doing, and this is what the sage aspires to, in contrast to Stoi
cal wisdom, which is »not hum an, but is of stone«.

The Christian wisdom is not so strictly and inhumanly limited 
as the one followed by the Stoical philosophers who taught that 
a sage, in order to be blissful, should be without emotions. On the 
contrary, we claim that a sage can not be blissful unless he is led 
by the desire for the fu ture beatitude while still leading a corpo
real existence.17

Why do you think you have this good, this wisdom . . .  if you do 
not share it with your fellow-creatures, if you lose nothing thereof 
and if, shared with the others, it even multiplies and grows?3*

M. Marulić, Evanđelistar (Evangelistary) I. III. 2, p. 267. 
" ibid., Ill, 4, p. 271.
J7 ibid., Ill, 6, p. 279.
JS ibid.. Ill, 8, p. 284.
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Honest life, as well as persistence in virtuous living, as a spiritual ef
fort, requires its theoretical basis. Although it always relies on the 
teaching of the Gospels, it does not end w ith it, but surpasses it: »let 
nobody serving the Gospels think that he m ust live constantly of the 
Gospels« (Evanđelistar) /E vangelistary/; »to live according to reason«, 
to follow the road of spiritual virtue« means »to gain oneself« and not 
waste oneself by having spent all of one’s richcss. The only nobility 
of man is virtue, and the value of life which, according to Marulić, »is 
not a joke«.

Being evidently fam iliar with encyclopedic models (B. of Clairvaux 
whom we have already m entioned, Jerome, Gregory the Great, Jaco>- 
bus de Voragine, Migne) in which their views are expounded »in a mo
re interesting manner, taught by the conviction and experience that 
a vivid example has a greater im pact on common man, Marulić always 
addresses him self to the common man, w ithout shrinking from cri
ticism and hum our where it is necessary, when distancing himself from 
current ecclesiastical or political circum stances. In w riting his short, 
amusing sketches, even when modelled on H um anists’ disputes, Ma- 
rulić’s prim e aim is to be accepted by a wide reading public. Reflec
tion is a residue, a background to his verse or prose. Faith as the hu
man attire offers virtue, the ideal of a new asceticism, in the place of 
feigned holiness, and the ideal of com plete man, both in body and soul, 
who should live hapilly on this earth , among his friends, havins at 
the same time the divine city, the city of the sun, as his model which 
is the Renaissance utopian »topos«. Knowledge as the bearer and rea- 
lizer of this ideal, and of the prerequisite for the restoration of values, 
is also the bearer of the assum ptions of the so-called »real humanism«:

Therefore we should not always m easure hum an heart according
to the appearance of its instrum ents, b u t ra th e r according to its
deeds and conduct in life. For the quality of a tree is not shown in
its leaves, but in its fru it.10

Knowledge is the source of good governance of oneself and of one’s 
living, as well as of the society and the state. The awareness of the need 
and usefulness of knowledge of real good and virtue, of beauty and 
harmony in man, as a way to  happiness and bliss, the great them e of 
Renaissance philosophical w riters, with all the classification of theo
logical virtues, had a different basis in Marulić. Although some litera
ry historians aw ard him a place w ithin the circle of European medie
val mysticism40 because of his evident spiritual affinity to w riters such

M. Marulić, Pouke (Instructions), V, 1, p. 358.
" F. Franccv. Nova poezija Splićanina Marka Marulića, (The New Po

etry by Marko Marulić of Split), Rad JAZU (Works of the Yugoslav Aca
demy of Sciences and Arts), vol. 245, Zagreb, 1933. On Marulić’s literary my
sticism and the influence of T. Kentpis on Marulić, see M. Srepel, Ö Ma- 
ruliću (On Marulić), Rad JAZU, vol. 146, Zagreb, 1901.
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as St. Bonaventura, Bernard  of Clairvaux o r even Johannes Taider 
(which remains to be explored yet. Tauler was an exceptional preacher 
of the Gospels, and his influence spread beyond the confines of Germa
ny to Italy, England and Spain; he gained a great popularity by spiri
tual poems on hum ility and paucity of spirit) Marulić is far from the 
mysticism of these writers. European poetical, philosophical and theo
logical literature was available to this au thor who, as he said of him
self, »relished the odour of reading«. Church hymnology, poetical para
phrases of the psalm s41 were a source of inspiration of many writers 
and philosophers, including Marulić.

In  his in terpretation of Dante, M andelstam used an analogy; na
mely, the sight accom odation of a bird of prey which is not adjusted 
to the orientation w ithin a small radius. M arulić’s spiritual eye flies 
in the same way over a large »hunting area«. S tarting from the three 
Christian categories: faith, hope and charity, he flies over the whole of 
hum an knowledge or, to be more precise, over the area of the most 
distinguished science dealing with the system of values and giving an 
encyclopedic com pendium  of ethical doctrines. S tarting from  the four 
principal virtues: wisdom, justice, spiritual strength and prudence ba
sed on love Marulić, through images of moral instruction, builds a crea
tionist edifice of the world, searching for those im perishable goods 
which hum an being uses to create ethos as his true homeland. It is 
owing to the ethos of his act that man becomes an individuality. Va
lue consists only in that which man is able to give himself, i.e. it con
sists in  w hat he does, and in how and according to which principles 
he acts, by the freedom  of his power of longing and pleasure, i.e. by 
his will. Only in this way can his existence have an absolute value, 
and the world (God) a final purpose. Man becomes the final purpose 
of creation only as a m oral being. The interest of Marulić the writer, 
poet and exemplary playwright, like that of oldentim e »začinjavci« 
(=  w riters of early Croatian religious poetry) in the sphere of ref 
flections on morality, could not be in terpreted  exclusively in term s of 
an eth icist’s attitudes, but ra th e r in term s of the unity of his work as 
a whole and of the search, w ithin the dense tissue of moral stage in
structions, for a living core of philosophical questioning of the highest 
hum an qualities as such. For, any great literature questions m an’s de
term ination and that owing to which, by his habitus and ethos, ena
bles him to live not only only once, in the w rite r’s age, but is addres
sed to contem poraneity. Such a real hum anist could be interesting both 
to his contem poraries and to us today. Life, man, nation, nature, pa
triotism , and all those »distant things« or, in Dantesque spirit, the 
profane and the ideal, are the area which, through his own optics,

41 N. Vito di Gozze, Discorsi della Penitenza sopra i sette Salmi Peni- 
tentiali di David, Venice 1589; Commentarii in tres Psalmos XV. XXV, 
CXXVI, Venctiis, 1601.
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Marulić fashions in a living w ord in which the model had already be
en lost. Even when discussing intellect and faith, reason and emotion, 
faith and knowledge, life and law, and m entioning religious authors 
of early centuries, such as Alcuin, Hrabanus, Eckhart, Bonaventura, 
Thomas Aquinas, Thomas ä Kent pis, when he translates and assim ila
tes them, transform ing their doctrines, he adapts all this immense spi
ritual, cultural m aterials, to his own vision. The attitude of a solita
ry meditating in a bay is not the mystical experience of Bernard of 
Clairvaux; it is neither the same culture, the same ecstatic obsession, 
nor the language of theologians. He w rites about hum an feelings of 
saints, the attitude of a monk does not oppose that of a man-writer, 
who looks for the perm anent in the transient, m entioning em perors, 
history and cities, becoming dazzled by the beauty of walls, church- 
-towers, gates, temples, gardens, flowers and trees, by the beauty of 
woman and heritage. In con trast to the medival m oralism  and asce
tic ethics, M arulić’s realism, directed towards the regulation of conduct 
in life, is essentially different in nature: absorbed in the education of 
individual and society as a whole, his thought and hopes are in the ser
vice of their happiness, and this is the im portance of Marulić's »ma
nual« of m orality and of his ethics of love. Books of virtue, of paucity 
and of ways to achieve inner peace and happiness, as w ritten  by Ma
rulić, are neither mystical ascetic verticals, as held by in terp re ters of 
Marulic’s ethics, nor simply a reflection of the au th o r’s contem plative 
nature (Tomu Matić), although he was both plus and doctus. They are 
a product of a com m itted hum anist who reacts to the existing politi
cal and social situation, characterized by crisis — the age of the Catho
lic restoration. M arulic’s fundam ental conviction is that words, deeds 
and thought should be enclosed w ithin the confines of reason.42 M aru
lic’s endeavor thus becomes even more philosophically founded if we 
know that he testifies to the age (both biographical and general) when 
»everything was cruel, restless, thorny, sad and bitter« and when 
»much vigil and constant labour was needed to preserve the treasure 
which the body w ants to steal, the devil seeks to destroy, and the world 
to disperse«.43 Relishing the pleasures of sciences, Marulić never for
gets the relationship between thought and deed, individual and general, 
the harmony of soul and body. When w riting of the first values and 
spiritual virtues, in a blessed peace of the countryside, among olives, 
in a bay, in valle surda, he docs not forget the wordly and he sings of 
a simple meal, a drink, of squid, fish, wine, and fruit, which m akes him  
close to a series of Croatian thinkers wdio took a practical p a r t in  the 
life of their towns in which they occupied key positions and showed 
by example what they were trying to prove in theory. Through their 
work and im pact the confirm ed tha t which is common to and charac

42 M. Marulić, Evanđelistar, II, V, 1.
42 ibid., V, 5.
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teristic of H um anistic universalism , namely that the m irro r of wisdom 
and knowledge is the book of life.* 44

For a hum anist like Marulić, therefore, past could not mean sim
ply a sequence of authorities who left their precepts for the future, but 
it m eant som ething that is always newly re-born from hum an experi
ence. Even when quoting apologetic Christian w riters, M arulić’s world 
differs from theirs. It is true th a t the experience of m an can not com
pete with the Biblical history, in the same way as the explication of 
classical m oralist w riters, in analogy to the intense spiritual life of Ma
rulić himself, is not simply a characteristic of the religious and moral- 
-didactic subject-m atter of his work.

Since, according to Andre Malraux, in any Renaissance reader 
there is som ething of an  ethnologist, M arulić as a w riter requires an 
individualized, special reader. An encounter w ith texts of pagan wri
ters, complex as they were, resulted in criticism . To follow Malraux's 
thought further, namely that a Christian can read Plato and still re
main a Christian, b u t he can not rem ain the same as the Christian 
who has studied the w ork Sum m a theologiae by Thomas Aquinas 
w ithout being fam iliar with Socrates,45 can be discerned in Maru
lić’s example. Marulić restores to life the Prophet’s words about 
futility, he quotes extensively religious w riters and illustra tes with li
terary examples the order of values as prescribed by the Chistian mo
ral theology and its world of values, this world being real as far as 
it affirm s man his dignity, and becomes accessible to all by the evi
dence of faith, hope, salvation and love. In evoking examples of vir
tuous men, as on the gold background of a mosaic, hum an values are 
always foregrounded: private piousness instead of the bookish dead 
letter. Owing to his literary  talent Marulić transposes the emotive sings 
of the Christian doctrine into a personal religion of a Renaissance hu
m anist.4,1 M arulić’s age is confronted already with the relativity of va
lues and virtues (a lie is perm itted  if it is useful), of religious norms, 
which it does not abolish, but which it transfers closer to the human 
sphere. The sphere of life evokes »theatres« of Renaissance writers 
fairies and elfs, shephards of native »groves« (Lučić. Hekiorović, Dr-

“ T. Veres introduces the concept of intensive universality, comp. T. 
Vereš, Dante Alighieri i Toma Akvinska, in: Dante i slavenski svijet (Dan
te and the Slavic World), I, II, JAZU Zagreb, 1984 (vol. II, p. 701—714).

* A. Malraux, Neizvjesnost čovjekove avanture i književnost (Preca
riousness of Man’s Adventure and Literature) Zagreb, 1979, p. 20.

44 On Marulić as an apologist of Christian faith, comp. F. Io Parco, 
Tideo Acciarini umanista marchigiano del secolo XV e le sue attinenze con 
gli umanisti dalmati, Marco Marulo, Giorgio Sisgoreo, Elio Lampridio Cer
vino, Archivio storico per la Dalmazia, fasc. 37, Roma, 1929. See also A. 
Schneider, Bilješke o Marulićevu djelu »De Institutione...« (Notes on Ma
rulić’s work »De Institutione...«) Nastavni Vjesnik (Teachers'Gazette), vol. 
XI, Zagreb, 1903.
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lie), heroic characters of »saintly widows« and other individuals and 
adventures in the age when all the ecclesiastical Latin literature dealt 
with theological issues w ith the aid of the scholastic method. Marulić 
is interested in real life, in the nature of man which should be under
stood. His question underlying the sain ts’ portra its could be form ula
ted as: how should we lived'' Under the formula of ecclesiastical doc
trines the face of the world and man appears — the dichotomy and 
heteronomy of C hristianity — now the searched for secret of the re 
semblance to the perfect model (religion), now a test of one’s own 
strength and the letter of life by the im perative of reason (ethics).

Finally, M arulić’s aspiration to bring the fullness of life closer to 
its postulates (fraternity, love, faith, hope), to the unique construction 
of the world, is actually the same spirit of encyclopedism48 characte
rizing both literary w ork and philosophical speculation of his and the 
following century. For, M arulić’s work wills to be a manual, both to 
the man in the street and to the church-goer:

Through you let it be accepted by the public, through you let it 
not fear to pass into o ther hands, through you let it not hesitate 
to appear in any public place .. .4')

Finding the m eaning of hum an activity in m oral determ ination, 
Marulić does not approach the philosophical question of how to per
form exemplary moral activity, and avoids futile philosophizing. Pro
moting the Aristotelian view that it is not necessary to know w hat 
virtues arc, but be virtuous, in order to achieve happy and honest life, 
Marulić’s prim e concerns are perm anent values in hum an life. Through 
living image, far from difficult thoughts of philosophical discourse, or 
»drilled intellectual and moral concepts« (M. Krleža), Marulić synthe
sizes concepts of philosophical schools in a book which was to be more 
easily accessible to the man of his time. The same wish is present in 
P. P. Vergeri/° Piccolomini, as well as in those who, like F. Bacon, 
write and act »in the service and to the profit of life, which is the 
meaning of his great restoration  and of the idea of encyclopedism.

" comp. Vf. Brcyer. Prevodi Marulićevih latinskih djela (Translations 
of Marulić’s Latin works), Zagreb. 1901.

“ On Marulić as the author of the Christian moral encyclopedia, sec 
D. Prohaska. Jugoslavenski prethodnici Komenskoga, (Yugoslav Forerun
ners of Komensky), Jugoslavenska Njiva (The Yugoslav Field), vol. IV, no. 
45, Zagreb, 1920.

" AT Marulić, Pouke, p. 4.
so P. P. Vcrgeriis, De ingenuis moribus. This is our translation of the 

text: »We should love virtue above all things people search for and which 
ensure man immortality as the permanent and intransient good, in con
trast to earthly goods, richess, glory, pleasure«. E. S. Piccolomini and ma
ny other Renaissance writers of treatises write about virtue as a secure 
possession and man’s characteristic quality.
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Sharing the same views w ith representatives of European Humanistic 
thought (L. Bruni, L. Valla, M. Ficino, Pico della Mirandola, M. Veggio, 
N. Gozze (Gučetić), M. Monaldi, F. Patricius (Petrie) and others, in his 
hum anistic ethos, m oral »philosophy« which perm eates also his reli
gious poetry, in his patrio tic feelings and esthetic experience, Marulić 
belongs to the m ainstream  of the liveliest currents of ideas of his age, 
which was the age of treatises on the highest good, reason, beauty, 
blissful life, happiness, free personality, as well as the age of philo
sophical controversies and social crisis. Living and writing at the time 
when L. Bruni translated Aristotle’s Nichomachean Ethics, thus open
ing a new chapter in m oral and political philosophy, when many »mir
rors of honest and good living« came into being, when Ficino transla
ted Plato and when questions of the work of art, beauty and poetry, 
as well as of knowledge in general disrupted the confines of medieval 
summae, Marulić acts prim arily  as a reader. In the same way that 
Aristotle approached Plato, M arulić approaches the whole heritage of 
thinking. He assim ilates a rich heritage of doctrines, prim arily »the 
four candle-sticks of the Church« as he refers to Augustine, Saint Am
brose, Saint Jerome and Gregory the Great, being fam iliar with their 
teachings from which he adopted that which he could communicate 
simply to his age through his individual linguistic sensibility, close to 
the m an of his age and to circum stances in which he acts. He moves 
away from his models, and his poetry is far removed from the Chri
stian ascetism .51 While singing of spiritual beauty and w riting his evan
gelistaries, about a m onk’s robe and the Biblical landscape, futile ho
liness and vanities, death and hum an transcience, he w rites a praise 
to hum an self-understanding52 and the intransient trace left by man, 
always finding the inspiration for his literary eros in the letter of life. 
Ideological and philosophical foundations of M arulić’s world-view, as 
we have tried to present it, filled his work with a high instensity and 
ensured him an im portant place in Croatian, as well as European li
terature. W riting the praise to man as a being who understands by 
reason and acts by virtue and who, although lim ited by his nature and 
finality of his cognition, in M arulić’s vision, in an Aristotelian sense, 
becomes »almost a m ortal, happy god« — in this concrete morality,

51 M. Krlež.a thinks that Marulić’s Judita and Davidijada represent a 
logical conclusion and synthesis which have De Institutione bene vivendi 
and Evangelistarium as their ideological prolegomena. Comp. M. Krleia, 
Sabrana djela (Collected Works), Eseji (Essays), vol. Ill, Zagreb, 1963. M. 
Tomasović, reading Marulić as a Renaissance poet thinks that »Judita does 
not belong to saints’ paraphrases either in its metaphorics or phraseology, 
but to the manner of secular poetry«, see M. Tomasović, Analize i procje
ne (Analyses and evaluations), Split, 1985.

52 M. Marulić says in his Instructions: »they carve letters in stone and 
write down their names as if it were going to be of any use to their 
descendants to find out who they were, since while they were alive they 
did not come to know themselves«.
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structured encyclopedically and well laid-out, the autonomy of human 
personality, com prising M arulić’s world-view, is concretized. Through 
fundamental motives of the Christian philosophy, M arulić’s under
standing of the Self and the Other, of faith and thinking, emotions 
and reason, virtue and responsibility, tru th  and illusion, the transitory 
and the intransitory , thought and deed, evolves on the vertical axis 
of humanum. This is how he was recognized by his contem poraries, as 
well as by his later followers and present-day literary historians and 
scholars. We mean by this his world-view, his activist attitude and his 
intellectual, practical ethics, based on the principle of judging all hu
man acts according to their consequences, his encyclopedic spirit and 
finally, his understanding of wisdom as a repository of the common 
good and of knowledge as the education for life, and not as its own 
purpose. It is M arulić’s invitation to real philosophy to life made 
meaningful by action which should replace the em pty bookish letter, 
which in our opinion contains the secret of M arulić’s continuing 
presence within the Croatian philosophical heritage.

Frane Petrić: T hesaurus Sap ien tiae

In one of his dialogues on history, discussing hum an history or, 
to be more precise, hum an activity with regard to the passage of time, 
Frane Petrić says that an act is always measured by time?1 Applied to 
this great personality within the Croatian and European Renaissance 
philosophy, i.e. m easured by time, Petrić’s work as a whole displays 
an encyclopedic character both with regard to the individuality of the 
author characterized by the encyclopedic erudition as his specific inner 
structure, and to the formative subject-m atter of his num erous works 
which belong to diverse disciplines. Num erous encyclopedias in this 
country and in the world, published from  the sevententh century on
wards (German, Czech, Italian, French, British, Hispano-American, Ca
tholic), as well as text-books on the history of philosophy, biographi
cal lexicons, lexicons and authors, in dealing w ith his philosophy, m en
tion him also as an encyclopedist, stating that he was »much more 
learned than alm ost all the Italians in every order of excellent arts«.* 54 
As a w riter — polyhistor, he synthesized a great knowledge of various 
disciplines with a rare painstaking care for details and originality, 
deepening the inherited, which had been established by authorities, 
widening the fragm entary, anticipating the modern, and proving al
most completely that »nothing hum an had rem ained foreign« to him: 
from philosophy and history, diplomacy and rhetoric, construction and

iJ F. Petrić, Deset dijaloga o povijesti (Ten Dialogues On History), pt. 
7, Pula/Rijeka, 1980, p. 38.

54 I. N. Erithraei, Pinacotheca, 1645.
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fortification, gram m ar and technology, politics and government, crafts 
and hydraulics, to the occult knowledge and metaphysics; from 1 il teen 
books on geometry to an extensive work dedicated to the army. He 
worked on these for more than two decades, and collected all the 
knowledge known to his age about the army, both old and new, dis
cussing the disposition, movements, arm s, food, clothing, m ilitary dis
cipline, the relationship between the arm y and the state, about gene
rals, types of w ars and warring, benefiting from the work of histo
rians, rulers, physicians and philosophers. Even this work, far removed 
from his essential, philosophical concerns in its interest and issues it 
discusses, reveals an au thor absorbed in the practical and, what is 
more, as we can see from the notes abounding in this work, it was 
w ritten largely with the purpose of inciting the European .spirit to 
struggle against Turkish conquests. In his already mentioned work on 
geometry, as well as in his systematically w ritten N ew  Universal Phi
losophy (Nova de universis Philosophia, 1583), Petrie voices his inten
tion to create a new m ethod and establish a philosophical relationship 
towards the whole map of knowledge and make it available to every
body (booth in its lay-out and language).

Having given an individual contribution to the history of Croatian 
philosophy, Petrić contributed to the Croatian encyclopedistics as well. 
Aware of the wide diffusion of foreign works, mainly compilatory in 
character, w ritten by authors — in terp reters and followes of philo
sophical authorities of the past, he is aware of the danger for the de
velopment of the authentic critical throught. In its purpose (according 
to his words, the work was to contain old and unusual, as well as 
unknown m aterials), in results and influence, in its criterion and the 
system of values, the work is paradigm atic in this sense.

Learning from teachers of hum an wisdom, led by a wide curio
sity of a H um anist55, incited by the joyfulness of discovery of an old 
fragm ent or a m anuscript,56 this ardent polem ist and sharp anti-Ari
stotelian, argum entative attacker, partic ipator in cultural developments 
in European scholarly circles and a m em ber of num erous academies, 
Petrie was both respected and attacked (G. Bruno, T. Angelticci). A 
friend of patrons of the arts, bibliophiles and erudites (G. V. Pinetli, 
1553— 1601), of personalities central to the European Renaissance, he 
left a correspondence from which we can understand the baekground 
of his veriegated work, the genesis of his views, both  philosophical and

55 Petrie wrote to M. Sonner, the ambassador of Alfonso II d’Este, 
that he intended to publish a book entitled Thesaurus sapientiae, but only 
extracts on Zoroaster in his works: Magia philosophia and Nova de Uni
versis Philosophia remained of the original purpose. I

1,6 On Petrie as a collector of Greek codices, see E. Jacobs, Francesco 
Patricio und seine Sammlung griechischer Handschriften in der Bibliothek 
des Escorial, Zentralblatt für Bibliothekwesen, XXV', 1908
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otherwise, since it is full of biobibliographical inform ation about per
sonalities, circles and the totality of the cultural, historical and philo
sophical heritage. From this correspondence we can learn of the wide 
circle of his friends and acquintances — dukes, counts, historians and 
critics (G. B. Pigna), philologists and librarians (F. Orsini, 1529—1600), 
poets (Tasso), theologians (F. Panigarola, 1548—1594), physicians (G. 
Mercuriale, 1530— 1606); a m ultitude of polygraphists, prom oters of 
culture and sciences (U. Aldovarandi, 1522— 1605), as well as unknown 
and mysterious personages of the late sixteenth century, people of the 
court, secretaries (B. Valori), m athem aticians (C. Benedetti, 1530— 
1590), w riters and poets, people of diverse origins, university profes
sors and experts, orientalists (G. B. Raimondi, head of the Medicean 
Oriental typography), publishers and linguists (P. Sfondrati, 1493— 
1550), antiquarians and musicologists (E. Bottrigari, 1531—1612), some 
of whom entered Petrie’s dialogic disputes as his characters.

In writing his universal histories (of poetry, oratory', history, phi
losophy, magic and occultism), Petrie has left a great wealth of ma
terials of historical-docum entary im portance.

Presenting the purpose, task and im portance of collection, trans
mission and critical selection from the totality of knowledge and hu
man wisdom it contains, pointing to the cosmopolitanism  of knowledge 
and the relationship tow ards philosophical thinking, Petrie w rites a 
work of the kind that »nobody had ever composed before«.57 Aware 
of the limits of hum an understanding and of the fact that »there is no 
true history w ritten  by man«,58 in tent upon founding a »new, true, 
comprehensive universal philosophy«, Petrie w rites a system atic esti
mate of the history' of philosophy, an encyclopedia of concepts, names, 
writers, places, works, knowledge of centennial problems, substan
tiating his statem ents with argum ents, with his experience of a biblio
phile, biographer and pedant, though not the conceived thesaurus of 
wisdom, which was nevertheless left scattered in fragm ents through 
almost all of his works, starting  from the earliest short, but signifi
cant dispute on a Happy City, to N ew  Universal Philosophy, a guide to 
universal understanding meant both for those who think speculatively 
and those who need knowledge for practical purposes.

According to the author, the new universal philosophy, system a
tically expounded, »collects, in terprets and arranges the materials ac
cording to an exemplary scientific order«N Petrie asks the Pope Gre- * 5

57 From The Dedication of New Universal Philosophy by F. Petrie to 
P. Camillo Sfondrato, Cardinal of the Roman Church, a nephew to the po
pe Gregory XIV, comp. F. Petrie, Nova sveopća filozofija (New Universal 
Philosophy), Zagreb, 1979.

5* F. Petrie, Deset dijaloga o povijesti (Ten Dialogues On History), 
ibid.
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gorv X IV  to have it »systematically taught in all gram m ar and mona
stery schools«.60 The new, true, com prehensive universal philosophy is 
concerned with the universality of things (rerum  universitatis). It con
sists of: panaugia, panarchia, pampsychia, and pancosmia, i.e. of a syn
thetic survey of the universality of nature, cosmos and hum an cogni
tion. Petrie’s idea of the universality of knowledge, as the basis of his 
philosophy (cognitio universitatis) — the notion which acts as a gui
ding principle to the idea of universality, is the unity of the cycle of 
knowledge — from astronom y and m athem atics, geometry and optics, 
physics and nautics, to m ention only a few out of many expounded by 
Petrie, from the universe and the universal order, micro- and macro
cosm, to practical m atters. However, we are not dealing here with a 
closed system of knowledge, bu t with the one which is creatively 
open, in the sense of the creation of the object of cognition: »cognos
cere est fieri cognitam«.

The prerequisite for the encyclopedic exposition of the universal 
order is the perfect form of the world which we understand as all- 
unity, unomnia, by means of the intellectual insight. The need for the 
autonomy of knowledge, emphasized by Petrie, the polyhistor, marks 
the beginning of m odern thinking in which the idea of the circle im
poses itself as the spiritual orientation, and not only as a method of 
exposition. Thinking which starts from the whole, from a rounded sy
stem, is the actual starting-point in thematizing of individual fields of 
knowledge as the unique and the true which makes all of them pos- 
siDte.

Having collected the five philosophies and the sacred theology 
(»our own, as well as the Chaledan, Egyptian, mystical and Platonist«), 
having interpreted  and arranged them, as he w rote in the dedication 
of his work to the pope Gregory X I V , according to an exemplary sci
entific order, Petrie deliberates upon the whole history of the creation 
of the world and man, and the all-permeation of life:

In o ther words, since these three — namely being, life and inte- 
lect — are everywhere . . .  life is Everywhere the seething of the 
essence and the procreation of the act. And all living beings which 
are created within it are the essence which seethes and under
stands. And there is nothing so lowly which participates in being 
that it would not partic ipate in life and understanding. For all 
understanding comes from  reason, as will soon become evident. 
And now let us conclude: in the first, ruling Oneness not only the 
o ther onesses and ideas of things are contained, bu t all the truest

s’ F. Petrie, Nova sveopća filozofija (New Universal Philosophy), from 
»Posveta papi Grguru XIV i ostalim budućim rimskim papama« (A Dedi
cation to the Pope Gregory XIV and the future Popes of Rome).

" ibid.
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essences and all true beings, as well as the first life and all true 
lives, which are all at the same time separated and united, su that 
all are in all, but are also individual unto themselves.61

Petrić’s system of sciences as he expounds it, stem s from the two fun
damental sciences concerning space — geometry and arithm etics (ac- 
tinography, gnomonics, m eteoroscopics, dyoptics, optics, catoptics, sci- 
ography, astrology, pneum atics, music, hydraulics, geography, survey
ing, barymetry). Expounding the system of the whole corporeal world 
and the first origin of bodies, as well as the system and the creation 
of the universe, Petrić revives the centennial philosophical issues: e te r
nity and finality, simplicity and complexity, m ortality and im mortality, 
the perishable and the im perishable, the whole and its parts, as the 
first foundations of philosophy and philosophical proofs fphilosophi
cis rationibus et experimentis). Petrić confronts the »delusions of the 
Aristotelians and the actual ignorance of educated people« w ith his 
own experiments. In expounding all the m aterial and im m aterial world, 
critically reviewing opinions of writers, philosophers and wise pro
phets, both of the past ages and of his own, as well as of scientists 
(Tycho Brahe, B. Tclesius, N. Copernicus), Petrie’s concern is for the 
school of tru th  and not lor scholastic philosophy:

Therefore, if they do not bring anything to light o r reach any 
reasonable conclusion, we shall throw  them  ou t of the school of 
tru th  in which the right way of philosophical thinking is taught."2

Therefore, in Petrie’s argum ents it is not unusual to encounter on the 
same level opinions of philosophers and physicians, holy fathers and 
magi, accounts of chroniclers and observations of common people, to
gether with his own (as for instance in the case of experim ents he 
performed himself, m easuring the level of salinity of the sea between 
Crete and Egypt). Being m ore apt to believe the testim ony of the sen
ses and the reliable judgem ent of reason than to follow authorities, 
Petrić gives num erous examples of wrong accords between the autho
rities and ridiculous controversies which ensued.

Petrić’s synthetical work, adopting critically num erous compo
nents of the centennial philosophical heritage in the au tho r’s vision of 
the living universe and all-unity, is founded basically on the unity of 
knowledge, in the spirit of the Renaissance conception of the under
standing of the circularity  of the world process ranging from the sen
sory to the intellectual, in the assum ption of the universal perfection 
— the perfection of the world with the circle as its form and essence.

With his idea of the autonom y of hum an knowledge and the free
dom of thought Petrić contributed to the Renaissance spiritual resto
ration, which included both the imaginative play of poetic ecstasy, the

“ op cit, Panarchia, vol. XIV, p. 28 v. 
op. cit. Pancosmia, XXII, p. 119.
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utopian phantasy of young sciences (the political science, tor instance) 
and the strict scientific method, modelled upon m athem atics, they all 
being in the service of man.

The totality of knowledge characterizes each Petrie's work. Each 
work discusses virtually everything. Consequently, the dialogues on hi
story »discuss everything that is related to history, writing and the 
study of history« (purpose, tru th , general history, small history, the uti
lity of history, government, warring, arts, crafts, etc.). The dialogues on 
oratory  discuss everything related to oratory  and speeches (speech, 
the object of speech, ornam ents, parts of speech, orator, the range of 
oratory). The Peripatetic discussions concern the sum of Aristotle's 
philosophy. W orking on the »long and tiresome« (lunga e faticosa) hi
story of poetry, of poets and poems, which he collected and arranged 
(raccolte e ordinate), Petrie in his Poetic Decades expounds doctrines 
and opinions of w riters, discussing in detail foundations of poetry, 
classical and m odern poetic theories, genres and species, analyzing the 
poetic inspiration, and poetic subject-m atter, in brief, all knowledge 
related to this phenomenon, out of gratitude to those who, according 
to him  »revived many already extinguished disciplines and restored 
the most useful doctrines« (from the dedication to Literezia d ’Este, 
the duchess of Urbino).63

Each Petrie’s work is a great enterprise and it is not m eant only 
for specialist in individual disciplines (although directed prim arily to 
them), but for any educated person whose concern is not to lose him
self and his knowledge which, according to Petrie, »he should value 
above everything in this world«.64 The whole theoretical substance of 
Petrie’s writings, works, dialogues and disputes, bv the globality of their 
solutions derived from the study of the knowledge of previous ages, 
by the new, individual and critical approach, as well as by under
standing of the influence of knowledge on hum an society as a whole, 
points to his understanding of science and knowledge as the reality 
of m an’s world. In this way the whole of knowledge does not exhaust 
itself and it is not merely a recapitulation of scientific-theoretical 
tru ths but, what is more, the many-sided knowledge presents, in a way, 
a danger for hum an mind, a danger for man to get lost »in the darkest 
night of history«.

In o ther words, Petrie thinks of man in his historicity, out of obli
gation to regard the whole of understanding, acknowledging thus the 
im portance of the totality of knowledge for man. In considering pe
riods of hum an history, as well as periods in the history of poetry or 
oratory, Petrie always keeps in mind the actual development of hu
man spirit in various traditions which is the meaning of his attitude

65 F. Patrizi, Della Poetica, Firenze, 1969 (Aguzzi-Barbagli), I.
M F. Petrie, Deset dijaloga o povijesti (Ten Dialogues On History) op 

cit, the dialogue no. 2, p. 69.
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towards the totality ot knowledge, i.e. the question ol how to learn 
from history  so that, as the totality of hum an experience, it could be
come the fountainhead of the bond which ties hum anity together. Con
verting the unknown into the known, which is made possible by the 
encyclopedic system of knowledge, it has the hum an action as its pre
requisite, its basis and the test of its truthfulness. Adjusting his own 
action to knowledge, Petrie intuits the fu ture of m odern individualism. 
By making meaningful the true knowledge whose roots are in philo
sophy, by establishing the objective criteria of the scientific, Petrie’s 
work will influence the development of later theories (natural science 
and historiography). As a representative of Renaissance scientific phi
losophy, affirm ing the epistemological character of the totality Petrie, 
through his world-view makes known his own formula of the idea of 
encyclopedic knowledge which requires interpretation, objective ex- 
poundability and informative quality of the expression of experience 
of philosophical thinking which has already been reflected in itself.

TRANSLATED BY LEUJA SOCANAC

IDEJA ENC1KLOPEDIZMA I FILOZOFIJSKO MIŠLJENJE

Sažetak

U corpusu višestoljetne hrvatske duhovne povijesti moguće je pratiti 
kako ideja enciklopedizma ostaje trajnom sastavnicom filozofijskog miš
ljenja i zaključiti o uzajamnosti filozofijskog i enciklopedijskog nastoja
nja na obuhvatu cjeline znanja i spoznaje, kao trajne avanture ljudskog 
mišljenja. Od glagoljske književne baštine, pojave lucidara i zrcala mud
rosti, preko djela domaćeg humanističkog latiniteta, renesansnih mislilaca 
i djelatnosti prosvjetitelja, erudita i polihistora, leksikografa, sve do novi
jega doba /I. Crijević, M. Marulić, P. Skalić, M. Vlačić, F. Petrić, R. Boš- 
ković, M. Ujević, A. Bazala, M. Krleža/, naši pisci i misliocu zauzimaju vi
dno mjesto u povijesti europske i svjetske filozofije i enciklopedistike. 
Enciklopedijska nastojanja pojedinaca i enciklopedijski pisana djela osta
ju dokazom napora jednog naroda za svojom identifikacijom u prostoru 
i vremenu, osmišljenjem sveukupne zbilje i ogledalom njegove materijalne 
i duhovne kulture. A time i putokazom vlastita povijesna bića.
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HERMANN THE DALMATIAN (11th/12th CENTURY)
A SIGNPOST INTO THE DARK ORIGIN OF EUROPEAN 
SCIENCE

FRANJO ŽENKO 
(Zagreb)

O riginal Paper 
UDC 1(091) H erm ann the  D alm atian

The discovery of m ultiple layers of meaning of Herm an the Dal
matian for the spiritual history of Europe is a peculiar piece of evi
dence concerning the crisis of European spirit in search for its iden
tity by the end of the eighteenth and the beginning of the nineteenth 
century. The situation regarding the discovery of Herm ann the Dalma
tian as one of the oldest symbols of the Croatian national and cultu
ral identity in the national cultural historiography of this country 
which, as a consciously outlined program m e in the function of creating 
an awareness of the national »singularity and individuality« (Rački) 
was conceived with the Croatian national revival in the 1830's.1

' According to the literature which has been published so far, A. Jour- 
dain was the first to refer to the name and importance of Hermann the 
Dalmatian in his Recherches critiques sur les plus anciennes traductions 
latines d’Aristote, written in 1817. Twenty years later, when his son Charles 
Jourdain published the revised edition of the mentioned work, now under 
the title Recherches critiques sur l’äge et l’origine des traductions latines 
d’Aristote et sur des commentaires grecs ou arahes employes par les doc- 
teurs scolastiques., Paris, 1843, Šime Ljubić, having found this work, was 
the first to »discover« the name of Hermann the Dalmatian in this country, 
and he included him in his Dizionario hiografico degli uomini illustri della 
Dalmazia, Vienna, 1856. A bibliographical insight into the literature on 
Hermann the Dalmatian, both in this country and abroad, can be gained 
in the works by Croatian authors, namely M. D. Grrnek, Hermanus Dal- 
mata Slavus (or de Carinthia, The Yugoslav Encyclopedia, vol. I ll, Za
greb 1958, p. 678—679 and more recently in the work by F. Šanjek, Dopri
nos Hermann Dalmatinca zbližavanju arapske i evropske znanosti na Zapa
du u XII. stoljeću. (A Contribution of Herman the Dalmatian to the Rap- 
proachment of Arabic and European Science in the twelfth Century West), 
containing more extensive bibliographical references and annotations. See 
Zbornik radova četvrtog simpozija iz povijesti znanosti — Prirodne zna
nosti i njihove primjene kod Hrvata u srednjem vijeku (Proceedings of the 
4th Symposium on the History of Science — Natural Sciences and their
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A historico-philological character of the »critical research« into the 
beginnings of Latin translations of Aristotle, undertaken at the be
ginning of the nineteenth century by A. Jourdain who discovered in the 
process the name of H erm ann the Dalmatian and his translations, was 
conditioned by a deep caesura in the spiritual and historical life of 
European spirit, not only in philosophy, but in general. After Newton’s 
new  physical and cosmological synthesis perform ed on the Copemi- 
can heliocentric basis according to the principles of m odern quanti
tative and mechanically-oriented physics, after the French Revolution 
which had disrupted the socio-political system of W estern Europe 
that had been the p illar of historical continuity in the life of its spi
rit for centuries, and afte r K ant’s radical-involutive thinking which 
broke the innate relationship, not to say the identity, between thought 
and Being, it has become impossible to read Aristotle so directly, or
ganically and in a philosophically »committed« way as he was able 
to read his predecessors and as he was read by his commentators, 
up to the age of the late scholasticism, including perhaps Leibniz as 
well. In a »more recent world« which came into being afte r and on 
account of the developments we have m entioned, that Schelling dis
cusses in his Lectures on the Method of Academic Studies held at the 
Jena University in 1802, as the »world which is divided« into »the past

Applications in Medieval Croatia) (published by The Croatian Society of 
Natural Sciences, The Section for the History of Science), Zagreb, 1983, 
p. 69—83. The Symposium was held from 23rcl to 25th November 1981 in 
Zagreb. Among foreign authors whose works contain more recent refe
rences to Hermann the Dalmatian, which have not been quoted by the 
authors dealing with Hermann the Dalmatian in this country, I would like 
to mention only three who have given an important contribution in pro
moting and stimulating research on the first identified scientist and phi
losopher in this country. They are: Richard Lemay, Ahu Ma'shar and La
tin Aristotelianism in the twelfth century — The Recovery of Aristotle's 
Natural Philosophy through Arabic Astrology, Beirut, 1962 (the second chap
ter, entitled The first tatin cosmologists clearly inspired by Aristotles’s na
tural philosophy: Herman of Carinthia and Bernard Silvester, p. 197—257) 
is of a special interest to us), Charles Burnett, Hermann of Carinthia: De 
essentiis — .4 critical edition with translation and commentary, Leiden — 
Köln, E.J. Brill, 1982, and Juan Vernet, Ce que la culture doit aux Arabes 
d’Espagne, Sindbad, Paris 1985, where he frequently mentions Hermann the 
Dalmatian. Those interested in Ch. Burnett as the editor of the critical 
edition of Hermann's treatise De essentiis can find almost all in the phi- 
logical article by A. S. Kalenić Temeljni problemi uspostave teksta ra
sprave De essentiis (Fundamental problems concerning the establishment 
of the text of the treatise De essentiis), published in Prilozi za istraživa
nje hrvatske filozofske bašline (Contributions for the Exploration of Cro
atian Philosophical Heritage), vol. XII, no. 1—2, 1986. As to the interpreta
tive and commenlarial aspect, Burnett relies extensively on the mentioned 
Lemaye’s book, i.e. the quoted charpet on Hermann, which is essential to 
anyone attempting a philosophical interpretation of Hermann's original 
work De essentiis. In this country a survey and review of Burnett’s book 
was written b\ Josip Curie in the periodical Croatica Christiana periodica, 
IX (1985) 15, p. 118—122.
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and the present«, this is impossible: to the past which has from then 
onwards been a »world« irrevocably »destroyed«, we are not related 
by »an inner link of an organically-progessing education« any more, 
but only by an »external link of historical tradition«, as Schelling diag
noses the crisis of the historicity  of the European spirit.

Philosophy has been stricken by this in a peculiar way, the more 
so since, in addition to theology, it used to function, in its classical 
form and content, as the »other« spiritual substance of the old, pre- 
-revolutionary eighteenth century Europe, whose spiritual and histo
rical life had been organically disrupted. One of the external signs of 
this was the fact that neither original works by Plato and Aristotle 
nor their translations consecrated by tradition were trusted  any more. 
Schleiermacher, the translato r and in terp re ter of Plato for the new  
world and, which is more characteristic for the moment of crisis in 
the historicity of European spirit, the founder of new hermeneutics 
as a fundam ental discipline w ithin historical sciences into which spi
ritual sciences were transform ed, suggested to the Prussian Academy 
to publish a philological-critical edition of Aristotle. This publishing 
enterprise of the century was, as we know, en trusted  to Im manuel 
Becker (Aristotelis Opera, Bd. I—IV, 1831—1870).

With the critical-philological reconstruction of the »authentic« Ari
stotle’s text (in distinction from the text which had, supposedly, been 
theologized and deformed"bv scholasticism), the question imposed itself 
more persistently  than ever of how it is possible that the »pagan« Ari
stotle could have become the Philosopher of the Latin-Christian West. 
The critical-philological question was: when, where and how, from 
which and what kind of models, was Aristotle translated to Latin for 
the first time? Which and what kind of com m ents of his works even
tually proceeded of followed this translation? Almost all these and simi
lar questions relevant for the establishm ent of the Latin Aristotelianism 
were posed by the already mentioned A. Jourdan. In his research related 
to these questions, among other translators connected w ith large twelfth 
century transla to rs’ centres, especially those in Spanish cities which 
returned to the Christian world the fall of the Cordoba Caliphate in 
1014, he was the first who came across Herm ann the Dalmatian. As will 
be discussed in greater detail later, at the time he translated sacral 
Islamic, m athem atical and astrological texts from Arabic, as well as 
Greek literature on m athem atics and astronom y.

The interest in the Middle Ages, i.e. in the age of Herm ann and 
his work, from the beginning of the nineteenth century onwards has 
been nourished from various sources: namely, the Catholic stream  in 
Romanticism, the restoration of scholasticism and the birth of neo- 
-scholasticism, followed by an intensified historiography of medieval 
theology and philosophy, as well as by a powerful and dynamic ascent 
of the history of science. Judging from  the literature in the world and
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in this country2 it is perhaps owing to the la tter that Herm ann the Dal
m atian has been studied most, and his work has been profiled and ma
de known owing to the fact that it has found its deserved place in the 
works of such scholars as P. Duhem,3 Ch. H. Haskins,4 and L. Thorn
dike.5 Owing to the popularity  of their works they have contributed 
to the awakening of in terest in H erm ann’s work (as well), and have 
encouraged, directly and indirectly, the publishing of critical editions 
of his original work Dc essentiis: it was published for the first time 
by M. Alonso (Herman de Carinthia, De essentiis, S antander 1946) this 
edition has been used by scholars in this country who have been dea
ling with Herm an so far, as well as by Charles B urnett in his recently 
published Herman of Carinthia, De essentiis. A critical edition with 
translation and com mentary. Leiden-Köln, 1982). The w ork on the pre
paration of the third, Croatian critical edition is under way.

The spiritual and historical situation in which Herm ann was dis
covered in his own country will be outlined here only briefly, since it 
has been done more extensively elsewhere.53 Now we shall mention 
only the most im portant facts. As one of the oldest symbols of the 
national cultural and historical identity, H erm ann the Dalmatian was 
brought to light for the firs t time around the mid-nineteenth century 
by our historiography, which at the time took it upon itself to help in

2 After the quoted article written by Grmek in The Yugoslav Encyclo
pedia, young historians of science in this country have developed an inte
rest in Hermann, which has found its expression at the mentioned Sympo
sium on the History of Science in Medieval Croatia (see the quoted Pro
ceedings). We should mention here, of course, Povijest egzaktnih znanosti 
u Hrvata (History of Exact Sciences in Croatia) (Zagreb 1982, 1—2) written 
by Žarko Dadić in which he gives an account of the life and work of Her
mann the Dalmatian toaether with literature concerning this author (vol.
1. p. 19—23).

5 Le Systeme du monde, Paris, 1914—1956 (in 7 volumes).
1 Studies in the History of Medieval Science, Cambridge 1924.

History of Magic and Experimental Science, New York 1923, on Her
mann see II vol. p. 83—85.

In the paper Herman le Dalmatc et son traitc De essentiis read by 
author at the international interdisciplinary symposium »La culture cro- 
ate au Moyen age — Racines et ramifications« held on 6th and 7th Decem
ber 1985 at the Paris Sorbonne. The text of the paper, together with other 
materials from the symposium, will be published in the second volume 
of the series Croatica Parisiensia (II) in Paris. The following question was 
posed in the paper: »when and how did Herman the Dalmatian become 
the subject of interest of scholars dealing with Croatian culture?« In an
swer to this question the culturological context of the Croatian National 
Revival was outlined, which marked the beginning of modern national hi
storiography in the function of identifying the Croatian national culture 
with regard to its spacio-temporal integration. As has already been menti
oned, it was in this context that Šime Ljubić (1822—1896), animator and 
promoter of the Croatian National Revival in Dalmatia, discovered, among 
others, the name of Hermann the Dalmatian in the quoted work.
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the creation of an awareness of the »individually and singularity« (F. 
Rački) of its nation, in addition to its critical and scholarly function. 
We should also say that the initiative to deepen fu rther our understan
ding to Herm ann and his work has not been undertaken by the h isto
riography of Croatian philosophy either with F. Marković as its ori
ginator or later. A greater in terest in H erm ann and his w ork develo
ped, in analogy to the world situation, w ith the advent of the history 
of science which has been developing more intensively in this country 
in the last few decades.1’

So much about some of the aspects of spiritual and historical con
text of research which has discovered and has so far been trying to 
determine the im portance of Herm ann the Dalmatian. F urther rese
arch concerning his work as a whole should profile the function it 
had in the dram atic process of the creation of (early) European spi
rit out of heterogeneous elem ents which from then on it has been sup
posed to keep in balance in order to preserve its own identity. By his 
original scholar’s initiative undertaken in the age he lived in, Herm ann 
the Dalmatian rem inds us in a peculiar way of this tru th , now that 
it has been apparently deeply forgotten again.

II

During the past hundred and fifty years or more after H erm ann 
the Dalmatian was discovered as the one who, owing to his transla
tions of Arabic scientific works containing elem ents of A ristotle’s na
tural philosophy, blazed the trail for the penetration of Aristotelianism 
to the Latin West, the research has managed ra ther reliably to shed 
some factual light on his transla to r’s and original scientific and philo
sophical work, but very' little on his biography. It is supposed tha t 
he was born by the end of the 11th and the beginning of the twelfth 
century in Istria, which is known for certain since he acknowledged 
it himself. That he acquired, or could have acquired, the elem entary 
and hum anistic education at one of the num erous Benedictine mona- 4

4 About the development of the history of science in this country' in 
general, see: Vladimir Bazala Pregled hrvatske znanstvene baštine (A Sur
vey of the Croatian Scientific Heritage), Zagreb 1978, especially the last, 
XI chapter entitled Rad na sakupljanju hrvatske znanstvene baštine (Work 
on the collection of Croatian scientific heritage) (451—473), and Foreword 
and Introduction to the already mentioned book by Žarko Dadič. In addi
tion to the purely bibliographical aspect (Š Ljubić, M. Breyer, M. D. Gr- 
mek, F. Šanjek) the first historico-scientific analytical approach to Her
mann's work was attempted at the already mentioned symposium Prirod
ne znanosti i njihove primjene kod Hrvata u srednjem vijeku (Natural 
Sciences and their Applications in Medieval Croatia) (see The Proceedings 
we have quoted.
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stic centres in Istria,6a m ost probably with the Benedictines at the Ab
bey of St. Peter and Paul at Šuma o r a t the m onastery of St. John at 
Medulin«7, remains hypothetical. He tells us, however, th a t his teacher 
was Thierry of Chartres, known for his collection of texts about seven 
arts (artes liberales) entitled Heptateuchon, under whom he studied 
philosophy, w hether in Chartres or Paris, we do not know for certain. 
We know for certain, however, that on that occasion he was aquainted 
w ith the Englishman Robert of Ketton, thus starting  a friendship which 
was to last for the whole of his lifetime. With his friend he shared 
a great deal of his living and intellectual destiny: they w ent together 
lo eastern countries by the way of Greece, remaining for a longer ti
me in Syria, where they studied languages, specially Arabic, in order 
to be able to study the »secret writings« from the »most hidden Ara
bic treasury«.8

To curious intellectuals coming from the Latin Christian West, 
directed towards the Islamic-Arabic East from which the light of the 
»new« science — astrology came, the path to Syria, as one of the first 
»islamized and arabized« eastern countries9 with num erous cultural 
centres rich in w ritings coming from diverse traditions (early Christi
an, classical Greek, Hellenistic and Islamic-Arabic), was opened by the 
First Crusade starting  the Christian reconquist. Its first result was the 
fact that the Christian-Jerusalem  kingdom reached its widest expanse 
under Fulke of Angevins (1131— 1143), therefore at the time when Her
mann the Dalmatian was staying in Syria with his friend. Judging from 
the clearly m arked later orientation of interest ih his study and rese
arch, this stay was crucial for Herm ann. If we only knew for certain 
which prim ary and secondary sources of the mentioned traditions he 
came across with his friend there, which texts he had studied and the 
copies of which he probabis took on his leave, the discussion on the 
sources of the inspiration in his w riting of the treatise De essentiis 
would have a different problem atical structure. We shall discuss it 
in greater detail later.

After his return  to Europe he travelled w ith his friend to Spain 
where, as »students of the art of astrology« (studentes astrologicae ar- *•

*• On political, economic and ecclesiastical conditions in Istria by the 
end of the 11th and the beginning of the twelfth century, therefore at the 
time when Hermann was born and when he acquired his elementary and 
humanistic education, see: Nada Klaić Povijest Hrvata u ranom srednjem 
vijeku (A Historv of the Croats in the Earlv Middle Ages), Zaarcb, 1971, p. 
457—473.

The quoted article by F. Sanjek, p. 72. 
f De essentiis, Proemium, Burnett, 70—72. I am quoting Ch. Burnett, 

as well as Kalenić’s translation, although not always to the letter. I can 
not refer to Kalenić’s critical-philological version of Hermann’s original 
text, since it has not been published yet.

9 As to the terms »islamization« and »arabization«, see: Maurice Lom
bard, L’islam clans su premiere grandeur (VIlie—Xle siede), Paris 1971.
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tis) the)' were received by Peter the Venerable (Venerabilis) and were 
prevailed upon to translate, w ith an abundant financial compensation, 
some Islamic religious texts, including K ur’an itself. From this Isla
mic religious group, Herm ann translated the texts entitled De genera
tione M achumet et nutritura eius and Doctrina Machumet, quae apud 
Saracenos magnae autoritas est. As one of the contributions of the 
people of this country to the process of creation of the universal Eu
ropean spirit out of heterogeneous elem ents, we should point out the 
fact that the Ragusean Ivan Stojković (1443), during a diplomatic m is
sion, found in Constantinople a m anuscript of H erm ann’s translation 
of Kur’an, had it copied, and it was on the basis of this copy that Bib- 
liander was to publish it in Baselin 1543, together w ith H erm ann’s t r a n 
slations of the mentioned Islam ic texts. The main in terest of H erm ann 
as a translator, however, went in another direction, and was determ i
ned by his own scientific and philosophical interest. Both he and his 
friend were prim arily interested in astronom ical and astrological texts 
coming from the »Arabic treasury«, as well as in scientific texts belon
ging to the classical Greek tradition .10

As to the state of the art in research today, a catalogue of Her
mann’s translations, according to B urnett’s classification, would be the 
following: a) m athem atical writings: Euclid, Geometria, arithmetica et 
stereometric, better known under the title Elementa; Theodosius, De 
Sphaeris; al Khwarizmi, Zij (astronom ical tables); Ptolemy, Planisphae- 
rae; writings on physics: Saul ben Bishr, Zaelis fatidica (or under the 
titles Liber sextus astronomiae, Pronostica and De revolutionibus)-, De 
occultis (opinions of Arabic astrologers on how to find a lost treasure 
— that is how B urnett describes the content of this work); Liber ym- 
brium quem edidit Hermanns (on forecasting w eather according to 
stars and planets); Abu Ma’shar In troductorium  in astronomiam  (Aus
burg, 1489); Abu Ma’shar De revolutionibus nativitatum ; Abul ibn Ca- 
sim Maslam, De usu et dc utilitatibus astrolabi; Ptolemy, Canones; 
Ptolemy, Almagest.

A specific complex of problem s is related to each of H erm ann’s 
translations we have quoted. In some cases the basic questions concer
ning the authentication of the attribu tion  remain open, since the ma
nuscript or a reliable transcrip t as the last and the most reliable link 
in the process of identification has not been discovered (yet). More 
subtle and exciting questions, and not only those related to the philo
logical science, are those concerning H erm ann's translations we have

" The main interest of Hermann and his friend is revealed in Ro
bert’s dedication of his translation of al-Kindi’s Indicia to Hermann, as 
well as in Robert’s letter to Peter the Venerable which he sent together 
with the translation of Kur’an in which he says that this work had taken 
them away from their main task (Ch. Burnett, op. fit. p. 5—6, and F. Sa- 
njek, the quoted article, p. 83, note 08).
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quoted. In o ther words, it is not always clear w hether we are dealing 
with a free paraphrase o r a really literal translation, in the cases where 
the Arabic (or any other) original is unknown. From com parative ana
lyses of H erm ann’s translation w ith those by other translato rs of the 
same Arabic texts, e.g. Abu Ma’sh ar’s Introductorium , H erm ann’s ten
dency to reduce redundancy, characteristic of the language of the Ara
bic originals from which he translated, in such a way as to »capture« 
only their core meaning," becomes apparent. He had to adopt this 
approach on account of his literary taste form ed on classical Latin li
tera ture and on the strictly  objective  type of Greek, as well as by the 
logically sharpened and perfected medieval thinking in which he was 
educated. Although interesting, these specific philological problem s re
lated to H erm ann’s work as a translator, are outside the scope of this 
article.

From the standpoint of the essential meaning of H erm ann the Dal
m atian and his work as a whole for the development of European sci
entific and philosophical spirit, among his translations the central pla
ce is aw arded to his translation of Ptolem y’s works, and especially and 
above all to the translation of Abu Ma’shar’s Introductorium . This 
work m eant a qualitative turning-point in Arabic scientific literature 
at the time it appeared, since it introduced for the first time almost 
all the relevant elem ents of Aristotle’s natu ral philosophy12 into Arabic 
astrology. The earlier orientation of Arabic astrology tow ards the stu
dy of effects of stars and planets upon earthly events, w ith a pointed 
and therefore lim ited interest in the a rt of medicine, w ith the appea
rance of Abu Ma’sh ar’s work was supplem ented with Aristotle’s natu
ral philosophy, or to be more precise, it found its metaphysical-cosmo
logical foundations there. By translating this classical Arabic astrolo
gical work, Herm an became acquainted with Aristotle’s natural philo
sophy, so that later, in his original treatise, he even adopted it before 
(i.e. w ithout) a direct contact with A ristotle’s w orks on natural philo
sophy (libri naturales) the titles of which, as it is supposed, he did 
not even know, with the exception of the work On Soul. By translating 
this Abu Ma’shar’s work, and later by his treatise Dc essentiis, he awo
ke the interest in the new astrological science and thus m ediated Ari
sto tle’s natural philosophy to the Latin-Christian West, which did not 
know anything about it at the time (i.e. at the beginning and in the 
first half of the twelfth century). Up to that time, namely, Aristotle 
was known only as a great teacher of logic, dialectic, rhetoric, topic

" Comp, the comparative analysis of Hermann’s translation with the 
translation of the same Abu Ma’shar’s Introductorium by John of Seville 
in R. Lcmay, op. eil. p. 20—40.

Ibid., p. 40—132.
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and interpretation, hut not as a metaphysician and natural philoso
pher yet.

In spite of its doubtfulness, which will be them atized later, the as
sumption that H erm ann with his translations directly mediated in the 
establishing of the tw elfth century Latin Aristotelianism in the des
cribed way, m eans a significant methodological break-through in the 
historiography of medieval philosophy in general.13 I t was necessary 
to break the »orthodox« methodological scheme in the exploration of 
the reception of A ristotle’s natural philosophy in the Latin-Christian 
West which proved successful when dealing with the th irteenth  cen
tury. Together with Grabman, it used to be claimed that the trace of 
the first Latin translations of A ristotle’s »naturalist« works (Physics, 
On Heaven, On Existence and Decay, On Soul, Meteorology and, of 
course, M etaphysics) should be followed persistently, together with com 
mentaries of these works of any provenance (Greek, Arabic, Hebrew) 
according to a scheme which had been applied with success and had 
been verified in exemplary cases: Albert the Great and Thomas Aqui
nas. In these two cases we can speak of the reception of A ristotle’s 
natural philosophy which occurred as a result of a direct study of the 
mentioned works. This was a methodological model which was in ten
ded to penetrate a step backwards, into the twelfth century, afte r the 
discovery of a whole circle of translators, philosophers, theologians and 
scholars who were, with insignificant exceptions, active around the 
mid-thelfth century and were, as it is readily observable, directly and 
indirectly in terrelated .14 In the process a peculiar phenom enon has be
come apparent: namely, tha t their writings and correspondence evi
dently contain elem ents of an Aristotelian metaphysically oriented cos
mology w ithout either quoting o r even mentioning any of the respecti
ve Aristotle's books. In  addition to B ernard Silvester, the case of H er
mann the Dalmatian and his work De essentiis is exemplary in this 
respect.

Challenged by this phenomenon, the explorations conducted on the 
basis of the mentioned methodological scheme, which proved success-

u An account of discussions concerning the »problem of the arrival 
of Aristotle's Libri naturales to the West« during the past »more than a 
hundred years«, actually starting from the already mentioned A. Jourdain, 
has been given in R. Lemay’s introduction, ibid., p. XIII—XL.

14 In addition to Hermann, R. Lemay includes in this circle Adelard 
of Bath (c. 1080—c. 1145), John of Seville (whose work is known fairly well, 
but almost nothing is known for certain concerning his biography, apart 
from the fact that he worked in the age of Hermann, see e.g. L. Thorndike, 
op. cit. vol. II, p. 73—78, William of Conches (1080—1145), Bernard Silvester 
(De mundi universitate as his main work; the year of birth and death un
known), Roger of Hereford (his activities reaching their peak around 1170), 
Daniel of Morley (the peak of activity around 1180), Raymond of Marseilles, 
the already mentioned Hermann’s friend Robert of Chester, Alfred of Sa- 
rashel, Alanus de Insulis and Raul Longchampes (Op. cit. p. XXIV).
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ful when dealing with the th irteenth  century, with all the interesting 
and valuable findings with regard to o ther aspects ol the state of the 
art in science and philosophy in that century, ended in a blind alley.15 
Having understood this, Richard Lemay thought that a completely dif
ferent approach should be undertaken: namely, that we should not 
follow the trace of the translations of A ristotle’s works and their com
m entaries, but the trace of the new  (at the time) astrological science 
of E astern provenance, which was followed by a more pronounced in
terest in works on m athem atics, geometry' and arithm etics. One of the 
classical astrological works of this kind, as we have already described 
it, is Abu Ma’sh ar’s work, which was translated independently, first 
by John of Seville, and later by H erm ann the Dalmatian. This had the 
role of the initiation into Aristotle’s natural philosophy, not only with 
respect to his translators and the mentioned circle surrounding them, 
but also elsewhere in various cultural centres of the twelfth century 
Latin Christian West. This is w here the im portance of Hermann’s 
work as a translator lies, seen prim arily from the point of view of the 
history of philosophy. The history of science, such as it is, stresses 
o ther aspects both of H erm ann’s translations and of his original work.16

Ill

Reviews and in terpretations of De essentiis, H erm ann’s original 
work, finished in 1143 in Beziers in Southern France, end as a rule in 
doubt as to the essential characteristic of its content and method. 
Faced with its atypic quality, in com parison with philosophical-scien
tific treatises in the first half of the twelft century in the Latin-Chri- 
stian West, C.H. Haskins, who was the first to analyze in detail De 
essentiis and who published large fragm ents of this work, concludes 
his analysis of of H erm ann’s treatise with this helpless statem ent: »the 
global impression is ra ther confusing since it is a conglom erat rather 
than a fused whole«. Worked out in detail, the impression of the res
pected scholar is this:

15 Many manuscripts, which have been discovered »by chance«, dealing 
with astrology, alchemy, medicine, mathematics, geometry, botany and mi
neralogy, have puzzled historians of medieval philosophy and theology who 
have expected if not exactly the same, than at least a similar model of in
tellectual curiosity as in the thirtenth century'. All these new materials 
should have been interpreted in a new light, and not merely as »supersti
tion«, as the »orthodox« neo-scholasticallv-oriented historiography of me
dieval philosophy was prone to interpret it.

16 Criticism of the approach of the historians of science in this count
ry to Hermann’s work (see the mentioned Zbornik (Proceedings) can be 
found in the author's paper read in Paris which has already been mentio
ned
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»From the openining pages . . . we find a curious mixture of the 
Platonism of C hartres, the Aristotelian physics, and the Neo-Pla- 
tonism of Hermes Trism egistus«.17
These are »very pertinent rem arks«, as Lemay comments.

Another in te rp re ter who has, in our opinion, penetrated in greatest 
depth into the essence of De essentiis with regard to its content and 
method so far, is Richard Lemay.18 The title of the chapter dedicated 
to De essentiis contains a thesis on the general im portance of Herm ann 
the Dalmatian: together with Bernard Silvester, he is »the first Latin 
cosmologist clearly inspired by Aristotle’s natu ra l philosophy«. There
fore, in the introductory part of this chapter already, having paid due 
espect to his perceptive analysis of details, he opposes Haskins’ eva
luation of De essentiis as a whole. He points out three positive ele
ments characterizing the essence of the whole of H erm ann’s treatise, 
which have »escaped Haskins’ attention«, namely: first, the exceptio
nally original character of this first a ttem pt of a Latin scholar to per
form »an acceptable synthesis« of the Latin tradition, consisting of the 
Bible and Platonism on the one hand, and the »new science« coming 
from the Arabs on the other; second: the synthesis »stands out« as the 
first significant imbuing of the Latins w ith A ristotle’s natural philo
sophy«, which is at the same time Lemav’s central thesis concerning 
De essentiis, and third: H erm ann’s Aristotelianism  is mostly derived 
from Abu Ma’sh ar’s In troductorium  which Herm ann had recently 
translated to Latin (1140). We should also say that R. Lemay could 
reach an understanding of these essential positive characteristics of 
De essentiis owing to the fact, which had been perceived clearly by 
Haskins as well and which Lemay has acknowledged, that Abu Ma’shar 
was the authority  most frequently quoted of all (Haskins) in De essen
tiis.

In exploring other possible sources of H erm ann’s inspiration, both 
of the E astern provenance (eg. al-Kindi's work bearing the same title, 
namely: Liber de quinque essentiis) and belonging to the classical 
Greek and Latin traditions, the experts on which he had the opportu
nity to meet in Chartres, Lemay establishes, by a com parative analy
sis, the sim ilarity and difference in plane, them atic and problem atical 
structure, as well as individual deductions concerning each of the five 
»essences« both in H erm ann's treatise and in al-Kindi’s work of the 
same name, together with, as a m atter of course, Abu Ma’shar’s In tro
ductorium, following a strictly strategic line in the argum entation of 
his main thesis: namely, that the twelfth century Latin Aristotelianism

17 Op. cit. p. 56—57.
“ Let us remember that the chapter dedicated to Hermann in the 

work we have quoted is: The first tatin cosmologists clearly inspired by 
Aristotles natural philosophy: Hermann of Carinthia and Bernard Silvester 
(p. 197—257;.
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was mediated by works of Abu Ma’shar, the greatest Arabic authority 
on astrology from 848 when he wrote his work Kiiab al-mudkhal ul- 
-kabir ila 'Urn ahkam an-nujjum  onwards. Lemay follows the trace of 
the indisputably established fact that this work by the great Arabic 
teacher of astrology was translated twice during the period of only 
seven years: first by John of Seville under the title Liber maior intro- 
ductorius ad sciendam  indiciorum aslrorum  (in 1133) and afterwards 
by Herm ann who translated it in 1140 under the title Introductorium  
Mains in Astronomiam.

The final conclusion of Lemay’s analysis of De essentiis becomes 
clearer in the light of this general thesis. We are quoting it in its en
tirety:«

At no point during our inquirv on the origin of H erm ann’s Aristo- 
telianism was it possible to find any cogent evidence of a direct 
knowledge of some of A ristotle’s natural works in Hermann. But, 
thanks to his contact with Abu Ma’sh ar’s Introductorium  whose 
significance for natural science and m etaphysics he had an oppor
tunity to grasp while translating it, Herm ann was afforded the 
occasion of absorbing a substantial portion of Aristotle’s meta
physics and natural philosophy. His De Essentiis is a pioneer work 
of twelfth century Aristotelianism resulting from this contact; fur
therm ore, Gundisalvus’ later plagiary of it in the De Processione 
Mundi only enhanced its im portance during the twelfth century 
and long thereafter.

We shall not a ttem pt a detailed analysis of the »strenghts« or »weak
nesses« of this thesis here. I would nevertheless like to point briefly 
to the essential problem s involved here, with the obvious risk that, 
w ithout a more extensive elaboration, it might not be sufficiently pro
filed. First I would like to note that the thesis concerning Hermann’s 
»objective« Aristotelianism  without Aristotle, seen externally, has been 
objectively, factually and plausibly documented. However, a deeper 
hermeneutic problem rem ains which is usually not them atized by the 
historiography of philosophy and science, even in cases, such as the 
present one, when it confronts it directly. In this case, the question 
would be as follows: what does H erm ann’s Aristotelianism  before, or 
w ithout the knowledge of Aristotle mean? The question might be pin
pointed if we m ention the fact tha t H erm ann wrote his w ork in a cri
tical attitude towards Aristotle as a natural philosopher meaning, of 
course, such as he could have known him and as he actually knew him. 
Is not therefore the whole of Lemay’s in terpretation of Hermann based 
on the standpoint of the later European Aristotelocentrism  which de
finitely prevailed in the following, i.e. the th irteenth  century with Al
bert the Great and Thomas Aquinas? Let us repeat once again that the

"* Ibid., 257.



Ženko , F., Hermann  the Dalmatian . . . , S tudia  . . .  I (1990), pp. I l l — 133 1 2 9

standpoint of the later, Christianized West Latin A ris I otelocen t risnT ’, 
is not, in our view, adequate for the in terpretation  and understanding 
of the authentic H erm ann’s starting-point, both  w ith regard to themes 
and problems he deals with, and to its methodology.

After all, it seems that Lemay’s basic orientation in his research 
was conditioned by a wrong methodological orientation in the histo
riography of medieval philosophy of the time (including even Grab- 
mann who tried to correct it methodologically). That is to say, it s ta r
ted from the assum ption, suggested by the model of reception of Ari- 
stotelianism in the th irteen th  century (Thomas Aquinas!) that Aristo- 
telianism in genere entered the Christian Latin West through a direct 
contact with Aristotle’s works on natural philosophy (libri naturales), 
regardless of the text (Arabic, Greek, Syrian etc.) from which they were 
translated, or at least through a direct contact w ith  com m entaries (of 
any provenance and tradition) of these A ristotle’s works. It was in this 
way, it was supposed, that Aristotelianism  entered the twelfth centu
ry as well, and not through a »new« science called astrology which ca
me from the infidel Islam ic Arabic East that the Christian West was 
waging w ar against, both arm ed (The Crusades) and doctrinary (Sum 
ma contra gentiles by Thomas Aquinas). In this respect Lemay's thesis 
means a decisive break of the methodological scheme used by the hi
storiography of medieval philosophy up to tha t time, on account of 
which any productive research into the intellectual situation in the 
twelfth century was paralyzed.

IV

The study of H erm ann’s w ork as a whole (i.e both his translations 
and original works) should now follow the trace of his own scholarly 
interest instead of our ephem eral one, and pursue the im m anent the- 
matical and problem atical starting-point as well as the structu re of his 
work. Here we can only outline both his negative-critical tendencies 
and his positive-affirm ative ones. We believe that they will point suf
ficiently to the epoch-making horizon in which H erm ann’s scientific 
and philosophical interest was constituted both with regard to its 
object and its methodology in the tw elfth century Latin-Christian West 
dominated by the Neo-Platonist theologized Augustinism and A ristote
lian logicism. H erm ann's in itia tiv e  counters, or perhaps only by-passes 
this domination.

!0 The contrary can also be taken as valid, i.e. by the introduction of 
Aristotle’s philosophy, or his metaphysics as »ancillary« to Christian the
ology, Thomas Aquinas also »aristotelized Christianity« as we have tried to 
show in our (unsigned) text under the title Publisher’s note in: Thomas 
Aquinas, Selected works, Zagreb /  Globus (selected and edited bv Tomo 
Vereš), p. VII—XIII).
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He gives a critical account of the spiritual and intellectual situa
tion of his age to his friend in this way: »We can see, my Robert, that 
a great deal of the scholarly effort of ancient wisdom was dedicated 
to the m atte r we have been discussing, but that nobody has managed 
to grasp the obviousness of the whole. Thus Plato, having expounded 
the original creation, took pains to reach the final, presenting in this 
way a p art instead of the whole. Aristotle, on the o ther hand, encom
passed the whole and the extremes and finally concluded w ithout es
tablishing a m ediating link«.21

We should note the essential core of H erm ann’s critical evaluation 
of the theoretical situation of his age, which was to determ ine his 
research in another sense. The ancient wisdom, both  »eastern and we
stern« had not reached a clear insight into reality as a whole (eviden
tiam  integritas). Plato, p resen ted  to the C hristian Latin West as the 
highest authority  of ancient wisdom by Greek and Latin Fathers, es
pecially Augustine, by his genealogy of the highest ideas, shed light on
ly on the extreme  (extremum) propounding it as a part (partem) for 
the whole (totum). Aristotle, on the o ther hand, known to the West 
only by his w ritings on logic at the time through which, perhaps, it 
could intuit »another« Aristotle, i.e. Aristotle the physicist and meta
physician, did encompass the whole (totum) or, to put it in the Ari
stotelian manner, panta tä aitia, but he neither them atized nor shed 
light upon the inner context (contextus) of the m iddle  (mediorum), 
tä mesa aitia, binding the extrem es (extrem itates) together o r tä äkra 
aitia. (Aristotle's hypothesis being that the one who has understood 
the extrem es has at the same time understood the middle)22.

Put in the most condensed way, H erm ann’s them atical and pro
blem atical starting-point in his negative-critical determ ination is: in spi
te of the fact that light has been shed on the extrem e parts, the whole 
has nevertheless not become transparen t because the middle (medium) 
in the construction of the universe (in universitatis constructione) has 
not been either them atized or studied.

This, of course, announces already H erm ann’s positive determina
tion of his own object of research. It will be precisely the neglected 
middle. Why? Because, H erm ann explains, the middle (medium) is of 
a crucial im portance for the whole (to tum ): it is the only binding link 
(solum compaginis retinaculum ) in any com position (in omni com
positione) and is therefore »equiposed« within the structu re  of the 
world and as such »it is the knot of the prim ary com position (omnino 
prim ariae compositionis nodus).« Since it is »rightfully endowed with 
such power« the middle has been that which »the suprem e artificer

Burnett, op. cit., p. 150.
......... (Anal, post., 89, 23—24)

21
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(summus artifex) intended tu take as his instrum ent (instrum entum ) 
in the secondary com position (secundariae compositionis).23

A fu rther and m ore concrete definition of the middle as the object 
of H erm ann’s exploration in De essentiis, either as planets placed bet
ween the eight spheres as »the highest extreme« (suprem a extrem itas) 
and the earth  as the »lowest end (infimus terminus)« or as »the se
condary cause (causa secundaria)« w ith its associated »secondary ge
neration« (generation secundaria) o r »primary (primaria)« and »secon
dary (secundaria)« composition (compositio) in that which is called 
nature (naturam  vocat) in common speech (usualis sermo)24 would be, 
without a gradual derivation of the whole, whose place is not and can 
not be here, only titu lary  and placative in character. We should there
fore stick to the following: the middle (medium) is the actual object 
of the »new« science called »astrology« which was founded by »wise 
astrologers« and not by Aristotle with his libri naturales. Herm ann 
the Dalmatian, namely, does not know even their titles around the 
mit-twelfth century, and they are unknown to Paris theologians who 
were in 1210 and 1215 still pulling the strings to the prohibition of 
reading, study and diffusion of the »new« Aristotle. Consequently, H er
mann's Aristotelianism« as an intentional com m itm ent or orientation 
is out of the question.

In the end we shall say a few w ords about H erm ann’s m ethodo
logical scheme of deduction in De essentiis. Such as it is and as it 
»functions« in the treatise it can obscure easily the essential determ i
nation of its object, i.e. the middle (medium). The treatise begins with 
a »definition« of the essence of that which is (ea quae dicimus esse). 
It is that which is sim ple in substance  (simplici substantia), of the 
same nature (eadem natura), which does not tolerate anything alien to 
itself (nichil alienum). That which exists in this way is referred  to by 
the proper name of essence (proprie nomine essentiae nuncupatur).25 
He then proceeds to the five principal kinds of essence (causa, m otus, 
locus, tempus, habitudo) among which the first two, namely cause 
(causa) and m otion (motus) with their respective prim ary generation 
(generatio prim aria) m ake up the first part, or the first book, while the 
discussion about the rem aining three kinds — place (locus), time 
(tempus) and habitude (habitudo) with their respective secondary ge
neration (generatio secundaria) — makes up the second part.

In this scheme we are inclined to read the Christian-theological 
influence, so that we could conclude that the whole of H erm ann’s 
treatise is not strictly and »purely« »natural-philosophical« in cha-

23 Burnett, ibid.,
a Ibid.,

Ibid., p 76.25



1 32 Ženko, F., Hermann the Dalmatian . . . , Studia . . .  I (1990), pp. 117—Hi

racter, like e.g. Ihe already mentioned al-Kindi’s writing,26 Abu 
Ma’shar's Introductorium , o r A ristotle’s »natural philosophy« itself. In 
principle and without a more extended elaboration, we can answer 
only this: from the most ancient times onwards, there has been no 
attem pt to explain the integrity of the universe by its »natural« laws 
which could consider itself to be the science bearing the ancient and 
lofty nam e of astrology w ithout containing certain  theological ele
m ents. This can be applied also to Chaldean, classical Greek (Ari
stotle!), Islamic-Arabic or any other astrology w orthy of its name. The 
fact that H erm ann’s astrology is more under the influence of a defi
nite theology does not mean that o ther astrologies are pure »natural« 
philosophies and sciences, i.e. that they are w ithout a certain  deter
mining theological context.

Although interesting, and not of a m inor im portance for the con
stitution of astrology as a science in the ancient sense, such discus
sion would remove us from  our central problem , namely the object of 
H erm ann's treatise De essentiis. Our conclusion is that it is the middle 
(medium), instead of tha t which is beyond  the highest extreme (su
prem a extrem itas =  eight spheres) which theologians under the in
fluence of Augustine them atized, and objectified in their definitive, 
(formal) logicist manner, inadequate to the m atte r itself, to such a 
degree th a t afte r Anselm the end was in view of the process of irradi
ation and form ation of the epoch which we refer to as the Middle 
Ages, which was being extinguished a t the tim e when European coun
ter-hum anism  was born; neither the highest extrem e itself (suprema 
extrem itas =  eight spheres) which is only a part, adm ittedly the most 
elevated, but still only a part, and not the whole. N either the lowest 
end (term inus infimus =  the earth), which would in itself be dead 
and sterile unless connected to the highest by the middle which, as 
a connecting and balancing factor w ithin the whole, encourages mix
tu re  and determ ines the essence of the mixed. H erm ann (among others) 
was enchanted by this specific role of the m iddle within the whole. 
After the twelfth and th irteen th  century his w ork will d raw  the atten
tion enigmatically for three more times: a t the beginning and throug
hout the sixteenth century, when his translations of astrological and 
scientific works were published, a t the beginning of the nineteenth

26 »The latter (i.e. al-Kindi) is a pure metaphysician thoroughly imbued 
with Aristotelian principles and Aristotle’s conception of the World, while 
Hermann is a theologian confronted with metaphysical notions of diverse 
origins. . .« In spite of Lemay’s high evaluation according to which Her
mann actually wished to reconcile the pure natural-philosophical perspec
tive with the Christian-theological view, his efforts being »original« and 
»important«, he nevertheless thinks that Hermann’s treatise De essentiis 
as a whole is artificial: »Only the result is an artificial whole . . .«. R. Le- 
may, op. cit., p. 202—203.
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century when his name and the im portance of his transla to r’s works 
were »discovered« in the context of the efforts to reconstruct the ge
nesis of Latin Aristotelianism  and finally, in the twentieth century 
when, exploring the essence of European science and searching for 
its dark origins, we can determ ine with greater precision the real ob
ject and im portance of the treatise De essentiis.

TRANSLATED BY LELIJA SOCANAC

HERMAN DALMATINAC (11/12. ST.): PUTOKAZ U TAMNO 
PORIJEKLO EVROPSKE ZNANOSTI (?)

Sažetak

U prvom dijelu razmatra se duhovni i intelektualni kontekst istraži
vanja u svijetu i u Hrvatskoj koja su od početka 19. stoljeća (A. Jourdain) 
identificirala ime Hermann Dalmatinca (Hermanus Dalmata) i utvrđivala 
značenje njegova djela za konstituiranje latinskog kristianiziranog aristo- 
telizma i aristotelocentrizma. Bitnu karakteristiku tog konteksta vidi autor 
u krizi identiteta evropskog duha koju je izazvala Newtonova nova kozmo- 
logijska sinteza, Kantom radikalno uzdrmano povjerenje u teologiziranu 
metafiziku i francuska revolucija. Ta kriza izražava se u filozofiji preki
dom organskog razvoja njezine tradicije, što se kompenzira, na primjer, 
krinc/co-biologijskim izdanjima Aristotela i povi/esno-filozofijskim rekon
strukcijama latinskog arislotclizma.

U drugom dijelu razmatra se Hermanov prevodilački rad, posebno zna
čenje njegova prijevoda aristotelovski utemeljenog Abu Ma’sharovog Intro- 
duetoriuma preko kojeg je latinskokršćanski Zapad u 12. stoljeću prvi put 
upoznao Aristotelovu prirodnu filozofiju (R. Lemay). U trećem dijelu raz
matra se do sada utvrđeno značenje De essentiis (Haskins, Lemay), s po
sebnim kritičkim osvrtom na tezu o Hermanovom arisotelizmu bez pozna
vanja Aristotelovih libri naturales (Lemay).

U posljednjem dijelu raspravlja se o pravom predmetu De essentiis i 
Hermanovoj metodi u tom astrologijskom traktatu. Autor vidi pravi pred
met tog traktata u onom srednjem (medium) što je između najviše kraj
nosti (suprema extremitas = osam sfera) i onog najnižeg (terminus inti
mus = zemlja), a što snagom svog položaja u sredini spaja cjelinu sve
mira (tota universitas), pođstiče miješanje čistih elemenata i uobličuje mi
ješano (mixta). To je ujedno predmet astrologije koju Herman upoznaje 
kao noi’ii znanost čiji predmet razvija i samostalno istražuje u De essentiis.
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THE PRINCIPLES OF ETHIC-PHILOSOPHICAL 
ORIENTATION OF MARKO MARULIĆ*

VLADIMIR FILIPOVIĆ t

O riginai Paper 
UDC 17:1(091) M arulić

A great deal, relatively speaking, has been w ritten  in this country 
about Marko Marulić, the pioneer of Croatian literature. His poetical 
works have been analysed both w ith regard to their form and content, 
comparisons have been made of poetical thoughts and expressive de
vices in order to establish the degree of their originality and see the 
components and the force of influence of his models. Since his tea
chers, both in this country' and abroad, are well-known, as well as the 
list of books belonging to his library,1 which reflects the richess and 
universality of his classical education, and since he himself does not 
try to conceal but, on the contrary, m entions his teachers, poets and 
models from which he sometimes borrow s the content, sometimes the 
form, M arulić’s philological analysts have already given many positive 
data concerning his life’s work. S tarting from the first great explorer 
of M arulic’s work, namely Ivan Kukuljcvić Sakcinski,2 who collected 
or at least recorded the largest part of M arulic’s w orks onwards, we 
still do not have a well laid-out and critically expounded literary heri
tage of this poet and philosopher so far, since it is still scattered 
throughout European libraries. Today we nevertheless know the ge-

* Printed in »Zbornik u proslavu petstogođišnjice rođenja Marka Ma- 
rulića 1450—1l>50« (The festschrift in honor of the fifth centenary of the 
birth of Marko Marulić, 1450—1950) published by The Yugoslav Academy 
of Sciences and Arts, 1950, vol. 39, p. 279—298. It was torn out of the whole 
edition of the book and replaced by the printed discussion of Vjekoslav 
Stefanie entitled ».Toš Marulićevih stihova« (»More Verses by Marulić«).

’ Repertorium librorum — see F. Rački: Oporuka M. Mamlića (The 
testament of M. Marulić), »Starine«, published by The Yugoslav Academy 
of Sciences and Arts, vol. XXV, 1892.

1 Pjesme Marka Mamlića, (Poems by Marko Marulić), collected by 
Ivan Kukuljević Sakcinski, »Stari pisci hrvatski« (Old Croatian Writers), 
Book I., published by The Yugoslav Academv of Sciences and Arts, Zag- 
greb, 1869.
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ncral outlines and principles of his work, so that wc can give it a 
precise historical evaluation.

M arulić’s works reflect the cu ltural and historical, as well as the 
necessary creative dualism which, being conditioned by education and 
tradition, on the one hand, is reflected in his Latin linguistic ex
pression, while on the other, the tendencies of the new age, the histo
rical situation m arked by crisis and love of his im perilled town and 
his nation, have conditioned his poetical creation in Croatian. We 
should not w onder at either. His teachers were Latin, and Latin was 
w ritten  throughout Europe, wherever any scholarly literature was writ
ten a t all. Latin was used as the universal expression of scientific 
thought of the age, so that the rarest of exceptions w ithin the whole 
body of scholarly literature of the age only confirm  this general rule. 
Science as such is universal, and is therefore expressed in Latin. On 
the o ther hand, there are tru ths which are completely practical, so that 
M arulić expresses them in the vernacular. It is owing to these practi
cal motives that poetry and practical philosophy (ethics) came to be 
expressed in the vernacular. This continuation of the work of the 
w riters of early Croatian religious poetry (of »naših začinjavci«) is a 
consequence of a poetical and creative personal aspiration of a gifted 
poet together with the needs of his environm ent which is looking for 
guiding principles as the help in the first line of battel between two 
cultural-political tendencies in this part of the world. That Marulić loves 
his people and sings out of this love has found its expression in the 
following thesis (from his Latin poem De quattuo r Ecclesiae Doctori- 
bus): »Amor patriae dat animum«. The love of his country and its 
people is a powerful motive behind M arulić’s pioneering work in the 
vernacular. He is induced to this work by the same englightener’s mo
tives which will condition Kačić’s work later. Marulić expresses this 
in his foreword to »Judita«. The main heroine liberates her country 
from  the »impeding peril«. M arulić says: »Having heard this story I had 
the idea to re-tell it in our native tongue, so that it could be understood 
also by those who have not studied Latin nor read scholarly books.« So, 
let wide reading public find its instruction, consolation and encourage
m ent there. His literary works in the vernacular were the result of the 
need to awaken national consciousness. His sincere patrio tism  becomes 
evident also in his work on collection ancient Salona inscriptions (»In
scriptiones Salonitanae antiquae«), as well as in his efforts to prove, in 
a controversy with an Italian version, that St. Jerom e was from Dal
m atia, and not from Italy. All this grew out of his true and sincere 
patriotism .

It is an established fact that all of M arulić’s work, including both 
his Latin prose and his Latin and Croatian poetry, has didactic and 
m oralistic features. This fact is evident in all the aspects of his work. 
Milivoj Šrepel has tried to prove by using docum entary evidence that 
»the poet of ’Jud ita ’ is more concerned with moral tendency than with
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poetical elaboration«.3 šu rm in  (in Vijenac, 1900) slates correctly with 
regard to »Historija od Suzane« (»The History of Susanna«): »It re 
sults clearly from the whole elaboration of this poem that the only 
thing Marulić had in mind in w riting this poem was to give a moral 
lesson to his readers«. Little or nothing has been w ritten about this 
genera] and fundam ental tendency in M arulić’s work, and even when 
this fundam ental tendency is characterised, the characterisation is ne
gative. S tarting from Branko Vodnik who claimed that M arulić’s work 
was a »reaction against Humanism«4 up to Miroslav Krleža who says 
that the »Humanism in this country was extinguished, stuck in the 
obedience to the church and true religion«, all authors claim the same. 
Even when Krleža, a little fa rther in the text, puts forw ard the cor
rect thesis that M arulić’s works »De institutione bene beateque viven
di per exempla sanctorum« (1506), »Evangelistarium« (1516) and »De 
humilitate et gloria Christi« (1519) are only the ideological prolegome
na for »Judita« as their synthesis5 (although it had been published 
earlier!) he neither at this point nor la ter gives historical reasons for 
the need of such cultural orientation; Marin Franičević6 who wanted 
to establish the historico-economical context out of which M arulić’s 
ideology and his creative works were conceived, gave so many quota
tions and hypotheses concerning the h istorical circum stances, and de
rived so many generalized analogies, that the main motive of Maru- 
lić's works not become any clearer. Why did all these »dialecticians« 
and »thinkers« »sail the secure course u nder the wing of the Inquisi
tion and the patronage of the Society of Jesus« — is not answered 
either by Krleža or by M. S repel, in the same way as M. Šrepel does 
not answer the question on whv»M arulić’s literary work does not ref
lect the Renaissance spirit« although he states is as a fact.

The answer to this question is of the u tm ost im portance within 
the fram ework of any historical evaluation and categorization. — Why 
did this hum anist, this disciple of Italian Latin poets and Averroists 
of Padua, this expert on pagan philosophy, ground all his scholarly 
works and all his poetry upon the Christian m oral theology? — The 
answer to this question can be found in the historical situation in which

3 Milivoj Srcpel. O Mandićii. O 400-godišnjici Marulićeve »Judite«. (On 
Marulić. On the 4th Cenlenarv of Marulić’s »Judita«). »Rad« Jugoslavenske 
akademije (»Work« of The Yugoslav Academy), vol. 146, Zagreb 1901, p. 
59.

* Branko Vodnik, Povijest hrvatske književnosti (A History of Croati
an Literature), Zagreb, 1913. p. 99.

5 Miroslav Krleža, O Marinu Držiću (On Marin Dr/.ić), »Ogledi iz knji
ževnosti« (Essays on Literature), vol. 7, Prosvjeta — Belgrade, 1949, p. 5.

6 Marin Franičević, Marku Marulić i naša književna historija (Marko 
Marulić and the History of Literature in This Country), »Republika«, Za
greb, 1946, no. 7—8, p. 574—602.
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Marko Marulic, the poet and philosopher, lived and worked, linked to 
his environm ent and its destiny in a manifold and intim ate way.

Num erous philosophers-hum anists of this country who lived and 
w orked abroad, in foreign cultural milieus, have given splendid contri
butions to the world Hum anistic and Renaissance thought within the 
European fram ework.

Thus the famous hum anist Juraj Dragišić, who was born  at Sre
brenica in Bosnia (t 1520), known under the name of Georgius Be
nignus de Salviatis (Franjo Markovih mentions him under the name 
of Juraj Dobrotić) fleeing from the Turkish cruelty in Bosnia, arrived 
to Dubrovnik from where he went to Italian universities (Rome, Flo
rence, Bologna, Pavia etc.) and farther, to Paris and Oxford. He beca
me a pedagogue at the dukal courts of Urbino and a friend of Loren
zo Magnifico, as well as a m em ber of the famous Platonist academy of 
Gemistos Plethon. As a professor at the University of Pisa and the rec
tor in Florence, Dragišić belonged to the circle of the m ost famous re
presentatives of Neo-Platonist philosophy of his time as a free anti- 
-Aristotelian stream , which was far removed from  the petrified schola
sticism. If we take into account the fact that he attacked the rigid scho
lastic orthodoxy together w ith famous Ulrich H utten as well as that 
he defended Savonarola who died at the stake, we should not wonder 
that for a whole he had to seek refuge from »the anger of his adversa
ries« in Dubrovnik (1497— 1500). Marković is right when he concludes 
that Dragišić »had an inclination tow ards a freer direction in philo
sophical thinking owing to Bogomolism which, as a young man, he 
had carried w ithin him self from Bosnia to the world« (p. 21). Owing 
to his Latin works he entered the history' of European philosophy. By 
mentioning also Dragišić’s famous contem porary, Benko Bcnković (a 
native of Zadar, f 1525), a well-known Aristotelian of Duns Scotus per
suasion, and adversary of Thomism, a professor at the Paris Sorbon
ne, od the Ragusean Grgur Natalius Budisaljić (t 1550), a famous Tho
mist and adversare’ of Neo-Platonists, whose controversy with Agrippa 
of Netesheim belongs to the m ost famous disputes of the age, we are 
pointing to onlv a few of a whole pleiad of famous and distinguished 
hum anists who came from this country. We could fill pages and pages 
in just recording the names and works of these prolific humanists. 
One of them (Vasil Gucetie) was even given this epitaph: »Hic situs est 
jlle, qui scripsit opuscula mille«. They all participated in those deci
sive ideological struggles with the obsolescent and worn-out schola
sticism without which it is impossible to imagine the exponents of 
the new natural-philosophical European movement, m arked by the na
mes of Cardanus (1501—-1571), Telesius (1508— 1588), Petrie (1529 1597),
Campanella (1568— 1639) and Giordano Bruno (1548— 1600), who laid 
the foundations for new m onistic views in philosophy and science. All 
these hum anists living at the turning point of the millenium of Euro
pean history revised and broke an obsolescent and petrified ideology.
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which was imposed as a superstructure over the social system which 
could not resist any more the tendencies of development of a new so
cial structure with its related  new economic forces. They all nourished 
their thoughts and ideas on the revival of the Classics on the one hand, 
and on the powerful ascent of natural sciences and technology on the 
other. Rigid moulds of ecclesiastic-scholastical wisdom were being bro
ken, while the new faith in man, in his power and value, was growing. 
New possibilities of life and new hopes opened new perspectives and 
established new ideals. At this most im portant turning-point of cultural 
history so far, this country has given tens and hundreds of people to 
Europe, whose names have entered the history of W est-European cul
ture as im portant factors in its progress. All these philosophies, ho
wever, are neither reflections of life in this country nor the expression 
of its milieu. All these hum anists have given solutions to certain  pro
blems which, far from the troubles and problem s of this country, re
presented m ost valuable contributions and incentives to the universal 
science of Europe, but w ithout establishing a living link with their 
own nation.

Forms, tendencies and living conditions of any individual nation 
are so diverse that, as a result, neither scientific thoughts nor poetry 
can be transplanted from one environm ent into another w ithout dying 
in the process. It is therefore clear that historical criteria and evalu
ations can not be applied universally w ithout being incorrect and un
just. It is on account of this that the work of Marko Marulić can nei
ther be linked nor com pared to works of these com patriots who were 
living and working far from their country. Marko Marulić therefore 
has a special place both in Croatian and European cultural history', be
cause he was living and working in his country', in his native town, un 
der its special living and cultural conditions. His works are w ritten 
for a wide reading public as an answ er to the needs of everyday life 
dictated by serious troubles of his age. They are not needs pertinent 
to a school, they are not scholasticism, but needs of life, a philosophy 
of life. They are a reflection of our everyday' cares and troubles, ans
wers to the questions of real life.

I t is the task of h istorians and biographers to construct and veri
fy, on the basis of archival m aterials, all the particu lars of great histo
rical events which took place at the end of the fifteenth  and the begin
ning of the sixteenth century, the period in which Marko Marulić, a 
descendant of an old aristocratic family, a noblem an and a dignitary, 
accumulated his experiences and partic ipated  actively in the life of his 
nation. They have made significant discoveries so far, and have also 
corrected a great deal, so that today we know for certain, for instance, 
that form er theses according to which M arko Marulić spent the two 
years when he was away from  Split as a fria r a t Nečujam  were incor
rect, since at the time there was no m onastery there. During his life
time he had never been a fria r o r an anchorite, and he had never des
pised earthly goods. On the contrary! The fact of his living for a while



140 Filipović t, V., The Principles of , Si udio . . .  I (1990), pp. 135—155

at Nečujam was actually a consequence of his love of the countryside, 
where he often invited his friends for entertainm ent. He held classical 
w riters who praised the countryside in high esteem, such as for in
stance Catullus (»De agri cultura«), Varro (»Res rusticae«) and Colu
mella (»De re rustica«). This literature occupies a prom inent position in 
the list of the books belonging to his library (according to his testa
ment). »As a nobleman he carried  out his civil duties, looked after his 
property, defended the in terests of his kin, and w ent out to market
places and streets and was in constant touch w ith people«.8 — What 
about the politico-historical situation? The whole of Bosnia and a lar
ge p art of Croatia were under the Turkish occupation already. Tur
kish m ilitary units and arm ed groups came as far as the circumvalla- 
tion of Split and during M arulid’s lifetime bands of Turkish robbers 
pillaged the fields of Salona and Split, Trogir, etc. Dalm atia was increa
singly afflicted w ith various troubles and misery under the pressure of 
Turkish raids and pillages. Three M arulic’s bro thers participated as 
com m anders of Split galleys in battles against the Turks, and were 
apparently  killed there. Split was filled w ith wounded and sad refuge
es who had been forced to leave their homes which had been set on 
fire by the Turks. The same fate was hovering all the time over Split 
as well.

This difficult and lasting w ar psychosis, and the imperilled fre
edom of his town, had a more powerful influence on the problems he 
dealt w ith  in his w orks and on the them es of his poetry than econo
mic perturbations of his age. in which the young middle classes with 
their growing prosperity  forced M arulic’s noble kinsmen to try to pro
tect their old positions which was accom panied by the greed for earthly 
possessions which were becoming increasingly scarce. This slow dying 
out of feudal organizational forms of social economics which could not 
resist the tendencies of the new middle-class capitalist production any 
more, which came into being owing to the discoveries and progress of 
natural sciences and the resulting development of technology, was al
most invisible confronted with the vital danger of w ar that confronted 
his people. These economic and social problem s did not find a direct 
echo in the content of M arulic’s literary works, but were expressed 
only indirectly and partially when dealing w ith the issues of the depri
vation of m onasteries and churches as the leading educational centres 
of the time.

W ithout any doubt, M arulic was an expert on all the aspects of 
public and political life of his town and country. As a m em ber of the 
m unicipial council he was involved alm ost all the time in public af
fairs. He was also a honorary town judge (»iudex honorabilis«) and a *

* Cvito Fisković, Prilog životopisu Marka Manila Pečenica, (A Contri
bution to the Biography of Marko Marul Pečenić), »Republika«, vol. VI, no. 
4, Zagreb, 1950.
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member of Ihe court (»iudcx curiae«) and as such he came to know 
many aspects of life. He was also a controller of notarial papers, and 
did other services as a nobleman. His satirical poems, in which he ca
stigates vices of his age, reveal a good knowledge and a critical eye in 
observing all the phenom ena in the life of his milieu. Fisković is right 
in saying that »The poet was not a solitary and he did not »turn away 
from people« (Kolendić) but was up to his advanced age constantly 
in touch w ith people, and not only those of his own class, but also with 
craftsmen and peasants from nearer and fa rth er surroundings of Split.«

However, in the serious historical situation, in a lasting war, con
fronted with the cultural-political alternative: either Islam  or C hristi
anity (tertium  non datur) — M arulić could choose only the latter. In 
this part of the world at this m om ent, even the alternative: scholasti
cism versus Reform ation, could not become topical. The Christian 
idea, in addition to being an express antithesis to Islam , was the only 
banner of w ar under which M arulić could invite his nation and its al
lies (»In Christo credentium  unum  est regnum, una ecclesia«). M aru
lić actually w rote a missive to the pope Adrian VI because only his 
word could mobilize the strongest fighting forces in Europe. The ins
cription on the missive reveals the meaning of his request: »Epistola 
Domini Marci Maruli Spalatensis ad Adrianum VI. Pont. Max. de ca
lamitatibus occurenlibus et exhortatio ad com m unem  om nium  Chri
stianorum unionem et pacem«.9 In  the missive Marulić gives and exten
sive account of the helplessness of his country, lying from  Danube and 
Belgrade, across Sava and Drava, under the Mohamedan yoke, destro
yed, burnt down and weak. While European nations fight among them 
selves, the barbarian  is penetrating Europe. Marulić says in his m is
sive: »Nam dum alii aliis perniciem  m ediantur, dum m utuo m orden
tur, divisos ac debilitatos B arbarus cap ta ta  occasione invadens facile 
superabit.« M arulić’s patriotism  and his invitation to European nations 
to stop w arring among themselves and s ta rt together a w ar against 
the Turks, found its clearest expression in the appendix to his work 
»De ultimo Christi judicio« which says: »Persecutiones tam en a Ma- 
humetanis patim ur, et in dies C hristianorum  regna Infidelium  arm is 
occupantur. Et nihilo m inus in te r tribulationes istas non m inuitur m a
litia m ultorum , sed abundat. Neque solum refrix it charitas, verum eti
am odia m ultiplicantur. Haud satis est Christianis, quod ab infidelibus 
infestantur, inter se dim icant, in ter se digladiantur, gens contra gen
tem, regnum adversus regnum. N ostra quippe mem oria, tan ta  Gallo
rum, Hyspanorum , Italorum que strages facta est, tot fortium  virorum  
caedes perpetrata, ut ad effugandos ab Europa atque Asia Muhame- 
tanos satis essent. Nunc vero ita adhuc agunt, u t reliquum  orbem  illis 
facilius possidendum  relinquant, milite vacuum, ac defensoribus exu-

’ Roma, 1522.
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turn.«1" Marulić points to all the troubles and sacrifices suffered by his 
nation in its struggle for freedom , which is at the same time the fre
edom for the rest of the C hristian world. (»Commune periculum com
m unibus arm is propulsandum  est«).

In  his poems: »Molitva suprotiva Turkom« (A Prayer Against the 
Turks), »Tuženje grada Hjeruzolima« (Laments of the Town of Jeru
salem), as well as in »Judita«, M arulić points to this hard fate under 
the O ttom an rule, to the tears and dying of children and women under 
the heel of the merciless pagan, so that he implores the pope to mo
bilize all, from the Spaniards to Austrians, Czechs and Hungarians, 
to fight against the Turks. (»Skupi sve krstjane, te r se poeni rvati, to 
vidiv pogane, jati će bigati«) (=  »Gather all the Christians, so that 
they could fight, when the pagans see it, they will flee in fright«). All 
M arulić’s poetical w orks contain an explicit historico-political tenden
cy. — Christianity, and nothing bu t Christianity, can save his people. 
The united Christians are the only force which can be mobilized to 
w ar against the Turks. His greatest literary  work in Croatian, his »U- 
bar, u kom se uzdrži is to rija  svete udovice Judit« (»book telling the sto
ry of the holy widow Judith«) is nothing but a story in verse about 
the Biblical heroine who liberates her people from »velike pogibli« (a 
great peril). This »great peril« is the main motive of M arulić’s litera
ry artistic  and scholarly w ork  as a whole. Numerous repeated editions 
of »Judita« are a clear indication of the topicality of its themes and of 
a powerful and wide in terest, which could grow only out of the needs 
of life itself.

It is in these historical facts that conditions and sources of Maru
lić’s philosophical or, to be m ore precise, moral and ethical concep
tions can be found. His studies of the Classics could not lead him to 
religious indifferentism  o r even paganism, since the circum stances in 
his country and the suffering of his people could not allow it. He could 
not even en ter the controversies between his teachers -— Averroists 
and Alexandrians. He could not incline either tow ards Barozzi’s Aver- 
roism or Pomponazzi’s peripatetic  school, but not because, as claimed 
by Srepel, »all these operations of acute thinking are cultivated at the 
expense of the heart, em otion and mystical life«11, bu t because they we
re unim portant and of no consequence, and even harm ful to the ne
eds of his milieu and to the purpose of M arulić’s writing. All these 
»theoretical disputes« w ere ju s t un im portan t nuances from the stand
point necessary for M arulić’s living practice, for the life of his country. 
Consequently, when M arulić translated  Thomas ä Kempis to Croatian, 
he did not do it out of theoretical motives, because »Thomas ä Kempis 10 *

10 Građa Ta povijest književnosti (Sources for the History of Litera
ture), II, p. 15.

1! Evangelistarium M. Maruli Spalatiensis, opus vere Evangelicum sub 
fidei, spei et cliaritatis titulis VII. libros partitum, Coloniae, 1529., 4th ed.
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was inclined to mysticism« (£ repel) bu t for the same reasons for which 
this work was published in thousands copies throughout Europe. It 
won thousands of readers and taught them  ideas that Maruiić was 
concerned about. After all, this clear passage from  the afterw ord to 
his »Evangelistary« bears witness to the fact that he cared m ore for 
moral instruction, which he considered more necessary and useful than 
arid erudition and uselless speculation: »Huc igitur vota, huc studia 
vestra conferantur, ut si m inus liceat eruditionem  simul et virtutem  
possidere, magis optetis probitatem  sine doctrina, quam sine p rob ita
te doctrinam.« This practical creative tendency dominates the whole 
of Marulić’s w ork, as w itnessed by the Latin epitaphs of his friends. 
Maruiić w rote in order to endow his people w ith a m oral force in the 
struggle against a powerful and merciless enemy. I t took lots of m oral 
strength, as well as conscious popular and ideological unity and firm 
ness for the defense of a town and a country on the borders of Eu
ropean civilization. In the age of Marulic it could be given only by- 
Christianity. Therefore the claim of Marin Franičević that C hristiani
ty »was linked to an epoch, which had already passed, so that only 
a bare form, ritual and parade rem ained, and it became a m eans to 
lull consciences to sleep« is arb itra ry  and historically incorrect. It is 
certain that Maruiić did not m oralize and philosophize in the Christian 
spirit in order to »parade« and »lull individual consciences to sleep« 
on the contrary, to awaken and strenghten these consciences. In  a 
town of w ar refugees, of horro rs and uneasiness of war, there was no 
room for »parades« no was it a time when »consciences were being 
lulled to sleep«. I t took com fort, self-confidence and the belief in the 
victory of good, and these values, although a t the turning-point of the 
millenium, were still clearly defined only by the Christian ideology.

Maruiić also condemned Bogomilism which he considered to be 
a sinful erro r and a danger which could break the unity of the front 
of defense against the Turks. He says in his »Prayer Against the Turks« 
(»Molitva suprotiva Turkom«: »Rasrjen činjaše, da tvojega puka pod 
vlast stavljaše patarenska ruka« (»The Bogomil hand brings ruin by 
subjugating your people«).

I t results clearly from what we have said so far that Maruiić is 
primarily a m oralist and not an ethicist. He sets forth  and expounds 
moral principles, gives instructions for everyday life, and criticizes 
moral deprivations of people, especially of those who are Supposed 
to lead the populace in its m oral education. Maruiić is very courageous 
and decided in this criticism . Therefore he theorizes less on the qu
estions of sources, laws and purposes of m oral conduct and evaluation, 
as the object of ethics. This has been also determ ined by the needs of 
his environm ent in which one should not theorize on m orality bu t 
show practically the path  to m oral living. This is 'a n  urgent need at 
the moment when it is necessary to be united in the struggle against 
the enemy, in the town where the economic prosperity ;of the new 
middle classes has brought about the bandoning of the fram ework of
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fcudal-ccclcsiastical, although frequently hypocritical moral rigorism. 
The new moral practice inclines towards ethical naturalism , hedonism 
or even utilitarianism , and this standpoint can easily lead from moral 
relativism to nihilism. Marulić rejects such views because they can 
not be a firm basis of m oral living. It is on account of this that he 
tends to establish a firm er link between m oral views and supernatu
ral ethical conception of Christian dogmatic m oral theology and hete- 
ronom ous ethics. — Thus the principles of his ethics can be percieved 
both in his theoretical and poetical moralizing. The ethical foundations 
upon which this m oral theology rests are obvious.

His »Evangelistarium«12 is nothing else bu t m oral theology in 
which, with regard to essential virtues (fides, spes, charitas), many 
practical instructions are given which are related to a variety of 
questions and problem s of life. As he points out in the foreword to 
his work, he considers ethics to be the most im portant, fundamental 
philosophical discipline. He says verbatim : » .. .sicut sol omnium (si- 
derum  fulgentissimus pulcherrim usque habetur, ita supra omnes sci
entias eminet illa, quam ethicem 'vocant, quia de m orum  vitaeque cul
tu pertractat. Cum enim nihil in homine laudabilius virtute sit, nihil 
vitio detestabilius, quid ea doctrina inagis egregium magisque amplec- 
tandum  videri debet, quae hominem ipsum instruit ac erudit, qua ra
tione et a m alitia declinet et suadeat probitati?« — »Evangelistarium« 
is actually a »wise guide through the difficult path of hum an life«. The 
w riter of the foreword to the above quoted edition says about the 
work: »Taceo m ultiplicem litterarum  cognitionem, u t u trum  elegantio- 
re stylo an doctrina magis valeat, non facile possis dijudicare. iDona- 
vit itaque nos divino hoc opusculo, u t alias alia. Cui Evangelistarium 
nomen indidit, ex intim is sacrae theologiae fontibus, abditaque utrius- 
que instrum enti lectione haustum . Totam tripertitam  moralem philo
sophiam  complectitur«. On the o ther hand, Marulić says modestly in 
his fo rew ord/that there is nothing original in his work, and that every
thing has been faithfully taken over from holy books.

Problems he deals with encompass a far w ider area of moral li
ving than can be detected from the title. Under the first heading, 
dealing with faith, Marulić transcends the fram ework of the problem 
of religiosity, and the titles of individual chapters themselves (»De 
animi, constantia«, »De animi inconstantia«, »De animi fortitudine«, 
»De animi imbecillitate«, »De contem ptu gloriae«, »De gloriae appeti
tione«, »De m ortis conditione«) reveal the manysidedness of his themes 
related to ethics.

Marulić juxtaposes the Christian ethics to the Stoical one which 
he considers to be the highest expression of scholarly, philosophical 
ethics, and says in the foreword to his »Evangelistarium«: Quibus pro
fecto si obtem perare curabim us, non erit ipsa sibi pretium  virtus, ut 
Stoici dixerunt, sed virtuti m erces accedet, pro m ortalitate immorta
litas, pro corruptione incorruptio, pro m iseria beatitudo, denique deo
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ipso f'rui licebit cum dei jussa peregerim us, eiusque pepetuo gaudebi
mus conspectu, qui sua luce om nia illustrat, sua sapientia om nia gu
bernat, sua potentia omnia sustentat.«

The problem  of eternity  and the problem  of death, as the highest 
criteria of moral conduct, are not dealt w ith in the ancient classical 
ethics. Marulić, on the o ther hand, bases the whole of his m oral theo
logy upon them, and derives from them  his ethics. Here is one of such 
passages: »Non est ibi stabilis gloria, ubi non est vita diu turna. No
bilem ignobili, liberum  servo,i divitem pauperi, strenuum  ignavo, doc
tum indocto, sapientem  stulto, regem denique privato aequat mors«.—

The work itself, as a practical book of life, soon had ten editions.
M arulić’s w ork »De institutione bene beateque vivendi«13 published 

many times in its Latin original during the period from  1506 to 1796 
(in Venice, Solingen, Cologne, Antwerp, Paris) and translated  to I ta 
lian, German, French and Portugese, was the work whose success has 
surpassed all works by the w riters of this country, which have been 
published both b e fo re ,M arulić and after, up to the present. Forewords 
to various editions, as well as the diffusion of the work, testitfy to 
the high value a ttribu ted  to the w ork through centuries. The work 
itself is even richer than »Evangelistarium«, since it is complem ented 
by ethical views of Greek and Latin w riters, and his model was the 
Roman w riter Valerius Maximus.

In a series of examples M arulić shows how noble and wise men 
renounced all earthly goods (»De terrenis bonis«) and decided in favour 
of transcedental values, how they fled frivolous happiness (»De inani 
gloria fugienda« and desired hum ility (»De hum ilitate appetenda«), 
how they did not long for honors (De dignitatibus non concupiscen
dis«), avoided avarice (»De avaritia vitanda«), p referred  to live in po
verty (»De pauperitate servanda«) and solitude (»De vita solitaria«), 
in order to be as free as possible of all the earthly, transien t and 
worthless. M arulić proceeds so far as to give practical instructions 
concerning vigilance, dream s and bed (»De vigiliis et somno et strato«) 
where he says: »Omnes nos filii lucis et filii diei sum us, non noctis 
neque tenebrae, igitur non dorm iam us sicut caeteri, sed vigilemus et 
sobrii simus.«

At the beginning Marulić always gives a short general introduction 
on the deficiencies of earthly goods and hum an weaknesses, and jux
taposes to them  the ethical ideal in the sense of the Christian m oral 
theology. He always gives examples from  cultural, and especially from  
ecclesiastical history. F irst he gives examples for men, and then goes 
on to give examples fo r women. Moral instructions are given through 
images which are supposed to serve as models in the life of all, for 
all.

13 M. Manili Spalatensis De bene beateque vivendi, Basiliae, 1513.
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His work thus represents the universal treasury of ethical theories 
and m oral concepts of his age, which are either pu t into balance or 
rejected according to the C hristian ethical criterion. The work — like 
the  re s t of his m oral writings — consists of a series of interesting 
images w ith telling examples from  everyday life and from  the lives of 
exemplary men. These instructive anecdotes (although not completely 
biographical in character!) are taken m ostly from the Bible, bu t also 
from  o ther lite ra tu re  in which worthy men arc dealt with. The book 
also gives examples criticizing cases of pharisaism  and hypocrisy en
countered in those who have accepted faith  and the church only exter
nally, fo r their personal benefit, and do not live accordingly. Marulić 
described this type of m an in his 44th parable entitled: »De doctore, 
qui aliter docet a liter vivit«. Everywhere we encounter the same mo
ral-didactic tendency: namely, to win over and prevail upon men to 
accept the principles and values of true Christian life.

M arulić is fam iliar with classical Greek and Roman ethics. He 
knows moral principles and ethical concepts of his age. In the affir
m ation of ethical principles of Greco-Roman cultural circle he sees 
deficiencies w ith regard to C hristian ethics. His poem: »Stumačenje 
Kata po Marku M arulu S.« (»The in terpretation  of Cato according to 
Marko Marul S.«) is the clearest example of the way in which Maru
lić adapts the principles of classical m orality to the principles of the 
Christian moral theology.

Franjo Maixner, in his treatise on the translations of Cato in Cro
atian lite ra tu re14 quotes M arulić’s am plifications of thoughts in his 
adaptations of Cato’s m oral distichs. We shall not en ter the discussion 
concerning M aixner’s thesis on the age of these »Dicta Catonis« or 
»Disticha m oralia Catonis«, i.e. w hether they date from the end of the 
fourth, as claimed by Maixner, or from the beginning .of the third 
century which is, apparently, m ore correct. N either shall we en ter the 
dispute ion w hether they are distichs by Cato the Younger or the Ol
der, Seneca, Cicero or someone else, since it is not relevant to our 
problem . The fact rem ains that throughout the Middle Ages and up 
to the 18th century Cato’s Latin distichs w ritten in hexam eters were 
used throughout Europe as the book for the study and theoretical ex
position of morality. »Dicta Catonis«, were therefore translated to all 
European languages. They were, for instance, translated to Czech by 
the great pedagogical reform er Kamensky.

The w riter of these verses was certainly a pagan, but nevertheless 
a prom oter of sti'ict Stoical principles. These principles were corrected 
in various ways through centuries, but M arulić’s corrections are a re-

14 Franjo Maixner, Prijevodi tzy. »disticha moralia Catonis« u hrvat
skoj literaturi (Translations of the so-called »disticha moralia Catonis« in 
Croatian literature). — »Rad« Jugoslavenske akademije (»Works« of The 
Yugoslav Academy, vol. LXXIV., Zagreb, 1885.
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flection of his Christian rigor. At every point where a thought is too 
pagan, he replaces it bv a Christian one, and where it is not clear 
enough in the Christian sense, Marulić supplem ents and expounds it. 
In brief, he frequently polishes up the Stoical concept in keeping with 
the Christian m oral theology and Christian world-view. He adds 
thoughts, which could not have been those of Cato, so that the »inter
pretation of Cato« is actually a Christian in terpretation of Stoical 
ethics. We shall take as an example Cato’s »ne timeas mortem«, as 
the principle which was accepted both by Stoics and Epicureans, be
cause the fear of death always im pairs life’s happiness and the nece
ssary peace of mind. These Cato’s verses in the sense of the classical 
Greek ethics are:

»Ne timeas illam, quae vitae est u ltim a finis: 
qui mortem m etuit quod vivit, perd it id ipsum«.

Marulić paraphrases o r »interprets« them  in this way:

Pripravit se nastoj tere se ne ć ’ bojat 
kad dojde konac tvoj, da s ufanjem  stojat; 
ufanje će t' podat od grihov kajanje, 
jer bog di, da će dat kajanim  spasenje«.15

/»Try to prepare yourself, not to be afraid ,/ to stand up w ith hope 
when your end com es;/ hope will give you repentance for your 
sins/ and God will save those who repent).

This »interpretation« has nothing to do with classical Stoicism. The 
verses are in terpreted  in the light of the Christian attitude to the pro
blem of death. The classical concept which says: »While we are alive, 
there is no death, and when death comes, we are no more« has nothing 
to do with Christian hope, repentance and salvation, as the addition 
in M arulic’s translation. — When coming across the non-Christian, ego
istical principle: »dum fueris felix, sem per tibi proxim us esto«,16 he 
omits it and suffuses the verses w ith a new meaning. Marulić trans
lates this verse which is a clear expression of Cynical ethics: »Pauperi- 
tatis onus patien ter ferre memento« adding it his own meaning in 
this way: »Uboštva težinu s u trp ljen jem  nosi, a ra ja visinu razm išljaj 
i prosi«17 (Bear patiently the burden of poverty and think and pray for 
heavenly heights); o r he supplem ents the verse: »Felices obeunt, quod- 
rum sine crim ine vita est« in this way: »On blažen i slavan s ovoga

15 Stamačenje Kata po Marku Manila S.« (The Interpretation of Cato 
according to Marko Marni S.), »Stari pisci hrvatski«, (Old Croatian wri
ters), book I, 1869, p. 129.

16 Ibid., p. 122.
] Ibid., p. 129.
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svita gre, ki griha pokajan ispovijen mre.«18 (He leaves this world in 
beatitude and glory, who dies in repentance and confession of his 
sins«).

Marulie translates the whole of Cato in this way in a series of 
paraphrases, so that we frequently have to ask ourselves why the ori
ginal Latin verses were quoted at all. — In dedicating these instructi
ve m oral verses to a wide populace, M arulie has replaced the classical 
form of the hexam eter by his dodecasyllabic lines rhym ing in the 
middle and at the end of the verse, using this form, which he consi
ders to be m ore easily accessible, to give practical instructions for 
life which are not allowed to be paganly ambiguous, bu t should be 
clear and precise in the C hristian sp irit, which is in keeping with Ma- 
ru lić’s w ork as a whole.

In his »Dialogus de laudibus Herculis. In terlocutures Poeta et Theo
logus«1’ M arulie clearly expresses his attitude concerning the relations
hip of the Greco-Roman understanding of m orality to the Christian 
m oral theology.

The problem  of the highest good as the criterion of all ethical va
lues, as set down by the first Socratic schools in antitheses between 
Cynics, Cyrenaics and Megarans, arrived through the »Christian Renais
sance« (from the eighth to the eleventh century) to the secular Renais
sance, i.e. the age in which Marulie established his philosophy. Diverse 
concepts of hedonism and eudaim onism , where the meaning and value 
of life is found either in bodily pleasures or in the absence of needs 
and the peace of mind, are all based on the principles of an autonomous 
m orality and subjective happiness which are found in a personally 
chosen ideal of life. M arulie rejects this m oral subjectivism  and rela
tivism. He criticizes all form s of m oral autonomy, utilitarianism  and 
hedonism . While in »Evangelistarium« he juxtaposes The Gospels to 
secular philosophy, and in »De institutione« lives of saints to lives of 
famous men, in this dialogue the theologian is juxtaposed to the , 
-humanist.

The dialogue as such is the literary form of Hum anism , used to 
im itate classical Greek and Roman w riters, in this case Plato’s philo
sophical way of exposition. By the use of this form special liveliness 
and peruasiveness in the exposition and defense of ideas is attained. 
Like Plato, who in his dialogues frequently creates the realistic atmo
sphere in which a scene (an encounter, a feast, a meeting) is taking 
place, Marulie describes an encounter between a theologian and a poet 
under the shades of plane-trees in the sum m er heat, w ith the sun al
ready setting at the end of their long dialogue and their departure. The

“ Ibid., p. 149.
19 Liber Marci Mandi Spalatensis, De laudibus Herculis. Interlocutores 

Poeta et Theologus, Venezia 1524.
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polemical dialogue itself is so lively and  rea listic  that our philosopher 
presents us even the mood of the poet a t the m om ent when he feels 
that the theologian is not listening to h is w ords carefully enough.

The dialogue is a discussion betw een the  po et and the theologian. 
The form er is a hum anist and a m an w ho values m aterial goods. The 
theologian voices the idea of the C hristian  m oral theology. When the 
theologian asks the poet: »Which m orta ls  do poets glorify most? — 
the poet answers »They sing most of an c ien t heroes, of Heracles, 
Jason, Perseus, Diomedes or Argive, Ajax, Meleager, Ulysses, The
seus, Achilles, Aeneas and others. They w ere  heroes greater than 
ordinary men. The greatest am ong th em  was Heracles«. — The 
poet goes on to glorify H eracles’ heroism , w hich the theologian oppo
ses and shows that the greatest hero is the  one who is able to con
quer himself. »Fortior est enim qui carn is  lascivientis violentiam con
tinentiae v irtu te calcat, quam qui virium  m agnitud ine aprum  superat«. 
The natural good, such as for instance the lion’s courage, is nothing 
but arrogance. On the contrary, a m uch g re a te r  good is humility. The 
pagan Cerberus is actually a three-headed devil who captures people 
by luring them to evil, by ingratiating  h im self, or by frightening. A 
real Christian rejects all that, and w hen the theologian finally con
vinces the poet that real w orthiness and  glory can be attained only 
through wisdom and holiness of spirit, the  poet thanks him for this 
lesson, since he comes to understand him self: if bodily advantages 
were w orthier, a beast would be w orth ier than  man. — The theologian 
advises to scorn futile fables and accept the ru les and regulations set 
down by the Church. — In brief: M arulić sets down the principles of 
ascetic-spiritual and heteronom ous C hristian  m oral theology as anti
theses to the ideals of hedonistic-naturalist and  autonom ous pagan 
morality.

Marulić, however, does not stop here. He also attem pts the criti
cism of the theory of m oral theology — ethics. In his Latin poem, 
translated under the title: »Versi, ravno p ro č titi, stoički, okom ito proc
titi, epikurejski. Marko M arulić složio« (»Verses, if read horizontally 
— stoical, if read vertically — epicurean. Com posed by Marko M aru
lić) he juxtaposes very w ittily the stoical to  the epicurean ideal of life. 
As a m atter of course, in keeping w ith th e  ecclesiastical Renaissance 
as a whole, he inclines tow ards the S toical ideal. The Stoical ethical 
ideal, namely, corresponds to the C hristian m o ra l ideal in its rigor and 
the price it requires for the peace of m ind  and spiritual values, 
although it does not offer real certitude.

In his Parables20 — especially the ten th  — Marulić defines sub
stantially Epicurean and Stoical, as w ell as C hristian ethical values. 
He juxtaposes concrete, ascetic ideals (poverty, renunciation, restrain t,

” Marci Mandi Quinquaginta Parabole, 1518.
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humility etc.) to richcss, honors, luxury, lust and bodily pleasures. This 
is w here the meaning of ethicality and the value of life is.

M arulić also deals w ith the psychological problem , still topical to
day, of the relationship between sensuality and reason, instinct and mo
ral awareness o r conscience. In  the parable »De quinque sensuum 
pugna« he depicts in an allegorical way this eternal hum an struggle 
and the victory of reason over instincts which can be achieved only by 
a relentless struggle against all the carnal lusts. »Sin vero fortiter 
constanterque repugnaverim us, rationis freno carnis appetitum  com
pescentes . ..«.

We should point out that M arulić frequently gives good psycholo
gical analyses, which are often striking if we have in mind the time 
when he w rote his work. When speaking of hum an propensity to evil 
and the possibilities that even small bad influences can greatly da
mage the whole ( . . ..  »modicum ferm entum  totam  massam corrumpit«, 
20), through vivid accounts of struggles of our conscience, he reveals 
his fam iliarity w ith the living, real, everyday hum an soul and its per
petual troubles.

In  philosophical ethics M arulić always sees doubt as, in his opi
nion, a characteristic of philosophy which is useless for the living 
practice, like inconstancy and ignorance. In the first of his parables 
Marulić says literally: »Dubitare autem  philosophorum  est, qui nihil 
certi affirmant.« Or in the introduction to his »Evangelistarium« where 
he says: »Errare utique ipsi philosophi potuere, sicuti et errarunt in 
plurim is, quoniam hom ines erant: deus autem , quia solus consum- 
m atissim ae sapientiae est, falli aut errare  nullo modo potest«. As we 
can see, he rejects the relativist philosophical ethics in life, since it 
can establish nothing for certain. In the dedication of his work »De 
institutione bene vivendi« he equally rejects contradictory, though pe
netrating philosophical views with these words: »Taceatur philosopho
rum  acumen soli ii, qui deo credidere, veritatem  investigarunt«. Re- 
lativisim is characteristic of alm ost all autonom ous ethics. In Greek 
philosophy it was prevailed over by P lato’s idealism, and in the Chri
stian ethics by the transm undane heteronom y of m orality. Even the 
Renaissance philosophy, whose destructive doubt was to become 
clearly expressed long after Marulić, in Descartes’ »De om nibus dubi
tandum  est« did not apply this doubt to morality. Descartes himself 
applies his methodic scepticism to all the spheres except to that of- 
morality, aware of the fact that ethical doubt and relativism can easily 
lead to nihilism, which is theoretically untenable and practically use
less. When dealing with m orality Descartes resorts to traditionalism.

Marulić, who does not need ethics and moral theology for theore
tical m editations, bu t for the living practice, sees clearly that with re
lativist views one can not fight the decisive and difficult battles at the 
bulw ark of Christianity. In Christian faith only can one find a firm 
support for the m oral life. Here are some of the theses from his Pa
rables: »Virtutis radix fides est« (2), »Attendite a falsis prophetis« (4) .
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FaOh and caution of e rro r are the basis of moral conduct. M arulić 
understands and states that hum an life on this earth  is nothing but 
struggle (» ... m ilitia est vita hom inis super terram  . . .«) (16), and one 
should en ter this struggle w ith resoluteness and courage in order to  
reach the aim in life and realize its meaning. Therefore in the 16th pa
rable he gives this instruction: »Haec parabola nos omnes respicit 
quibus in hac vita assidue pugnandum  est et, u t vincere valeamus 
numquam conquiescendum.« These w ere all topical moral instructions 
for the struggles which had to be led against Islam under the banner 
of Christianity. From the Gospel According to St. M atthew Marulić ta
kes C hrist’s message: »Qui vult post me venire, abnegat semetipsum 
et tollat crucem  suam et sequatur me« (14). Only through love and 
virtue can anything valuable be perm anently preserved. »Quicquid vir
tus non sustentat, totum id ruere necesse est« (6).

M arulić’s ethics, however, does not enter mystical spheres, but re
mains mainly intellectual. Only logical consistency can guarantee a 
sure path  in ethical action. Heart m ust be in harm ony with reason 
which, on its part, m ust dom inate consciousness. »Concordet in tc cum 
ratione voluntas, cum voluntate conveniant opera« (8).

According to him, it is on account of this that wisdom is the first 
human virtue (»Urehe duhovne« =  »Spiritual ornaments«). In the 
poem »Lipo prigovaranje razum a i človika« (»Fine discourses between 
reason and man«) he shows in a series of questions related to hum an 
life that reason is not only the regulator of the natural, b u t also the 
cognitive source of the supernatural, so that for Marulić questions of 
ethics often become questions of theology.

His ethics is not purely intellectual, since in moral considerations 
religion still has the last word. His ethics contains all the elem ents 
of Stoical rigorism , Platonist objectivity and Christian heteronom y. 
Stoicism, Platonism  and Christianity form a harm onious whole, do
minated by the Christian idea. M arulić rem ains a representative of the 
Christian m oral theology and consequently, of heteronom ous ethics.

In addition to ethical problem s, which are at the heart of M aru
lić’s interest and of his scholarly and poetical work, he does not touch, 
in a m ore conspicuous m anner, upon o ther philosophical problem s. 
His cognitive-theoretical views could be derived from his intellectua- 
listic ethics joined to the realist ontological concept of medieval eccle
siastical philosophy. This realism  sometimes brings him close to clas
sical m aterialists. Therefore, when in one of his Latin poems which 
has been preserved in m anuscript,21 entitled »Hymnus ad Deum M ar
ci M aruli feliciter incipit«, he gives a description of the universe, he 
models this description on the Latin m aterialist Lucretius and poses

See M. Šrcpel, O Marnlićevim kninskim pjesmama (On Marulić’s 
Latin poems), Nastavni Vjesnik (Teachers’ Gazette), VII, Zagreb, 1899, p. 
352.
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his cosmological problem  while having in m ind his work »De rerum 
natura«. Marulić is certainly fam iliar w ith Lucretius whose influence 
will penetrate European philosophy owing to the m aterialist Gassendi 
m uch later. Marulić places the specific classical cosmogonic view 
within the Christian fram ework.

M arulić’s philosophical, mainly ethical concepts do not belong to 
the type of cold m onastic m editations characteristic of the age which 
in their isolation from life reflect all the sterility of lifeless schola
sticism  even when dealing w ith old subjects by means of new schemes. 
His philosophy does not represent either the type of the Renaissance 
struggle for the freedom  of scientific thought, that will be led later 
by Giordano Bruno in Paris and Oxford. It would have been inappro
priate to try to transfer this struggle, although it was being conceived 
a t the time, to this p art of Europe and to this place, where the battle 
was being fought for vital existence, which was imperilled by the cruel 
Turk. The battle for the freedom from  Islam and from the Turkish 
yoke was fought here, and battles always need ideas. It was possible 
to defined this existental freedom  — w ithout the concept of nationa
lity yet — only under the auspices of the universal idea — Christianity. 
M arulić’s philosophy is therefore an expression of the experience and 
suffering of his people and his country, the largest part of which had 
already been tram pled down by the enemy, while the rest was in the 
state of a constant im perillm ent, which could defend and save its 
freedom only under one banner — the banner of Christianity and the 
ethics of renunciation and sacrifice. M arulić found theoretical founda
tions for this ethics of renunciation and sacrifice in the elaborated 
and rigorous Christian ethics. That the people of this country were 
sacrificed so that the others could prosper is not a mere phrase. Ma
rulić’s philosophical orientation does not represent either a delusion 
or a step backwards into the Middle Ages. It is a reflection and an ex
pression of the age and circum stance out of which it grew and for 
which it was created. W ithout taking into account specific conditions 
of development of the life and culture in this country, one would not 
take into consideration the specific and the individual w ithout which 
historical categories remain empty stereotypical schemes which mean 
nothing and explain nothing. Whoever in terprets phenomena of life 
w ithout taking into account such specific characteristics, by applying 
mechanically fictive and fabricated criteria, speaks about life without 
understanding it.

How his philosophical orientation was used in the struggles in mo
dern Europe is another question. In the antitheses between the Refor
m ation and the Counter-Reformation on the one hand and paganism 
and Christianity on the other, it m eant the defense of an »old concept« 
and was therefore so topical, and his works were translated so much 
to alm ost all European languages because they contained the ideolog}' 
of Christian understanding of the w orld and life, resurrected and de
eply experienced, rejuvenated and imbued with humanism, which was



Filipović t ,  V.. The Principles u f . . . ,  S tu d ia . . .  1 (1990), p p .  135—155 153

under perm anent attack from  all sides. Protestantism  was young, and 
Catholic faith rejuvenated. Thus, M arulić’s works, according to the sa
ying: »Habent sua fata libelli« had a different role in European cultu
ral controversies from  the one intended by the au thor in his own cul
tural milieu. M arulić’s w ork was created w ith a different task, it had 
a different m eaning in the environm ent in which it was created from 
the one that was attribu ted  to it in the countries where it was transla
ted. M arulić’s »infelix atquae calam itosum  saeculum« by which he m e
ant the attack of the merciless, bloody and deathly half-moon, which 
he saw Islam as the antithesis to Christianity, was interpreted in Euro
pe by the disturbed, official Catholic church, to ttering with the immo
rality of its clergy and violently attacked by the Reformation, as a cen
tury in which the true religion is attacked by heresy, and in which »no
vorum dogm atum  absurđitatem « (of Luther and others) should be refu
ted by valuable m odern theological and ethical studies — M arulić’s 
work being one of them. In the light of the need for a moral and gene
ral spiritual revival both of believers and of the clergy, M arulić’s books 
were assigned a special educational and instructive task. Only the mo
rally renewed and spiritually revived C hristianity could preserve and 
defend its position against the Reform ation. M arulić’s work could the
refore be used as an excellent instrum ent to this purpose. It is in this 
spirit and w ith this task that M arulić’s moral-theological writings we
re published in the West.

There is still one point to make. W ith all his Christian views, Ma- 
rulić is not a medieval, but a Renaissance thinker.

It would be unhistorical, since it would m ean to regard the whole 
of Renaissance in one aspect only, using one criterion  in exploring the 
subject by applying the standards of the fu ture to the past, and it would 
also be un just to evaluate M arulić’s w ork from the standpoint of the 
late Renaissance values. The Renaissance as a movement was not the 
same everywhere, it did not take place at the same time, the early and 
the late Renaissance were not the same, since conditions and possibili
ties were different everywhere. Concepts and achievements could not 
have been transplanted from peaceful European background to the tu r
bulent Balkans, to the first line of battle both on the m ilitary and ideo
logical front. The critically destructive and demoralizing com ponent of 
Humanism could not have been transferred  to M arulić’s wide popu
lace. Marulić was loo realistic in his views and knowledge of the criti
cal situation and of the needs of his readers for whom he w rote all his 
works, including the Latin ones, to be able to adopt a new, criticallv- 
-destructive course. — The tendencies inherent in the Renaissance en
thusiasm are nevertheless present in M arulić’s works, insofar as they 
were possible in the difficult circum stances. Insofar as we can encom
pass the idea of the Renaissance by designations such as: the awake
ning of the sense of the beauties of nature, the revival of the pagan joy 
of living and the rise of the in terest in Antiquity, the birth  of the idea 
of individualism and a natu ral relationship towards the world, Marulić
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can be considered a Renaissance poet and philosopher. In his works he 
has given »unusually vivid observations of reality, more vivid than can 
be encountered in any of the older poets of this country«,22 which is a 
result of the awakened feeling for the beauties of nature. In Marulić’s 
Christianity we do not encounter medieval supernaturalism , but the Re
naissance aesthetic awareness which is reflected in a developed feeling 
for the beauties of nature and of the events in the earthly, real life. 
Kombol gives num erous examples of this »observation of reality, the rea
lity which he experienced and lived w ith intensity«. His feeling for beau
ty is so strong that he actually practices painting as well. He apprecia
tes, observes and describes realistically the beauties of nature, as well 
as the inner spiritual conflicts of everyday life. He was thoroughly fa
m iliar with Antiquity and even his theological w orks abound in names 
and views of classical w riters. By reconciling Antiquity and Christia
nity, he enriches and freshens Christian literature and enriches it with 
classical wisdom. The joy of living could not find its full expression 
in his poetry on account of the existential difficulties, bu t he neverthe
less always retained his enthusiasm  and optimism , so that he worked, 
wrote and looked towards the fu ture w ith confidence and hope that 
the struggle against evil will finally bring a be tte r life. This »better 
life« is not m eant in the sense of the medieval exclusive transmundane 
concept, but in the sense of the defense against evil on this earth and 
of the creation of peace and well-being for people.

In his works M arulić has given outlines of a philosophical concept, 
of an idea which represents the highest synthesis which his age and en
vironm ent were able to give. The fact that in this special synthesis ma
de by a Renaissance hum anist the medieval Christian ideology prevai
led, is a result of specific circum stances and fate which were conditio
ned by the historical space and by the fatal task of being »antemurale 
Christianitatis«. Therefore, his work unites, in a specific way, both the 
Renaissance aspirations and the medieval heritage resulting, although 
frequently antithetical, in the unique personality of the au thor as a re
flection of conditions, needs and possibilities of his age and environ
ment. It is on account of this that Marulić was a representative figure 
in the culture of both his town and of his age in general, while his 
works today act as a key to the understanding of the spirit and circum
stances of the age of Marulić in the cultural history of this country.

TRANS!.ATEP BY LEUTA SOCANAC

'2 M. Kombol. O Marku MantlU'n (On Marko Marulić), »Republika«, IV, 
1950, p. 183.
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OSNOVI ETIcKO-FILOZOFSKE ORIJENTACIJE MARKA MARULICA

s a že ta k

U svom pjesničkom opusu, kao i u značajnim latinskim etičko-filozof- 
skim djelima, Marulić daje klasičnu sintezu u kojoj pomiruje antički svi
jet i kršćanstvo. On je tipični renesansni filozof koji ujedinjuje stoičku stro
gost, platonisiičku objektivnost i kršćansku heteronomiju u etici, osobito 
u moralu.

U teškim povijesnim prilikama (Turci pred Splitom) u kojima je ži
votna egzistencija hrvatskog naroda bila ugrožena, Marulić se nije mogao 
prikloniti novom relativizmu; umjesto toga, on stvara sintezu kojom bi 
kršćanstvo moglo pronaći rješenje u obnovljenom poganizmu, kako bi time 
pružio podršku mogućoj oslobodilačkoj borbi svojega naroda. Njegove knji
ge na latinskom doživjele su brojna izdanja i prevođene su na njemački, 
talijanski, francuski i portugalski. U Evropi su tumačene kao borba pro
tiv Luthcra prije negoli protiv Turaka. Habent sua fata libelli.
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DAS KONZEPT DER RECHTSPHILOSOPHIE 
BEI ANTUN FERDINAND ALBELY

PAVAO BARISIĆ
(Zagreb)

Original Paper 
UDC 17:1(091) Albely

Nachdem, infolge des um sichgreifenden Partikularism us und Relati
vismus als Ergebnis der positivistischen Ausrichtung des 19. und 20. 
Jahrhunderts, die zeitgenössische W issenschaft und Philosophie ihre re
alen Grundlagen verloren haben, streben sie nun erneut nach Legitimi
tät und versuchen, ihr traditionelles Korpus zu rekonstruieren. Ein 
Prozeß des Zurückgreifens auf geschichtliche Ursprünge ist nicht zu 
übersehen. So w urden erst in den letzten Jahrzehnten eine ganze Men
ge vergessener Disziplinen, M ethoden und W issenschaften w iederent
deckt, die die Entwicklungsgrundlage des abendländischen Denkens bil
deten.

Durch positivistisches Säubern und Form alisieren w issenschaftli
cher Paradigm en wurden w issenschaftliche Aussagen unifiziert, Schluß
folgerungen w urden auf die einfachste Form des Syllogismus reduziert, 
methodische Exaktheit und die apodiktische N atur der W ahrheit ver
trieben alle anderen Form en von Intellektualität aus dem wissenschaft
lichen Diskurs. Ohne erst von den fatalen Konsequenzen zu sprechen, 
die sich in einer allgemeinen Konfusion der zeitgenössischen W issen
schaft äußerten, genügt es, auf die neuen Im pulse hinzuweisen, die sich 
beim erneuten Vorstellen von Argum entationstheorien, Rhetorik, Topik, 
Hermeneutik, hypoleptischer Methode, praktischem  Syllogismus etc. 
melden.

Vom positivistisch-szientistischen Zerstören des traditionellen Wis
senschaftskorpus sind wohl am meisten die Disziplinen der praktischen 
Philosophie betroffen. Ebenfalls betroffen sind die Sphäre der Ethik, die 
fast zerstört und auf eine M etaebene reduziert worden ist, sowie die 
Sphäre der politischen, Rechts- und W irtschaftsw issenschaften, die sich 
ständig selbst hinterfragen und redefinieren. Neue Stimuli kamen un
ter anderem  nach der W iederentdeckung früherer Form en und Katego
rien der praktischen Philosophie auf. Bedeutend sind in diesem Kon
text vor allem jene Denker, die in form eines system atischen Denkens
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die Philosophie ih rer Epoche zusam m enfaßten. Hierbei ist in erster Li
nie von Aristoteles und Hegel die Rede. Als ebenso bedeutend erwiesen 
sich jedoch auch die Konzepte w issenschaftlicher Korpora, die eine wei
tverbreitete Anwendung in den philosophischen Systemen verschiede
ner Ström ungen fanden. In den rezenten Versuchen der Erneuerung der 
praktischen Philosophie nim m t so die universelle praktische Philoso
phie Christian Wolffs und seiner Schule, die Kant durch seine Kritik 
und die Grundlegung einer reinen E thik für einige Zeit zu Vergessen
heit verdam m t hatte, einen bedeutenden Platz ein.

Wenn w ir die Disziplinen d e r praktischen Philosophie innerhalb 
unseres geschichtlichen Erbes untersuchen, m üssen w ir Antun Ferdi
nand Albely, einem der ersten Rechtsphilosophen bei uns, einen bedeu
tenden Stellenwert zuerkennen. Albely wurde 1794 in Varaždin geboren, 
wo er auch das Gymnasium besuchte. Später w ar er Schüler der Kö
niglichen Akademie der W issenschaften in Zagreb. Nachdem er 1814/15 
die Prüfungen bestanden hatte, setzte er das Studium  in Budapest fort, 
wo er auch zum Doktor der Philosophie und der Rechte promovierte. 
Im Jahre 1819 kehrte er an die Zagreber Akademie zurück und hielt Vor
lesungen in Griechisch. Gleichzeitig w ar er auch Supplent fü r Natur
recht. Aus der Zeit seiner Lehrtätigkeit an der Königlichen Akademie 
in Zagreb stammen, außer dem unveröffentlicht gebliebenen und in Ma- 
nuskrip tform ' erhaltenen Lehrbuch fü r Finanzwissenschaften Rudimen
ta politicae universalis aerarii, auch die Postulate und Entw ürfe zu sei
nen Hauptwerken, die er nach seiner Verseztung nach Györ im Jahre 
1928 in Ungarn veröffentlichte: Encyclopaedica in iuridico-politicum stu
dium  introductio  (Commaromii 1830) und Philosophiae iuris praecogni
ta (Comaromii 1831). 1835 wurde Albely nach Požun versetzt, wo er sehr 
früh, im Jahre 1848, pensioniert wurde und bis zu seinem Tod im Jahre 
1875 seinen Wohnsitz hatte. In teressan t ist, daß Albely schon im Jahre 
1871 seine gesamte Bibliothek (571 Bände), säm tliche Handschriften und 
Fam ilienporträts der U niversitätsbibliothek in Zagreb vermachte.

1.

Das bedeutendste Werk Albelys ist zweifelsohne das Buch Philoso
phiae iuris praecognita. In den folgenden E rörterungen soll das in die
sem Werk begründete Konzept der Rechtsphilosophie Albelys darge-

' Vgl. Zlatko Herkov, »Financijska znanost kao predmet visokoškolske 
nastave u Hrvatskoj do polovice 19. stoljeća« (»Die Finanzwissenschaft als 
Unterrichtsfach an Hochschulen in Kroatien bis zur Mitte des 19. Jahrhun
derts«), in: Zbornik Pravnog fakulteta u Zagrebu, 20 (1970) 1, S. 56—59. Von 
der nur wenig umfangreichen Literatur über Albelv wollen wir nur einige 
Werke nennen: Vjekoslav Klaić, Preteče Sveučilišta. Sveučilište Kraljevine 
Srba, Hrvata i Slovenaca u Zagrebu 1874—1924. Zagreb 1925, 27, 29; Jozsef 
Szinnyei: Magyar irök elete es munkäi, 1. Budapest 1891, 103; Hrvatski bio
grafski leksikon, 1, Zagreb 1983, S. 55.
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legt werden. Hierbei wollen w ir von der Analyse des überaus aufschluß
reichen Vorworts (praelatio) ausgehen, welches beweist, daß Albcly um 
fassende Einsicht in die geschichtliche Entwicklung der Rechtphiloso
phie beziehungsweise die Grundlegung der praktischen Philosophie h a t
te. Zunächst wollen w ir die Knotenpunkte betrachten, mit Hilfe derer 
Albely die H auptkoordinaten der Geschichte der Rechtsphilosophie als 
praktischer Philosophie erläutert.

Die system atische Erforschung des Bereichs des freien m enschli
chen Handelns sowie der Lehre von den H andlungsnorm en in Beziehung 
zu den übrigen philosophischen Disziplinen begann natürlich m it So
krates, Plato und Aristoteles. Die weitere Entwicklung w ird ferner an
hand der Lehre vom Handeln innerhalb der stoischen Philosophie und 
römischen Rechtwissenschaft verfolgt. In diesem Zusammenhang wird 
auf die Lehre Ciceros von den Rechten und Pflichten verwiesen. Danach 
wird die Grundlegung der E rforschung der Rechtsphilosophie resolut 
innerhalb der christlichen Sittlichkeitslehre angesetzt. Eine Zusam m en
fassung des derzeitigen Entw icklungsgrads von Rechtswissenschaft und 
praktischer Philosophie ist in der um fassenden Justinianischen Kodifi- 
zierung, die die weitere Entw icklung von philosophischen und Rechts
lehren im M ittelalter und in der Neuzeit wesentlich m itbestim m te, en t
halten. Die Abrundung einer solcherm aßen profilierten Rechtsphiloso
phie trifft Albely an der Wende vom M ittelalter zur Neuzeit bei Autoren 
wie I. Oldendorp (1539), N. Hem m ing (1564), M. Stephani (1615), B. W ink
ler (1615) und anderen an.

Die neuzeitliche Wende innenhalb dieser Entwicklung vollzieht sich 
in der system atischen Grundlegung der Rechtsphilosophie im W erk H u
go Grotius’ De iure belli ac pacis (1625). Diesbezüglich weist Albely aus
drücklich darauf hin, daß G rotius die Rechtphilosophie in erste r Linie 
mit Hilfe von Vernunftsprinzipien erläu tert: »Primus enim, qui philo
sophiam iuris, ceu quoddam  sana ratione peruiorum  principiorum  sy
stema scripsit, fuit Hugo des Grotes«.2

Den nächsten bedeutenden S chritt auf dieser Spur des neuzeitlichen 
Vernunftrechts unternahm  Thom as Hobbes. Albely weist ihm den zwei
ten Platz zu und führt zwei w ichtige Werke dieses Autors an: »Alter, 
qui hanc salebrosam  ingressus est viam, fuit Thomas Hobbes, qui iu- 
rium ciuilium publico-internorum  system a duplici dissertatione, quarum  
prior Parisiis (1642) sub inscriptione elem entorum  philosophiae, poste
rior vero Amstelodami (1667) sub in titu latione Leviathan conspexit lu
cem, scribere, et in sui conseruatione fundare adlaborauit.«3 Als d ritte r 
wichtiger Begründer der neuzeitlichen Rechtsphilosophie wird Puffen- 
dorf genannt: »Tertius, qui in hac sphaera semet distinxit, fuit Samuel 
Puffetidorf; quia p raeter iura ciuilia publica adhuc iura extraciuilia du- * 1

2 Philosophiae iuris praecognita, Comaromii 1831, S. 6.
1 Ibid., S. 7.
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plici suo opere, libro nim irum  de elementis iurisprndenticie uniuersalis 
Hagae Com. (1660), ct libris octo de iitre naturali et gentium  Londini 
Scan. (16/2) in systema redegit.«4

Nach Erläuterung der H auptpostulate der Puitendorischen Theorie 
stellt Albely den w eiteren Verlauf der rechtsphilosophischen Lehren dar 
und weist auf Leibniz, Christian Wolff, G ottfried Achenwall und Caro
lus Antonius L. B. M artini hin.

Christian Thomasius hingegen zählt e r zur Schule der Sittlichkeits
lehrer: »Ad hanc quoque m oralistarum  scholam pertinet Christianus 
Thomas, qui institutionibus iuris prudentiae diuinae, Lipsiae (1688) edi
tis, socialitatem, deinceps vero fundam entis juris naturalis, et gentium, 
Halae (1705) im pressis, felicitatem  cum subordinatis honesti, decori et 
i usti principiis ceu suae philosophiae iuris fundam entale principium as- 
sumsit.«5

Albely verweist fe rner auf die große Bedeutung der Kanlschen Phi
losophie der reinen Vernunft für die w eitere Entwicklung der Rechts
philosophie. Unter Kants Einfluß bildete sich eine kritische Schule der 
Rechtsphilosophie, von deren Anhängern außer Theofil Hufeland auch 
T. Schmalz, I. C. Hoffbauer, R. L. Pörschke, L. H. Jakob und andere 
gennant werden. In diesem Zusammenhang w ird besonders auf die Be
deutung der Kantschen M etaphysischen Anfangsgründe der Rechtslehre 
fü r die Grundlegung und Ausführung der Rechtsphilosophie aus reinen 
Vernunftprinzipien hingewiesen.

In teressan t ist die Art und Weise, in der Albely die großen philo
sophischen Nachfolger Kants kategorisiert. Als Kants Schüler werden 
u.a. Fichte den »Idealisten«, Schelling und Hegel den »Mystikern« zu
geordnet: »Sunt quoque idealistae (I. T. Fichte [1796. 1797], G. Bay dein 
Koppen [1819], etc.), ct m ystici (F. I. Schelling [1796. 1797. in scriptis 
periodicis, a Fichte, et N ietham m er editis], I. Thanner [1801], I. Nibler 
[1805], Troxler [1820], G. W. F. Hegel [1821], etc.), qui eandem officio
rum  sphaeram  cum philosophiae iuris critica schola tenent quidem, prin
cipiis tam en ab eadem adm odum  diuergunt, ac propterea, dum superio
res ideales regiones petunt, jurisconsultis, realitatem  quarentibus, exi
lem praestant vsum.«6

Albely verfolgt die Entwicklung der Rechtphilosophie bis hin zu 
den aktuellen Debatten seiner Zeit und beweist, daß er einen guten Über
blick hat und die Disziplin m itsam t der allerneusten L iteratur gründ
lich kennt. Auf dieser weit abgesteckten geschichtlichen Grundlage fußt 
nun also Albelys Konzept der Rechtsphilosophie.

4 A.a.O.
Ibid., S. 9.

6 Ibid., S. 11/12.
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2 .

In d er Schrift Philosophiae iuris praecognita w ird das gesamte Kon
zept der Rechtsphilosophie als p rak tischer Philosophie im traditionel
len Sinne ausgeführt. Die Rechtsphilosophie w ird als Bestandteil der 
praktischen Philosophie (philosophiae practicae pars integrans) be
stimmt, der die m enschlichen Tathandlungen, Pflichten sowie den Be
griff des Moralgesetzes und der Gesetzgebung überhaupt untersucht. In 
diesen Zusam m enhang gehören, gemäß der Gliederung Albelys, folgen
de Inhalte:

1. über Handlung, Pflicht und M oralgesetz sowie Zurechnungsfähig
keit (de actione, de obligatione ac lege morali, et de imputatione);

2. über Grundsätze und verschiedene Arten m oralischer Gesetzge
bung, die der reinen V ernunft a priori ersichtlich sind (de principiis, et 
differentia specierum  leg is la to rs  m oralis, sana ratione a priori peruiae);

3. über die Anwendung der Rechtsphilosophie, ih r Umfeld und ihre 
allgemeine Gliederung (de philosophiae iuris vsu, subsidiis, et generali 
partitione).

Bezeichnend für das Verständnis des Albelyschen Konzepts der 
Rechtsphilosophie ist freilich, daß es sich innerhalb der klassischen Tra
dition der praktischen Philosophie bewegt. Das bedeutet vor allem, daß 
das Recht in unm ittelbarem  inhaltlichen Bezug zur Moral betrach tet 
wird. Bezüglich des gemeinsamen Ausgangpunktes im m enschlichen Han
deln gehören die Sphären von Recht und Moral zum einheitlechen Kom
plex der praktischen Philosophie. Dies ist eine spezifische Tradition der 
praktischen Philosophie, die von Aristoteles begründet wurde und bis 
zum Wolffschen System der universallen praktischen Philosophie reicht.

Wenn m an sich Albelys Konzept der Rechtsphilosophie näher be
trachtet, erkennt man eine grundsätzliche Zugehörigkeit zum Umkreis 
der Wolffschen Schulphilosophie. Außer in der Ähnlichkeit hinsichtlich 
der Grundlegung der praktischen Philosophie im freien menschlichen 
Handeln offenbart sich der Einfluß, den das Konzept der universellen 
praktischen Philosophie auf Albely hatte, insbesondere in der Inhalts
gliederung der Rechtsphilosophie. Ähnlich wie Wolff, der von den ver
schiedenen Arten menschlichen Handelns ausgeht, leitet auch Albely die 
Untersuchung der Rechtsphilosophie aus den Begriffen der Freiheit 
und des Handelns ab: »Philosophia iuris, ceu philosophiae practicae 
pars, trac ta t certam  libertatis, actionum que liberarum  normam.«7 Neben 
der Untersuchung des Begriffs des Handelns um faßt der erste und zen
trale Teil außerdem  die E rläuterung der Begriffe Pflicht, Moralgesetz 
und Zurechnungsfähigkeit.

7 Ibid., S. 13.
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Albely bezeichnet die Rechtsphilosophie als Teil der praktischen 
Philosophie und expliziert in der Schrift Philosophiae iuris praecognita, 
dem Beispiel des enzyklopädischen Modells folgend, die einzelnen Teile 
der praktischen Philosophie und die Art ihres Bezugs zur Rechtsphilo
sophie. Eine Gesamtgliederung des Korpus der praktischen Philosophie 
liefert sein Werk Encyclopaedica in iuridico-politicum studium  intro
ductio. Albely sondert das Gebiet der praktischen Philosophie von der 
Sphäre der theoretischen Philosophie, zu der die Logik und Anthropo
logie gehören, und leitet das Basisgefüge aus dem Begriff des menschli
chen Willens ab.

Die praktische Philosophie behandelt nämlich die Modi zur For
mung und  Steuerung des m enschlichen Willens (m oderatur hominum 
voluntatem ). In diesen Umkreis gehören drei Hauptdisziplinen: die Are- 
tologie oder Philosophie der Tugend, die Dicaelogie oder Rechtsphilo
sophie und die Phroneseologie. Diese Gliederung der praktischen Phi
losophie erk lärt Albely folgendermaßen:

1. philosophia virtutis  (a priori deducta) seu arctologia docet, quid 
homo velle debeat, vt sum m um  consequatur bonum;

2. philosophia iuris (aeque a priori deducta), seu dicaelogia expo
nit, quid homo velle possit, vt reliquis socialiter coexistat;

3. philosophia vtilita tum  hom inis (alioquin empirico-rationalium), 
seu phroneseologia trad it, quid hominem velle expediat, vt suis corres
pondent vtilitatibus:

— politica,
— oeconomia nationalis,
— paedagogia etc.s
Ausgehend also vom gemeinsamen Ursprung im Begriff des men

schlichen Willens und Handelns, sondert m an die Rechtsphilosophie von 
d er M oralphilosophie im engeren Sinne oder der Aretologie, da sie in 
einem breiteren  Gefüge intersubjektiven Handelns verankert ist. Wäh
rend sich die Philosophie der Tugend oder Aretologie wesentlich auf die 
Grundsätze und die Gesetzgebung von Pflichten und Handeln des mo
ralischen Subjekts als Individuum  konzentriert, untersucht die Rechts
philosophie oder Dicaelogie den Begriff des m enschlichen Handelns im 
weitläufigeren Gefüge der gesellschaftlichen Koexistenz des Menschen. 
Die Elem ente dieser Unterscheidung legt Albely in §9 von Philosophiae 
iuris praecognita dar. Zunächst w ird der Begriff der Gesellschaft be
stim m t, den Albely m it folgenden W orten charakterisiert: »Societas est 
collectio hominum, obligatione tendendi ad certum  quem dam  commu
nem  finem  obstrictorum .«8 9

8 Vgl. Encyclopaedica in iuridico-politicum studium 
romii 1830, S. 16 u.ä.

9 Philosophiae iuris praecognita, S. 39.

introductio, Coma-
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In diesem Sinne stellt die Gesellschatt den Untersuchungsgegen
stand der Philosophie der Tugend dar, sofern vom Begriff des Guten die 
Rede ist, auf das sich das innerliche Handeln des sittlichen Subjekts 
bezieht; die Rechtsphilosophie hingegen forscht im Bereich des äußeren 
sittlichen Handelns des gesellschaftlichen Lebens. Albely sagt: »Socie
tatis conceptus in suo ortu  constituit quidem philosophiae v irtu tis obi- 
ectum, quia societas est medium  consequendi summi boni, quatenus ho
mines, in societate existentes, in consequenda m oralitate, eiue iuncta fe
licitate sibi m utuo adiutorio esse possunt, ast in suo progressu, quate
nus libertatis in actionibus externis, coactione etiam  m ediante m ateriali 
effectui mancipandam , postulat, euadit quoque philosophiae iuris obi- 
ectum.«'10 *

Da der Begriff des m enschlichen Handelns das Elem entarverbin
dungsglied ist, aus der sowohl die eine als auch die andere Sphäre der 
praktischen Philosophie abgeleitet werden, m üssen diese im gegenseiti
gen Zusammenhang betrach tet werden. Insofern ist die Philosophie der 
Tugend eine notwendige Voraussetzung, die der Rechtsphilosophie vo
rausgehl und sie übersteigt: »Atque ideo societatis cuiusdam  absolutae, 
quae absque omni praeuie posito consociationis facto, et societatis re- 
latiuae seu hypotheticae, quae nonnisi praeuiae positio consociationis 
facto existerre intelligitur, in philosophia virtutis, ceu in philosophiae 
practicae parte, philosophiam iuris praecedente, explicatio iam supera
ri debet.«11 Die Unterscheidung zwischen Rechtsphilosophie und Philo
sophie der Tugend hingegen gründet auf dem klassischen Prinzip, das 
Kant mit seiner Sonderung der innerlichen m oralischen Gesetzgebung 
und des äußerlichen rechtlichen Handelns philosophisch gefestigt hat. 
In diesem Sinne bezeichnet Albely die rechtliche Gesetzgebung oder das 
rationale Recht als äußerliche M oralität:

»Libertas, quae sociali hom inum  coexistentiae, sana ratione peruiae,
non repugnat, est moralitas externa rationalis, seu ius rationale.«'2

Dieser Standpunkt zeigt an, daß der Ausdruck M oralität nicht in der 
engen Bedeutung des innerlichen Handelns, so wie Kant ihn bestim m t, 
aufgefaßt wird, vielm ehr ist die M oralität ein w eiterer Begriff, inner
halb dessen innere und äußere Gesetzgebung ineinandergreifen. Dies ist 
die gemeinsame Grundlage, aus der das Recht und die Moral hervorge
hen. Der Albelysche Begriff ’m oralitas’ verweist so auf die Nähe des 
Hegelschen Sittlichkeitsbegriffs, der durch den Kantschen Gegensatz 
von Recht und Moral, von äußerlichen und innerlichem Handeln verm it
telt und dem Beispiel der klassischen Tradition der Aristotelischen prak
tischen Philosophie nachgebildet worden ist.

; A.a.O.
" Ibid.. S. 39 u.ä. 
a Ibid., S. 4Ü u.ä.
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3.

In  § 11 erläu tert Albely die Bezeichnung der Disziplin Rechtsphilo
sophie in den verschiedenen, geschichtlich und inhaltlich profilierten 
Ausformungen. Neben anderen Bezeichnungen für den Terminus Rechts
philosophie führt er folgende Syntagmen an, die •— jedes auf seine Wei
se — eine andere Bestim m ung der Disziplin ausdrücken: ius naturae, 
scientia iuris, dicaelogia, et iurisprudentia rationalis, vniuersalis ac na
turalis. Die Bezeichnung N aturrecht hält er für weniger gerechtfertigt, 
da der Begriff der N atur nicht der Sphäre des Rechts entspreche. Eine 
angemessene Bezeichnung ist seiner Meinung nach Rechtswissenschaft, 
was er folgenderm aßen erklärt: »Philosophia tam en haec bene vocatur 
scientia iuris rationalis; quia quaeuis philosophia est scientia, et quia 
haec scientia e reliquis partim  suo obiecto, quod est ius, partim  suo fon
te, qui est sana ratio, discrepat.«13

An interessantesten ist freilich der Ausdruck dicaelogia, der aus 
dem zeitgenössischen Gebrauch völlig verschwunden ist. Albely verweist 
darauf, daß diese Bezeichnung wegen ihrer Etymologie angemessen sei: 
»Philosophia haec etiam  dicaelogia rationalis, vniuersalis atque natura
lis recte cognom inatur; quia dicaelogia ex sua etymologia est scientia 
iuris, et quia haec philosophia pro  suo habet obiecto ius, utpote ratio
nale, vniuersale ac naturale.«14 Albely führt außerdem  noch den Aus
druck iurisprudentia  an, doch sei Rechtsphilosophie die angemessenste 
Bezeichnung: »Philosophiae tam en iuris nom enclatio videtur reliquas 
praestare; quia haec iurium  rationalium  scientia ipsius philosophiae est 
continuatio, partem ue integrantem  philosophiae practicae, fatentibus ita 
cunctis huiusce scientiae m agistris, omnino efficit.«15

Schließlich faßt Albely alle dargelegten Bestimmungen zusammen 
und definiert die Rechtsphilosophie als System rechtlicher Gesetzge
bung. Die wesentlichen C harakteristiken dieser Definition sind in den 
Begriffen des Handelns und der Freiheit sowie der gesellschaftlichen 
Koexistenz der Menschen enthalten. Albelys Definition lautet: »Philo
sophia iuris ( ...)  est legislationis iuridico-rationalis systema, seu syste- 
m aticus complexus principiorum  (pure rationalium ), quorum  ductu fa
cultas suscipiendi actiones quasius liberas, sociali hom inum  coexisten- 
tiae, per sanam rationem  peruiae, non repugnant, homini plene inno
tescit.«16

Eine grundsätzlichen Unterscheidung der Disziplinen der prakti
schen Philosophie w ird in § 14 durchgeführt. Ausgehend vom umfassen
den Begriff der M oralität wird hier die a priori hergeleitete moralisch-

13 Ibid., S. 46.
» A.a.O.
15 Ibid., S. 46 u.ä.
16 Ibid., S. 44.
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-rationale Gesetzgebung einerseits von der Herleitung a posteriori an
dererseits abgesondert. In die erste Sphäre gehören Rechts- und Tu
gendphilosophie, in die zweite em pirisch-rationale Disziplinen, die un
ter der gemeinsamen Bezeichnung Phroneseologie zusamm engefaßt sind. 
Dies sind Disziplinen des universellen Systems der praktischen Philoso
phie. Die Rechts- und Tugendphilosophie beziehen sich auf die Steue
rung des menschlichen Willens und auf freies menschliches Handeln.

Albely stellt vier Prinzipien auf, nach welchen die Rechtsphiloso
phie und die Philosophie der Tugend unterschieden werden. Ihre Sy
steme unterscheiden sich zunächst im Hinblick auf die jeweils charak
teristische Gesetzgebung. Die spezifische Gesetzgebung der R echtsphi
losophie wird aus folgendem Im perativ  abgeleitet: »Omitte omnes illas 
liberas externas actiones, quae sociali hom inum  co exist en tiae, sana ra
tione peruiae, repugnant.«'1 Die Philosophie der Tugend folgt, im U nter
schied dazu, diesem Im perativ: »Pone omnes illas liberas actiones, quae 
cum sum m o hominis bono, sana ratione pendo, moralitate nim irum  
ac eidem iuncta felicitate, conciliari possunt, et om itte contrarias.«,8 Das 
zweite K riterium  zur Unterscheidung von Rechts- und Tugendphiloso
phie beruht auf dem jeweils spezifischen Zweck. Der Zweck d er ersten 
ist auf das äußere Gute ausgerichtet, w ährend der Zweck der Philoso
phie der Tugend im Guten im Innern  des Menschen enthalten  ist. Dem 
dritten Unterscheidungsprinzip zufolge schreibt die Rechtsphilosophie 
notwendige m oralisch-rationale Pflichten vor (obligationes necessitatis 
= officia coacliua), während zu dem Bereich der Philosophie der Tugend 
die freien Pflichten gehören (obligationes om nimodae libertatis =  offi
cia non coactiua). Nach dem  vierten K riterium  unterscheiden sich Rechts
und Tugendphilosophie schließlich im  Hinblick auf die jeweils zugehö
rige Sphäre: »Quia philosophia iuris solum eas actiones externas respi
cit, quae ad socialem hom inum  coexistentiam  procurandam  pertinent, 
philosophia vero v irtu tis quasuis actiones internas et externas, quae ad 
m oralitatem, ac huic iunctam  felicitatem consequendam  spectant, p rae
ceptionibus suis com plectitur.«10

Andererseits wiederum  erö rte rt Albely den Unterschied zwischen 
Rechtsphilosophie und Phroneseologie. Bei seiner Argumentierung geht 
er von der apriorischen und empirischen Grundlegung aus: »Haec phro- 
neseologia a philosophia iuris differt; quia phroneseologia ad  illam phi
losophiae practicae partem  referri debet, quae empirico-rationales com
plectitur veritates, ex experientia nim irum  per sanam rationem  a poste
riori deriuatas, philosophia vero iuris ad illam spectat philosophiae prac
ticae partem , quae veritates, pure a priori peruias, continet.«20

Ibid., S, 58.
's Ibid., S. 58 u.ä. 
" Ibid., S. 62. 

Ibid., S. 64.
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Aufgrund dieser in wenigen Zügen dargelegten Analysen der Gundle- 
gung der Rechtsphilosophie bei Albely wird deutlich, daß man ein sol
cherm aßen klar und system atisch präsentiertes Konzept der Rechtsphi
losophie als Disziplin der universellen praktischen Philosophie im phi
losophischen Erbugt nur selten w ird antreffen können. Im Rahmen 
seiner system atischen Forschungsarbeit hat Albely Gegenstandsgebiet 
und Inhalt der Rechtsphilosophie vorgestellt, sie aus dem Korpus der 
praktischen Philosophie hergeleitet, gegen die anderen Disziplinen ab
gegrenzt, ihren eigentümlichen C harakter und ihren Umkreis erklärt 
sowie ihre Aufgliederung erläutert. Das in der Schrift Philosophiae iu
ris praecognita vorgestellte Konzept der Rechtsphilosophie darf daher 
nicht n u r im Zusam m enhang mit der historischen Entwicklung der Lehr
tätigkeit Albelys betrach tet werden. Seine Bedeutung beruht ebensosehr 
auf dem Umstand, daß e r zur H interfragung der zeitgenössischen Erör
terungen über die Disziplinen der praktischen Philosophie beitragen und 
bei den aktuellen Debatten über die Grundlegung der Rechtsphilosophie 
unzweifelbar von großem Nutzen sein kann.

Ü B E R S E T Z T  V O N  S I L V I A  SLA D IĆ

KONCEPT FILOZOFIJE PRAVA ANTUNA FERDINANDA ALBELYJA

Sažetak

U sklopu razmatranja disciplina praktične filozofije u našoj povijesnoj 
baštini značajno mjesto pripada jednom od prvih filozofa prava u našim 
krajevima — Antunu Ferdinandu Albelvju (Varaždin 1794. — Požun 1875.). 
U sustavnom razmatranju Albely je izložio predmetno područje i sadržaj 
filozofije prava, izveo je iz korpusa praktične filozofije, ograničio prema 
ostalim disciplinama, obrazložio njezinu osebujnost i okružje te razložio 
raščlambu. Značenje je Albelvjeva koncepta filozofije prava, izložena u 
glavnom djelu Philosophiae iuris praecognita, ne samo u sklopu historij
skoga razvoja nastavne djelatnosti nego i u aktualnim raspravama o ute
meljenju filozofije prava.
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ON THE ROLE AND IMPORTANCE OF THE HISTORY 
OF PHILOSOPHY

GORAN GRETIĆ
(Zagreb)

Original Paper 
UDC 1(091) Bazala

As it is well-known, the relationship of the history of philosophy to 
philosophical thinking is specific with regard to philosophy itself, and 
particularely w ith regard to o ther sciences. While it can be generally 
said tha t in various sciences their own history is m ore o r less a history 
of form er views and obsolete or refuted concepts, the situation in philo
sophy is completely different. Namely, the history of philosophy is an 
indistinguishable constitutive p art of philosophical thinking as such, 
which results in the fact, amazing at first sight, that in the course of 
its long history philosophy has known only a small num ber of questions 
which have been really new. It is certainly a state which might seem ir
ritating to the common sense, but on account of this it is necessary to 
stress that despite this fact philosophy does not deal, as it is generally 
thought, w ith so-called eternal questions. On the contrary, hum an spirit 
is always, over and over again, from its specific general historical and 
existential situation, confronted w ith questions requiring answers to the 
essential controversies of its h istorical existence, its relationship to the 
world and to the original, all-founding first principle. The history' of ph i
losophy is therefore an effort and a sign-post tow ards the understanding 
of ourselves and of our destiny' in the world, an effort which can never 
become obsolete or com pletely surpassed, bu t can only be thought again, 
and repeatedly experienced.

Bazala was definitely deeply aw are of this problem  (which his Po
vijest filozofije  /A History of Philosophy/ convincingly confirms) w hich 
has become, after Hegel, one of the props of philosophical thinking. We 
should point out, however, that this attitude tow ards philosophy and 
its history was open to all kinds of severe criticism  and called into doubt 
at the turn  of the century, with the growing im portance of positivist 
spirit. Bazala obviously did not succumb to this spirit, not only in his 
relationship tow ards the history of philosophy, so that the whole of his 
philosophical work started , in a way, with his writing of an am bitious
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history of philosophy as a prerequisite and an indispensable condition 
for the development of philosophical thinking.

Bazala’s Povijest filozofije  (A H istory of Philosophy) is his youthful 
work, which came into being before his main theoretical works, so that 
it does not reveal im mediately the fact that he judges the history of 
philosophy from his own philosophical standpoint. His Povijest filozo
fije  was certainly w ritten from the standpoint of the »philosophical 
spirit of the age« and it should be regarded especially w ith regard to 
the fram ew ork of ideas of his teachers. But this is definitely the fate 
o r »deficiency« of any history of philosophy. It is quite understandable, 
however, with regard to Bazala’s views on the role and im portance of 
philosophy and its history, that the work of this kind m arks the begin
ning of his creative activity. Namely, the history of philosophy enables 
both  the individual, and w hat is even more, the nation, to approach the 
world of knowledge, of m oral postulates and a scholarly founded world- 
-view, offering thus specific instructions and help in the orientation for 
action w ithin the circle of civilized nations. Or, put in Bazala’s words: 
»Mankind requires of all knowledge both a value for the actual practi
cal life in the m aterial sphere, in order to live more com fortably and 
easily and to facilitate its struggle for survival, and in the ideal sphere, 
in order to achieve b e tte r m utual relations among its m em bers and to 
determ ine the aims in the w ork of an individual and of com m unity as a 
whole, according to the development of education and culture.1 Philo
sophy, as the m ost universal of sciences, is the observation of the world, 
and since it also gives a form to life, it is basically congenial with art. 
Bazala therefore, in the Kantian tradition, points out that philosophy 
can not be only an understanding of the world, since in that case it 
would only be a »school of wisdom«, but that it m ust be formed in the 
global sense (the Kantian senso cosmico) which means that it should 
give answers to the questions: w hat should we do; w hat can we hope 
for, and finally, wdiat is man? Only the answers to these questions con
stitu te  real philosophy as the most universal of sciences which reduces 
general questions posed by individual sciences to a founded and mean
ingful »unique whole w ithout contradictions«. According to Bazala, ho
wever, it can not be only a science bu t it should equally be a scientifi
cally-founded world-view, meaning that it should be related to ideals 
and values, i.e. to various cultural aspirations of mankind. It is not exclu- 
savely a cognitive activity responding to the »mind’s requirem ents« but, 
having a crucial influence on the formation of the worldview, it also 
responds to the »needs of the character and heart«. It is interesting that 
Bazala, in as early as his Povijest filozofije (A History of Philosophy), 
therefore in an early work, in the same way as he will do m any years 
later, them atized the relationship between philosophy and science, awa-

1 A. Bazala: Povijest filozofije (A History of Philosophy), p. 17, I, Za
greb, 1906.
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re of the danger of losing insight into the meaning, aim and unity of 
human knowledge. He discusses very instructively and argumentatively, 
understandably using terminology different from  that which is used 
today, the relationship between science and philosophy. In his opinion, 
the link between science and philosophy is the prerequisite for the pos
sibility of national progress, and w here this link is lacking, only an »il
lusion of culture« is created. It is only in their unity that the living »ne
eds and aims of a nation« can be accomplished, i.e. distinctive qualities 
of a nation can be prom oted and its distinctive culture can be formed. 
According to him, sciences (meaning prim arily  the hum anities and the 
social sciences) have to be closely related to the life of a nation, i.e. to 
its needs and wishes, creating in the process also a philosophy which 
will therefore be able to act as »an image of the world and life seen in 
the m irro r of a nation’s soul.«2 Only such philosophy can become a real 
factor in the development and enrichm ent of »general educational 
thought«. We should stress once again at this point Bazala’s explicit an
ti-positivist a ttitude, which was certainly unusual at the time. He evi
dently intuited and, what is more, he understood the dangers of a com
plete independence of science and of the creation of a scientistic world- 
-view.

Stressing the special im portance of the history of philosophy for 
philosophy as such, and pointing out its specific quality w ith regard to 
other individual sciences, Bazala sets down a dual task of the history 
of philosophy: first, it should be an im m anent analysis of individual 
philosophical systems, an analysis of their origin and their relationship 
to tradition. Second, it should assess the values of individual systems 
and their specific contribution to the developm ent of philosophy in ge
neral. He stresses especially the herm eneutic view according to which 
it is much m ore im portant, in the assessm ent and evaluation of indivi
dual philosophical systems, to see their »greater aspects«, i.e. their ad
vantages, than to criticise individual solutions, which he form ulates 
beautifully in the following way: »in philosophy, as in the arts, great cri
ticism does not deal with errors but w ith beauty«5. In his assessm ent 
of philosophical systems, as well as of individual philosophers, he also 
takes into account the im portance of the socio-cultural factor, and re
jects com plete individualism according to which individual systems are 
»histories of ingenious thoughts and sentences of individuals«. On the 
contrary, he considers that they should be placed w ithin »the develop
ment of universal consciousness«, i.e. that these systems, although pro
ducts of individual creative energy, nevertheless depend on w ider cul
tural-scientific world-views which, on the o ther hand, gain their speci
fic basis and im portance w ithin and according to »the national chara
cter«.

Bazala, op. c i t p .  19.
‘ Bazala, op. cit., p. 23.
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Bazala m entions three principles in the in terpretation  of philoso
phical systems: the first is the biographical factor in the w idest sense, 
which he calls »the psychological interpretation«; the o ther is »the cul
tural-historical observation«, and the th ird  is the question of the con
tinuity of philosophical problem s, meaning that philosophical tradition 
is and gives the necessary fram ew ork for philosophical thinking, which 
he calls »the pragm atic interpretation«. (The term  »paradigmatic« is cer
tainly a little confusing). Bazala places a special em phasis on Hegel's 
contribution in the dismissal of the purely individualistic understanding 
of the history of philosophy as a conglom erate of private opinions and 
incidental thoughts, bu t a t the same time he criticizes the schematism 
of the other extreme, i.e. the view that »the developm ent of systems in 
time m ust coincide with their development in content«.4 These and si
m ilar lapidary objections to Hegel are typical objections indicating a 
lack of understanding of Hegel’s philosophy of »philosophical spirit« at 
the beginning of the century. Bazala finally emphasizes the principle of 
»the intellectual fertility« in the assessm ent of the value of individual 
systems, stressing the heuristic im portance and the role of erro r in the 
development of views on world and life, since errors have frequently 
been an im portant im petus in the reaching of tru th . At this point he 
quotes W indelband’s thought that in the history of philosophy great 
errors have been m ore im portant than small tru ths. Bazala generally re
lies on W indelband’s historico-philosophical works, which can not be 
taken as a drawback on account of their generally acknowledged value. 
(After all, W indelband’s highly esteem ed a History of Philosophy was 
translated in this country in  1956). Bazala explicitly considers the histo
ry of philosophy to be the incentive to positive intellectual and moral 
qualities since its knowledge dissusades from »the one-sidedness and 
intolerance of dogmatism« as well as from  »the spent im potence of scep
ticism« since it is »the means to give faith in the intellect and hope to 
m ankind that tru th  is not unattainable«. These words reveal clearly the 
open optim ism  w ith regard to the intellectual developm ent of man, both 
of his theoretical abilities and of his power and ability to achieve a 
reasonable organization of his own life and of the life of community. 
The historical experience of the past seventy years has certainly modi
fied greatly our approach, especially the answ ers to the four famous 
K ant’s questions, but in spite of this, we could say that the classical Eu
ropean faith in the ideal oi reason and its development is, in spite of all 
the negative experience, and certainly not w ithout a reason, still attrac
tive and consoling.

Bazala w rote his Povijest filozofije (A History of Philosophy) with 
the help of all the fundam ental works of historico-philosophical litera
ture which are still topical today. As to the Greek philosophy, the frag
m ents of works by the Presocratics edited by Diels-Kranz, had already *

* Bazala, op. cit., p. 25.
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been published, as well as the Zeller’s classical history of Greek philo
sophy, together w ith H. Gomperz’s im portan t work on Greek philoso
phers, to mention only the most im portant, frequently quoted by Baza- 
la. As to the history of m odern philosophy, K. F isher’s famous history of 
modern philosophy had also been published, as well as num erous spe
cialized studies, especially those concerning the Neo-Kantians, which 
have become more or less standard works in the history of philosophy 
today. We should point out im mediately that Bazala's Povijest filozo
fije is a very learned work revealing the great erudition of its author. 
He had evidently studied vast m aterials related to historieo-philosophi- 
cal research, and he quoted all the relevant literature there. We m ust 
emphasize this to avoid the im pression that we are dealing here with 
the work which, being the first history of philosophy w ritten in Croa
tian, which was finished seventy five years ago, is today only an obso
lete or just a praisew orthy beginner’s piece of work. On the contrary, 
despite these circum stances, which should not be understim ated, this 
work, created by a single author, is completely on the level of Euro
pean historico-philosophical research of the time. Besides, we should 
also say that either today o r at the time there have not been many works 
which have been so am bitious and complete.

Having decided to s ta rt w riting his Povijest filozofije (A H istory of 
Philosophy), Bazala was faced w ith at least two fundam ental problem s, 
or impediments: namely, with an alm ost com plete lack of historico-phi
losophical works in this country (with the only exception, in a syste
matical sense, of the w orks by his teacher Franjo Marković) on esthe
tics, and the work entitled Filozofija drevnih Helena (The Philosophy of 
Ancient Greeks) by Ljubojc Dlustuš (1850— 1901), published in 1898— 
1901). The second problem , closely related to the first one, was the lack 
of Croatian philosophical terminology. The relative scarcity of philoso
phical terminology in Croatian was certainly a great and serious pro
blem, whereas the lack of historico-philosophical research could have 
been made up for in a way. Consequently, it is in the creation, in the 
systematical building up and establism ent of the Croatian philosophical 
terminology, based on the m aterials from the whole of the history of 
philosophy, that one of Bazala’s greatest and lasting m erits should be 
looked for. We m ust have in mind »the difficulty of the material« o r the 
difficulty of the linguistic expression of individual philosophers, as well 
as the difficult and complex way of thinking and expounding problem s 
which Bazala was able to form ulate and express in a simple and brilli
ant way, working, as he says »on the untrodden paths through which 
our philosophical efforts have been fighting their way little by little«.5

W ith regard to the problem  of language, the first volume and the 
first part of the second volume, dealing with Greek philosophy, are es
pecially im portant. Namely, at the time when Bazala was w riting his

Bazala, op. cit., Vol. Ill p. 6.
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book there were really very few translations of Greek philosophical 
texts, and therefore there was no adequate terminology for Greek phi
losophical concepts. Knowing how difficult it is, both from the philo
logical and philosophical point of view, to translate from Greek, Bazala’s 
work acquires an even greater im portance, despite the existing transla
tions. Since, as we can see, in the parts of his w ork dealing w ith Greek 
philosophy, Bazala supplem ented his discussions of each philosopher 
with translations of fragm ents or passages from  his works, sometimes 
quite extensive, which was not usual in works of this kind. He was 
doubtlessly induced to do this by the circum stances, but his translations 
are nevertheless easy to read and understand, and are certainly an ac
ceptable and very useful addition and instruction in the understanding 
of views of the philosophers he was dealing with. He was both a specia
list in Greek studies and a philosopher, which is certainly an ideal com
bination for translating Greek texts, which is not always the case when 
translations of these texts are concerned. Various objections can be ma
de to Bazala’s translations, b u t their im portance is quite relative if we 
take into account the fact that the real progress and improvement in 
new translations is prim arily  a result of the consideration and accep
tance of the results of new philologico-historical research, which is fre
quently essential in any new philosophical approach to a text, i.e. in its 
d ifferent interpretations. We can say th a t Bazala’s in terpretation  of Gre
ek philosophy is a standard  and correct view of the development and 
of essential problem s in Greek thinking, from the Presocratics to Neo- 
-Platonists. In his in terpretations he relies m ost on the works of Th. 
Gomperz which are an acknowledged result of philologico-philosophical 
studies and scholarship in the nineteenth century. There is no doubt 
that, both  owing to the developm ent of historico-philosophical research 
in this country and to the questions of the development and foundations 
of Greek thinking, as well as to the task and the fate of its appropriate 
metaphysics, today we see and evaluate many questions and problems 
in a different way. It would be sufficient to rem ind the reader of the im
mense im portance of Heidegger’s w orks for our understanding of the 
range and fate of Greek thinking. This, however, can not be taken as 
a proof of the obsoleteness o r inacceptability of Bazala’s interpretations. 
They are an expression and a m anifestation, in the best sense of the 
word, of »the spirit of the age« as the classical hum anist concept, and 
as such they have a lasting value as an indispensable part of our living 
spiritual tradition.

W hat we have said so far with regard to the in terp re tation  of Greek 
philosophy can be applied mostly also to the rem aining two parts of 
Bazala’s History of Philosophy. The second volume deals with medieval 
philosophy and m odern philosophy up to Kant. These are equally re
liable accounts of these periods in the history of philosophy in which 
he refers to standard  in terpretations and to the relevant literature of 
the time. We should also say that extensive notes w ith evaluations and 
references to secondary literature are an extremely useful, as well as
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the m ost com plete accompanying scholarly aparatus supplied in this 
language so far.

The th ird  volume is the account of philosophy from Kant to  the 
most recent schools and thinkers at the time. The third volume is espe
cially interesting for several reasons: namely, dealing w ith the develop
ment of philosophy from Kant to the beginning of the tw entieth cen
tury, it gives in terpretations of philosophical systems which are in va
rious ways still topical today, by creating in different ways our contem 
porary philosophical consciousness. The volume begins with a very ex
tensive, system atically clear and well laid-out account of K ant’s philo
sophy. We should not w onder that the in terp re tation  of Kant is so 
exhaustive and disproportionally long in com parison with o ther philo
sophers of the period, since at the beginning of the century Kant was 
considered to be definitely the greatest th inker of the m odern age, and 
the whole classical idealism, especially its  la ter development, was under
stood merely as a successful or unsuccessful development of K ant’s 
concepts and standpoints. Naturally, we could say that this standpoint 
has become obsolete today, but only conditionally, since even today it 
has num erous proponents. Fichte’s philosophy is also in terpreted  exten
sively, revealing a special congeniality and affinity of Bazala for Fichte 
as a thinker and man, which should not be taken as its negative aspect. 
As it is well-known, after the decadence of Neo-Kantian schools, the ro
le and im portance of individual philosophers within the fram ework of 
classical idealism , were seen and evaluated in a different way, and we 
should mention especially the peculiar renaissance of Hegel and of the 
influence of his philosophy in general. I t is obvious that this change in 
the general standpoint of philosophical consciousness, which occurred 
in the 1930’s, and is very im portant to us today, could not affect Baza- 
la's Povijest filozofije (A History of Philosophy).

The epoch-making change of philosophical consciousness which oc- 
cured in the 1930’s can be seen in the in terpretation  of the place and 
importance of Hegel’s philosophy, both w ithin the fram ework of Ger
man classical idealism and w ith regard to its later influence. We shall 
mention only a few key works which have given im petus to this process, 
as for instance W. Dilthey’s Die Jugendgeschichte Hegels, published in 
1906; in 1910 W. Windelbald, as one of the most prom inent Neo-Kan- 
tians, proved the untenability of many Neo-Kantian views; in 1924, R. 
Kroner's Von Kant zu Hegel was published; in 1929 N. H artm ann’s Die 
Philosophie des Deutschen Idealismus, Hegel was published and final
ly, Marx’s Early Works (published by Landshut, one of Heidegger's dis
ciples!) saw light, which gave a specific and wide im petus for the study 
of Hegel’s philosophy .

In the in terpretation  of the development of philosophy after classi
cal idealism we should m ention three facts: namely, tha t an extensive 
account of H erb art’s philosophy is given, which is understandable and 
valid since we know that, not so long before, Bazala’s teacher Franjo 
Marković had chosen H erb art’s philosophical system as exemplary for
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the introduction to philosophy and philosophical education at the Uni
versity of Zagreb. Second, the views of Karl Marx are designated as 
historical and economic m aterialism  o r m ere economic determinism. It 
is certain  that a schematized and simplified Marx’s concept, which was 
a more o r less generally accepted view at the time, did not seem to Ba- 
zala to be especially philosophically stimulating. I t  is im portant to men
tion, however, that the m ost im portan t Marx’s philosophical texts had 
not been published yet at the time, and prom inent »Marxist« philoso
phers, as for instance Kautsky, Bernstein or Plehanov, did not make 
this philosophy especially attractive. Third, his in terpretation of 
N ietzsche’s philosophy is a relatively short, bu t still a very stimulating 
text, especially if  we take into account how m uch our understanding of 
Nietzsche’s philosophy and its im portance has changed in the last fifty 
years.

In  the end an account of o ther schools and philosophers from the 
end of the nineteenth century is given and, w hat is more, even the au
thors and works of philosophers who were Bazala’s contem poraries are 
mentioned. We should say that the last part deals w ith a certain num
ber of authors who are alm ost unknow n today, especially in this country. 
It is certainly a consequence of the m entioned radical change in the un
derstanding of fundam ental philosophical problem s which occurred in 
the 1930's so that many different schools and philosophers fell into ob
livion, because their views could not be incorporated productively into 
the essential development. However, Bazala was thoroughly fami
liar with this development at the end of the century, which was his 
formative period as a philosopher, which m akes his account a reliable 
and trustw orthy  guide through this alm ost forgotten period. At the time 
his book was published the situation was different, since these parts 
had a special educational value because they enabled students and in
tellectuals in general to get acquainted with the m ost recent develop
m ents in speculative thinking.

In the foreword to the th ird  volume of his Povijest filozofije (A 
History of Philosophy) Bazala expresses his regret a t not being able 
to include in his work the history of Slavic philosophy. The first and 
principal reason for the exclusion of Slavic thinkers was his intention 
to give an account only of »the philosophical endeavors of world im
portance«. He was afraid that Slavic thinkers who would probably find 
their place in his w ork would find themselves in an unfavourable posi
tion, since their undeniable im portance for the culture and philosophy 
of their nations could be dim inished com pared to »the brilliance of gre
at m inds belonging to far m ore enlightened nations«. He therefore sug
gested that a special history of philosophy of the Slavic nations be writ
ten by experts, representatives of each individual nation. The historico- 
-cultural circum stances were not favourable to this definitely noble Sla
vic idea, so that his proposition, given in 1912, has not been realized so 
far. In  principle, however, wc think that Bazala’s standpoint was cor
rect, because a general history of philosophy should be w ritten  only and
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unconditionally from the standpoint of »the development of universal 
spirit«. It is another question, of course, to what degree various histo- 
ryes of philosophy have complied with this rigorous criterion. Certain
ly not completely. We should point out, however, that in his account of 
Renaissance philosophy Bazala dedicated several very good and infor
mative pages to the philosophical work of Franjo Petrie (F. Petriša) 
concerning whom he correctly stated that »in the series of excellent thin
kers at the beginning of the new age, our com patriot also acquired fa
me«.6

Bazala outlines briefly the basic theses expounded in the two main 
works by Petrie, namely Discussiones peripateticae and Nova cie univer
sis de philosophia. It is obvious that Bazala does not repeat only gene
rally accepted views, which were few at the time anyway, bu t that he 
had really studied original works by Petrie. It is especially true of his 
account of Nova de universis philosophia  which he analyses concisely 
and systematically, giving an evaluation of its historico-philosophical 
importance, which has been mainly confirm ed by the contem porary re
search. In  the notes for the period he m entions the w ork of the Croa
tian Renaissance philosophers, namely Juraj Dubrovčan, Juraj Dobro- 
tić, Antun Medus, Nikola Gučelić and Benedikt Stay and points out 
that their works had, unfortunately, not been studied yet as the philoso
phical heritage of this country. It is surprising, though, that he does not 
mention R uder Bošković at all, but it is probably because he considered 
him to be prim arily a m athem atician and a physicist.

Today, afte r many decades, we finally have at our disposal again 
Bazala’s Povijest filozofije ( A H istory of Philosophy). This w ork is of 
an immense im portance for the cultural heritage of this country, not 
only as a valuable docum ent of Its philosophical tradition, b u t as a 
work of scholarship which is still im portant today. Many chapters of 
Bazala’s Povijest filozofije are among the m ost beautiful pages of philo
sophical literature w ritten in this country, as for instance the chapters 
on Plato, Stoa, Kant and Fichte. For us, especially his original and di
stinctive language can be stim ulating today, by its being far from  any 
jargon which burdens a great deal of contem porary writing.

Bazala was definitely one of the m ost versatile Croatian intellectu
als in the first half of this century. His contribution as Professor in Phi
losophy at the University of Zagreb and as a popularize!' of the humani- 
tlies on the high who saw it as his duty to improve the level of pu
blic education in the country, was crucially im portant for the intellectu
al life of Croatia at that time. His Povijest filozofije  (A History of Philo
sophy) was a very com petent and reliable introduction to the study of 
philosophy, which set very high standards for la ter work in the histo
ry of philosophy in this country. This book and his forty years of phi
losophy teaching helped to develop a philosophical atm osphere and phi-

“ Bazala, op. eit., Vol. 11 p. 204.
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losophical thinking which, in a relatively short span of time between 
Franjo Marković and himself, brought Croatian philosophy to the level 
of contem porary European philosophy.

The interest in historico-philosophical research at the University 
of Zagreb is still strong, thus reflecting and continuing the tradition star
ted by Bazala with his book Povijest filozofije and by his teaching and 
research.

T R A N S L A T E D  BY L E L I J A  SOCANAC

0  ULOZI I ZNAČENJU POVIJESTI FILOZOFIJE

Sažetak

Bazala je bio nedvojbeno jedna od najsvestranijih osoba duhovnog i 
kulturnog života Hrvatske u prvoj polovici ovog stoljeća. Njegova uloga 
i značenje kao profesora filozofije zagrebačkog sveučilišta, ali isto tako i 
kao popularizatora humanističkih znanosti na visokoj razini, u smislu nje
govog shvaćanja poticanja narodne prosvijećenosti, od osobitog su značenja 
za razvitak i promicanje duhovnog života u nas. Svojom Povijesti filozofije 
on je kulturnoj javnosti dao vrlo stručan i pouzdan uvod u studij filozo
fije, a tim je djelom istovremeno postavio visok standard povijesnofilozo- 
fijskog rada. Posebice to njegovo djelo kao i njegov četrdesetogodišnji rad 
kao profesora filozofije stvorili su uvjete i omogućili da se u našoj sredi
ni u kratkom razdoblju, od Franje Markovića pa do njega, razvije filozo
fijska atmosfera i filozofijsko mišljenje koje je u potpunosti bilo na evrop
skoj razini.

I danas se jamačno može lako uočiti značajan interes za povijesnofi- 
lozofijska istraživanja na našem sveučilištu, a to je svakako dio tradicije 
koja je zasnovana Bazalinim djelom Povijest filozofije, kao i njegovom cje
lokupnom djelatnošću.
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DIE ÄSTHETISCHEN ANSCHAUUNGEN ALBERT 
BAZALAS ZUR ZEIT DER KROATISCHEN MODERNE

ZLATKO POSAVAC
(Zagreb)

O riginal Paper 
UDC 111.852:1(091) Bazala

l.

Als Bazala (geb. 1877 — gest. 1947) im Jah r 1902 in der Zagreber 
Zeitschrift »Vienac« seinen Artikel Spencer und W undt veröffentlichte 
und über die beiden Namen erörterte , die sich zu jener Zeit in terna tio 
naler Popularität erfreuten, hörte man in kroatischen gebildeten Krei
sen über diese zwei unterschiedlichen Theoretiker durchaus nicht zum 
ersten Mal, sondern sie waren auch schon vorher sehr wohl bekannt. 
W ährend W undt m it seinem Voluntarism us wahrscheinlich in gewissem 
Maße auf Bazala Einfluß hatte, weshalb er hier sofort genannt zu w er
den verdient, liegt die Bedeutung Spencers darin, daß er einen Vor
gänger Bazalas, einen kroatischen Theoretiker, beeinflußte, der, wie es 
scheint, keinen direkten Einfluß auf Bazala hatte, sondern einige theo
retische Wege und Probleme eröffnete, die, u n ter anderem , auch die 
Gestaltung von Bazalas Sicht erm öglichten und zugleich zum Beginn des 
gedanklichen, theoretischen und ästhetischen W irkens der kroatischen 
Moderne standen. Denn Spencer w ar oines der inspirativen Vorbilder 
Ljudevit Dvornikovićs.

Zu Beginn der 90-er Jahre des 19. Jahrhunderts begann Ljudevit 
Dvorniković m it dem Ausbau seiner positivistischen psychologistisch- 
-biologistischen Ansicht, in dem er dem dam als in Kroatien herrschen
den H erbartianism us die Ideen H erbert Spencers hinzufügte. Das ge
schah sozusagen zur selben Zeit und fast als eine Art Antithese zu den 
neothom istischen Auffassungen, die Antun Bauer theoretisch vertra t 
und unterm auerte, als er 1892 in Naravno bogoslovlje (Natürliche Theo
logie) und 1894 in Opća m etafizika ili ontologija (Allgemeine M etaphy
sik oder Ontologie) veröffentliche, zwei Werke, die auch für die Ästhetik 
relevante Kapitel enthalten. Dabei ist festzustellen und als karakteri- 
stisch zu erachten, daß gerade Bauer ein Autor ist, der kritisch über 
Wilhelm W undt schreibt. W undt stand jedoch Bazala näher — wenn
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gleich Bazala gegen Bauer nicht polem isierte — weil W undt ein »Mit
tler zwischen der spekulativen Philosophie und dem Positivismus« war 
und da er »einen gerechteren Standpunkt gegenüber den Geisteswissen
schaften einnahm  als Spencer«, bei dem »wegen eines zu großen Ein
flusses der Naturw issenschaften auf sein System die Geisteswissenschaf
ten nicht im m er gut wegkamen«.1

Das angedeutete Beziehungsgefügge ist m ehr als interessant, weil 
es sym ptom atisch ist und keineswegs zufällig sein wird. Dieses Gefüge, 
als n u r eine von einer größeren Anzahl von Komponenten, gehört zu 
einem Mosaik von Ideen- und Theoriekonzepten, die einem Teil der ge
danklichen Unterlage und des H intergrunds einer Periode, genauer ge
sagt, einer Epoche bilden, die w ir die »kroatische Moderne« nennen; ei
ner Periode, für die es gute Gründe gibt, sie als eine integrale Einheit in 
der Zeitspanne von etwa 1890 bis abschließend 1910 zu bezeichnen. Die
ser E inheit gehören auch die ästhetischen Abhandlungen des jungen Al
bert Bazala an, obwohl e r de facto erst ab 1901 publiziert. Doch Baza- 
las Ausgangspunkt steht im m anent mit der theoretischen Eröffnung 
neuer Wege im letzten Jahrzehnt des 19. Jahrhunderts in Verbindung, 
wo außer Ljudevit Dvorniković auch G juro Arnold m it seiner Psiholo
gija (Psychologie) von 1893, wie auch die Antithetik gegenüber Positio
nen von Typ Kržan, Bauer, Šegvić und S tadler berücksichtigt werden 
muß; ohne all dies w ürden nicht nur manche Thesen der Moderne 
schlicht unhistorisch in der Luft hängen bleiben, sondern auch Bazalas 
theoretisches Profil bliebe vollkommen unverständlich und unbestim m 
bar. Und wenn bei Bazala vom Aspekt der ästhetischen Anschauung die 
Rede ist, so ist er im W esentlichen geform t und abgerundet im Rahmen 
der Moderne. Denn Bazalas ästhetisch-theoretisches Engagement ist zu 
der Zeit ein integraler Teil der kroatischen M oderne und eines der 
Schlüsselm omente fü r ih r Verständnis.

Der Umstand, daß der junge Bazala innerhalb der Moderne der 
Gruppe der »Alten« angehörte, die die Gegenseite in verbalen Angriffen 
häufig als »reaktionär« bezeichnete, sowie der Umstand, daß Bazala auch 
später die Them atik der Ästhetik berühren  w ird (wie z.B. in seinem 
V ortrag Važnost i značenje um jetnosti (Wichtigkeit und Bedeutung der 
Kunst) von 1931 oder in der Schrift Značenje um jetnosti u životu na
roda (Die Bedeutung der Kunst im Leben des Volkes), 19351 2 ändert

1 BAZALA, Dr. Albert, Spencer i Wundt, Vienac, Zagreb XXX1V/1902, 
Nr. 50, S. 796.

2 BAZALA, Dr. Albert, Značenje umjetnosti u životu naroda (Bedeutung 
der Kunst im Leben des Volkes), Vortrag auf der Jubiläumssitzung anläß
lich der 50-Jahrfeier der Strossmayer Galerie am 18. 5. 1935; in Spomenica 
o 50-godišnjici Strossmayerove galerije, JAZU, Zagreb 1935, SS. 35—49. Für 
Bazalas Vortrag in der Volksuniversität Važnost i značenje umjetnosti 
(Wichtigkeit und Bedeutung der Kunst), s. Novo doba, Split, XIV/1931, Nr. 
44, S. 3.
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nicht wesentlich die hier antizipatoriseh ausgesprochene These. Abge- 
sehn davon, dali bewußt gemacht werden muß, daß die Einteilung in 
»Alte« und »Junge« als Ideologisierung der Generationen reiner Volun
tarism us ist, vollkommen fiktiv und historiographisch-interpretativ nur 
bedingt und im W esentlichen eigentlich gar nicht verwendbar ist, muß 
noch darauf aufm erksam  gemacht werden, daß es in der Polemik des 
jungen Bazala von der Position der »Alten« her zu eine klaren Identi
fizierung einer b isher noch nicht fixierten und auf den ersten Blick un
wahrnehm baren ideologisch-philosophischen Unterlage und des theore
tischen H intergrunds kom m t, den sich — häufig verständnislos, falsch 
und nicht im m er zu Recht — die »Jungen« zuschrieben. Identifiziert 
wurde der sog. europäische und dam it auch der internationale Kontext 
der Moderne. Mit anderen W orten w ar Bazala von der Position der 
»Alten« aus einer der seltenen und wenigen faktischen theoretischen In
terpreten  der Ideen der »Jungen«. Und was die später veröffentlichten 
Schriften betrifft, so wäre es nicht schwer zu zeigen, daß Bazalas Grun
deinstellung aus der Zeit der Moderne n u r teilweise m odifiziert wurde 
durch eine erneuerte Einsicht in die neuere L itera tur durch Zugabe eini
ger neuerer Ergebnisse zwecks Abmilderung des jugendlichen Radi
kalismus, wobei die S tru k tu r seiner ästhetischen Auffassung im Weset- 
lichen identisch blieb, identisch in Stellung, Horizont und Konsequen
zen. Weder darf aus diesen Gründen Bazala in einer Darstellung der Mo
derne übergangen werden, weil er sich fü r das Konzept der »Alten« en t
schloß, noch darf die Feststellung, Bazalas ästhetische Anschauung sei 
funktionell oder historisch im Gebiet der Moderne erschöpft, als in ter
pretative Gewalt betrach tet werden. Da die neuere L itera tur und theo
retische Ereignisse zu verfolgen nicht dasselbe bedeutet wie an diesen 
Ereignissen auch teilzunehmen, was eigentlich für Bazalas Ausflüge ins 
Gebiet der Ästhetik nach der M oderne charakteristisch  ist, so ist dieser 
Teil der ästhetischen Erwägungen Bazalas von zweitrangiger Bedeutung. 
Dieses Urteil gilt natürlich  nicht fü r Bazalas überige theoretische Arbeit, 
doch bleibt es für das Gebiet der Ästhetik ausschlaggebend.

Um Bazalas ästhetische Zugehörigkeit zur Zeit der M oderne zu ver
stehen und besser würdigen zu können, m uß darauf aufm erksam  ge
macht werden, daß es für das Verstehen jener Zeit notwendig ist, eine 
enge Verbindung der Ereignisse im Bereich der Kunst mit denen in 
Theorie und Kritik, wie auch um gekehrt festzustellen. Und w ährend 
Bazalas frühe Bemühungen in der Kritik überwiegend m ittelm äßig wa
ren, m uß dem V erständnis seiner theoretischen Gedanken eine weit 
größere Aufm erksam keit geschenkt werden. Und diese können nur dann 
im richtigen Licht gezeigt werden, wenn w ir all jenes berücksichtigen, 
was zu jener Zeit parallel auf dem Gebiet des künstlerischen Schaffens, 
bzw. der künstlerischen W irklichkeit geschah: auf dem Gebiet der ge
samten Kunsttheorie, und insbesondere der K unstkritik  und der K unst
praxis.

Die Existenz einer profilierten t h e o r e t i s c h e n  Grundlage für 
die Epoche odei’ den Zeitraum  zwischen 1890 und 1910 in der kulturel-
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len H istoriographie Kroatiens wie auch in den H istoriographien einzel
ner Zweige der kroatischen Kunst bleibt in der H auptsache unerwähnt. 
N ur hin und wieder w ird etwas über diesen oder jenen Aspekt des al
lgemeinen Geisteslebens angedeutet oder es werden einige deutlichere 
Thesen genannt, aus den gegenwärtigen weltweiten theoretischen, bzw. 
program m atisch-künstlerischen oder auch nu r kritischen Trends. Eine 
B earbeitung des Standes der Theorie, eine Identifizierung der verschie
denen gedanklichen Richtungen und ihrer gegenseitigen Beziehungen 
im In- und Ausland, eine Wechselbeziehung von Theorie und Kunst, 
eine Aufzählung einflußreicher Autoren, all dieses wurde bisher in Be
ziehung auf die M oderne in K roatien hintangestellt. Unbearbeitet. Als 
käme es bei einer gegenseitigen Beleuchtung von Theorie und der Kunst 
nicht zu tieferen Einsichten sowie einem besseren Verständnis auf der 
einen wie auch auf der anderen Seite! Ist schon alles andere als gut, 
daß diese Arbeit weder formell noch faktographisch erledigt ist, ledig
lich aus allgemeiner Unterschätzung der heimischen Bemühungen, die 
keine Anerkennung fanden, so ist es weit schlimmer, daß es aus man
gelnder Kenntnis des theoretischen Denkens in Kroatien zu ungeheu
rem Unverständnis, zu einer Fülle von Irrtüm ern , Fehlleistungen, Unzu
länglichkeiten und M ißgestaltungen in der historiographischen Bearbei
tung der Wende vom 19. zum 20. Jahrhundert auf fast allen Gebieten 
der kroatischen Kunst kam, da in falsch durchgeführten vergleichenden 
Einsichten die Erkenntnis der w ahrhaften geistigen und auch theore
tischen Ereignisse in der Welt, des wahren Horizonts der Moderne aus
bleibt. i

Um das postulierte V erständnis der Jahrhundertw ende allgemein 
und dam it auch Bazalas theoretischen Anteils zu sichern, gerade aus 
der ausgesprochenen V erbundenheit von Theorie und der Kunst, und 
um gekehrt, ist es unverzichtbar, in kurzen Zügen die wesentliche theo
retische und kategoriale Wende zu skizzieren, die sich zur Zeit der kroa
tischen Moderne um  die Jahrhundertw ende, in dem Zeitraum  zwischen 
etwa 1890 und etwa 1910 abspielte.

B etrachtet man das Profil der kulturellen, künstlerischen und theo
retisch-ästhetischen Phänomene, die in Kroatien unm ittelbar dem let
zten Jahrzehnt des 19. Jahrhunderts vorangehen, wird eine sorgfältige 
Analyse eine Reihe w esentlicher M omente ergeben, die das fin de siecle 
deutlich von dem vorhergehenden Epoche unterscheiden. Wenn diese 
Unterschiede analytisch am besten in der L iteratur ausgeprägt waren, 
in der, weningstens was die Ambitionen betrifft, Realismus und Natu
ralism us antithetisch dominieren, und wenn diese bisher verhältnis
mäßig am erfolgreichsten in terpretativ  gerade auf der Ebene der Litera
tu r  erkannt wurden, so bedeutet dies nicht, daß sie nicht vorhanden sind 
oder daß sie keine Bedeutung haben fü r andere Künste, insbesondere 
fü r die bildende Kunst. Dasselbe bezieht sich ebenfalls auf die theoreti
schen Einflüsse und schließlich auch für die vollere kulturelle Profi
lierung diese Zeitraum s als einer Einheit.
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Deskriptiv könnten diese Unterschiede mit einer Reihe von Kon
trapunkten zusammengefaßt werden. S ta tt der Szenen aus dem Leben 
als einer der charakteristischen Forderungen der Kunst des 19. Jah r
hunderts in der realistischen, bicderm eierlichen, im pressionistischen, na
turalistischen, u.a. Version, werden um die Jahrhundertw ende Erlebnis, 
Gefühl, Stimmung, Laune, nuancierte Em otionalität, individualisierte 
Eindrücke, subjektive Im pressionen, Sinn für das gefühlvolle Detail ge
fordert; statt der nüchternen objektivistischen W ahrnehm ung die psy- 
cho-subjektive Einfühlung; s ta tt der Trivialität der alltäglichen W ir
klichkeit gewählte Em pfindsam keit und Phantasie selbst Pathos des 
Neorom antism us; statt eindeutige buchstäbliche R ealität symbolistische 
M ehrdeutigkeit und »Tiefe«, Eingriff in das »Jenseits« und das Undurch
sichtige, und statt der »treuen Nachbildung«, s ta tt getreue »Abbildung« 
und »Nachahmung der Natur« entdeckt die Sezession (art nouveau, Ju- 
genstil) den modernen Funktionalism us, eine neue Stilisierung und er
neuert gleichzeitig auf neue Art die ursprünglich als Gesam tkunstwerk 
bezeichnetc Idee. Der Realismus selbst w urde nicht über Bord gewor
fen, sondern mit Innovationen und M odifikationen weitergegeben. S ta tt 
des positivistischen Szientism us werden durch verbale und theoretisch 
nicht sehr fest g rundierter Lärm über den »Bankrott der Wissenschaft« 
Ästhetizismus und Artism us hervogehoben, was zu einer gewissen Neu
bestätigung der Kategorie des Schönen führt. Die »Wahrhaftigkeit« des 
Realismus und einige seiner anderen Versionen geraten dabei in den Hin
tergrund. Auch der H istorism us erhält zur Jahrhundertw ende eine be
sondere Nuance; der vertiefte Sinn für Geschichte hat keine philologi
schen noch positivistischen Einschränkungen mehr. S ta tt des Soziologis- 
mus wird der Psychologismus hervorgehoben und in den Vordergrund 
gerückt, und, obwohl das Problem der National- und Volkskunst als 
Formen des kollektiven Bewußtseins und des objektivierten Geistes 
stark aktualisiert wurde, w ird die objektivistische Ästhetik durch eine 
subjcktivistische ersetzt. Es kommt zu heftigen Konfrontationen zwi
schen Verstand und Gefühlen, dem Irrationalen und dem Rationalen, 
der W ahrheit und der Schönheit, nicht n u r in sich diachronisch entge
gengesetzten Konzepten, sondern auch im Konflikt zeitgenössischer 
gleichzeitiger, antithetischer Positionen. E tem alism us und Relativismus 
sind jetzt nicht m ehr lediglich positivistisch einander gegcnübergestellt, 
sondern ihre Reflexe auf die K unst sind dem Postulat der authentischen 
Existenz unterw orfen: s ta tt universeller Allgemeingesetze konkrete und 
einzelne Inividualität. Doch da es bis zum Existentialism us noch ein 
weiter Weg war, w urde die theoretische Stellung ausgedrückt durch 
die Förderung eines authentischen Lebens. Die Kunst nimmt Bilder und 
Szenen nicht m ehr einfach aus dem Leben, so wie es ist, sondern sie 
setzt sich für seine authentischen Form en ein, für die »Fülle des Le
bens«. Neben »Gefühl« und »Schönheit« gehört das »Leben« ebenfalls 
zu den zentralen Kategorien der Jahrhundertw ende, und deshalb ist es 
kein Zufall, daß die repräsentative Zeitschrift der kroatischen Moderne 
»Život« (»Leben«) heiß. Im  Umlauf befinden sich verschiedene Ideolo-
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gien des Vitalismus, so daß neben dem  Psychologismus (mit seinen Anti
thesen!) in philosophischer Hinsicht unterschiedliche Versionen der sog. 
»Lebensphilosophie« vieleicht eine der dom inierenden Grundlagen oder 
H intergründe der Jarhundertw ende bilden, sowohl europa- und welt
weit als auch im Rahmen der kroatischen Kultur.

Die genannte Phänomenologie der Epoche der Moderne als eines 
geschichtlichen Zeitraum s um die Jahrhundertw ende ist gewiß das Er
gebnis jüngerer Forschungen, nicht ohne daß auf einigen spezifischen 
Thesen des Verfassers dieser Abhandlung bestanden w ird und telweise 
zusätzliche Argumente als Früchte der nachfolgenden Abhandlung vor- 
weggenomen werden.3

In  der kulturgeschichtlichen und künstlerischen Atmosphäre der 
Jahrhundertw ende vom 19. zum 20. Jahrhundert beginnt der junge Ba- 
zala m it seiner Arbeit auf der ästhetischen Ebene. Dabei muß, natür
lich, parallel zu den europäischen Einflüssen, die konkrete spezifische 
theoretische Situation berücksichtigt werden, so wie sie in Kroatien bei 
allen, genannten relevanten Kom ponenten jener Zeit vorlag, sowie die 
Konstellation einiger betont p rofilierter und allgemein einflußreicher 
Positionen, w orüber noch zu sprechen sein wird. Doch ist gleicherma
ßen ständig daran zu denken, daß wir, insbesondere zu Beginn, die be
schriebene »Atmosphäre« als eine komplexe theoretisch bewußtgemach
te Gegenwart nicht haben, sondern daß sie nur allmählich artikuliert 
und abgerundent wird. M ithin ist auch Bazalas Anteil als ein nicht un
wesentlicher Teil in der theoretischen Artikulierung der Bewußtmach- 
ung der Anschauungen, Ansichten und Ereignisse der Epoche der kroa
tischen Moderne zu sehen.

B eschränkt m an sich methodologisch auf die wirklich optimale Re
levanz von Bazalas ästhetischen Schriften, so sind taxativ diejenigen 
Titel zu nennen, die der Moderne angehören. Es handelt sich um  die 
folgenden Texte: Psihologija u hrvatskom  um jetnom  pjesništvu  (Die 
Psychologie in der kroatischen Dichtung), veröffentlicht 1901 im »Vie- 
nac« (auch separat); ein Jah r später, 1902 ebenfalls im »Vienac« Estet
ska čuvstva  (Ästhetische Gefühle); dann 1904 in der Zeitschrift »Hrvat
stvo« (doch auch separat) die engagierte Polemik »Moderni« i narodna 
književnost (Die »Modernen« und die V olksliteratur), sowie schließlich 
die um fassende Abhandlung O um jetnosti (Über die Kunst) in der Zeit
schrift »Glas Matice Hrvatske«, 1906.

Es m uß gesagt werden, daß der erste  Text des jungen Bazala, Psi
hologija u hrvatskom  um jetnom  pjesništvu  (Die Psychologie in der kro
atischen Dichtung) ästhetisch n u r m ittelbar und bedingt aber nicht auf 
Grund der Form ulierung der Thesen relevant ist. Diese Abhandlung ist

3 Die phänomenologische Beschreibung ist eine erweiterte Strukturie
rung der »Formation« der Moderne, wie sic im Buch Estetika u Hrvata 
(Ästhetik bei den Kroaten) von Zlatko POSAVAC, Zagreb 1986. skizziert ist.
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zu schulmäßig, en thält keine Erklärung der theoretischen Position, und 
besitzt keinen theoretischen, sondern m ehr pädagogischen, didaktischen 
Charakter. Doch auch in der Auswahl dichterischer Beispiele hat er kein 
Glück; die Beispiele sind größtenteils in keiner H insicht »anthologisch«, 
sie sind kein »florilegium«. Was dennoch als Qualifikat aus der genann
ten Abhandlung gesehen werden muß, ist die Orientierung, die In teres
senrichtung, das Berühren des Gebietes; die dichterische, künstlerische 
und ästhetische Sphäre w ird auf die Ebene der Psychologie gehoben, 
und gerade dieses M oment der Aufhellung, der Entwicklung und des 
Verständnisses der Kunst durch das Prisma der Psychologie ist eines 
der wesentlichen, betont hervorgehobenen C harakteristika der Epoche. 
Daß die Prädom inanz der K unstbetrachtung durch das Prism a der Psy
chologie der heute renom m iertesten theoretischen Doktrin und Philo
sophie für falsch gehalten wird, ist ein vollkommen anderes Problem.

Eine Bestätigung für die Orientierung des Interesses durch die Be
rührung der ästhetischen Sphäre m it der Psychologie stellt Bazalas er
ster, ästhetisch w irklich theoretischer Artikel un ter dem Titel E stetska  
čuvstva (Ästhetische Gefühle) von 1902 dar. Sym ptom atisch ist, daß auf 
psychologischer Ebene in der em otionalen Sphäre als besondere Form 
des Gefühls das Ästhetische identifiziert w ird, und zw ar als spezifische 
psychische Tatsache. In  dieser Richtung sagt Bazala über ästhetische 
Gefühle Folgendes: »Daß sie nicht das sind, was sinnliche Em pfindun
gen sind, ist leicht bereits daraus ersichtlich, daß w ir nicht fest sagen 
können, weshalb uns etwas angenehm oder unangenehm  ist, und für 
sie gilt der Spruch ’de gustibus non est d isputandum ’. Bei ästhetischen 
Gefühle können w ir hingegen Gründe nennen, was schon daraus erkenn
bar ist, daß es zu Diskussionen, zu Auseinandersetzungen darüber kom
men kann, was schön und was nicht schön ist. Damit ist nicht gesagt, 
daß derjenige, der keine Gründe dafür zu nennen vermag, w arum  er et
was mag oder nicht mag, keine ästhetischen Gefühle haben kann. Denn 
es muß unterschieden werden zwischen dem ästhetischen Geschmack, 
d.h. der Fähigkeit, das w ahrhaft Schöne als solches zu empfinden, und 
der ästhetischen Kritik, d.h. der Fähigkeit. Gründe dafür anzugeben, ob 
etwas schön ist und warum .«4

Die gerade erw ähnte These sowie auch andere Thesen des sehr kur
zen Artikels, die eine einigermaße ganzheitliche ästhetische Position be
zeichnen, sind ursprünglich nieth Bazalas Thesen. Es wäre anm aßend 
und unangemessen, die Spuren der Aspekte dieser Position bis in die 
Ausgangspunkte aus der großen W eltphilosophie und -ästhetik zu ver
folgen, aber in jedem Fall is t es nützlich und wichtig, auf die heim ischen 
Quellen hinzuweisen. Bazalas Artikel ist in seiner Gesamtheit buchstäb
lich von der Ansicht G juro Arnolds beeinflußt, wie er sie erstm als in 
seiner Psychologie 1893 darlegte. Wenngleich Bazalas These, daß sich

4 BAZALA, Dr. Albert, Estetska čuvstva (Ästhetische Gefühle), Vienac, 
Zagreb XXX1V/I902, Nr. II, S, 171.
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»an unsere Gedanken, m it deren Hilfe w ir die Beziehungen zwischen den 
Gliedern einer Einheit erkennen und verstehen, ästhetische Gefühle bin
den«5, auch Franjo Marković, also dem traditionellen Herbartianism us 
nahestehen, unterliegen Physiognomie und C harakter des Artikels deut
lich dem Einfluß des Konzepts G juro Arnolds. Insofern gehört der Text 
Estetska čuvstva  nicht zu denjenigen, die Bazalas ästhetisches Denken 
als seine abgeschlossene Position charakterisieren. Indessen ist der Ar
tikel historiographisch von außerordentlicher Bedeutung: indem das 
ästhetische Gefühl in den Vordergrund gerückt wird, beweist sich theo
retisch der authentische Bedarf der Epoche an der Jahrhundertw ende 
an Identifizierung der Kategorien von Gefühl, Emotion, Stimmung, Er
lebnis u.a.m. parallel zu den Ereignissen auf dem Gebiet von Kritik und 
Kunstpraxis. Indem  der Ursprung von Bazalas Inspiration in seiner 
Abhandlung von 1902 in Arnolds Psychologie von 1893 erkannt wird, 
zeigt sich, daß im Kroatien jener Zeit die theoretischen Postulate der 
Ästhetik nacht nur durch den Im port aus dem europäischen theoreti
schen Bestand verw irklicht werden, sondern daß sie auch auf Grund 
einheim ischer Voraussetzungen Gestalt annehmen. Die »Verwendbar
keit« dieser Thesen, nennen w ir sie mit Vorbehalt als Arnolds Thesen, 
zeigt Kontinuität, historische Homogenität und Einklang des letzten 
Jahrzehnts des 19. Jahrhunderts mit dem ersten Jahrzehnt des 20. Ja
hrhunderts, womit sie gleichzeitig Arnolds wie auch Bazalas Position 
als konstitutiv  für die Anschauungen der kroatischen Moderne qualifi
ziert. Im  Jahre 1893 ist es bereits ein kohärenter, mit den Tendenzen 
seiner Zeit übereinstim m ender theoretischer Standpunkt, was in der 
kroatischen Ästhetik und Kunst im vorhergehenden Zeitraum charak
teristisch war. Deswegen lassen sich w eder Arnolds Auffassungen noch 
Bazala Ausgangspunkte als etwas V eraltetes und Überholtes herabwür
digen — wie das im allgemeinen die kroatische Historiographie zu tun 
pflegt — nur weil sie der Position der »Alten« darstellen; denn sie sind 
jeweils n u r eine von m ehreren möglichen Anschauungen, die gegensei
tig antithetisch den authentischen theoretischen Ausdruck des geschicht
lichen Augenblicks darstellen, jener Epoche, nämlich, die u n ter anderem 
auch mit Arnolds Form ulirungen beginnt; also nur eines u n te r mehre
ren unterschiedlichen Konzeptionen, die in ihrer Gesam theit die p l u 
r a l i s t i s c h  struk tu rierte  Gestaltung der Moderne konstituieren.

Streng genommen kommen indessen u n ter allen genannten Schrif
ten Bazalas jedoch lediglich zwei für eine relevante Betrachtung in Fra
ge. Und zwar die polemische Schrift »Moderni« i narodna književnost 
(Die »Modernen« und die V olksliteratur) (1904), sowie die rein theore
tische Schrift O um jetnosti (Über die Kunst) (1906). Es handelt sich 
um Abhandlungen, die Bazalas eigenen S tandpunkt und eine endgülti
ge form ulierung seiner Ansicht enthalten. Sie entstehen aus der Beo
bachtung aktueller Probleme und aus einer um fassenden Einsicht in

' Op. eit., 1. c.
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die aktuelle ästhetische L itera tur vom Ende des 19. und Beginn des 20. 
Jahrhunderts. Sie stehen unm ittelbar u n ter dem Einfluß bestim m ter 
dom inanter europäischer, bzw. weltw eiter Gedankenström ungen; gleich
wohl bleibt dabei das Profil von Bazalas Position in seiner Gestaltung 
nicht ohne gewisse selbständige Züge.

2 .

Obwohl sich die zwei Abhandlungen Bazalas, aus der oben erw ähn
ten engsten Auswahl, sowohl in der Intonation als auch in Absicht und 
Ziel voneinander unterscheiden, ergänzen sie sich ebendeshalb; ihre The
sen ergeben eine kohärente Einheit, sie bilden einen identischen S tand
punkt, indem sie in relevanten Konsequenzen eine differenzierte theoreti
sche Position zu durchdenken suchen, eine Position, die m it der zeitge
nössischen historischen Epoche ihrer Entstehung übereinstim m t und ihr 
angemessen ist, während sie von ihren Referenzen, ihren Wechselbezie
hungen und ihrer S tru k tu r her in einen europäischen, bzw. eine welt
weiten gedanklichen Zusammenhang eingebunden ist, in die Abläufe 
künstlerischer Praxis, Kritik und natürlich  auch in die Abläufe der Äs
thetik als der Theorie ihres Zeitalters. Trotz identischer Position un
terscheiden sich die beiden genannten Texte jedoch nicht n u r in der 
Intention, bzw. der Intonation, also ihrem  Charakter, sondern, bedeuten
der noch, them atisch. Die Polemik »Moderna« i narodna književnost er
faßt unm ittelbar die künstlerischen, kritischen und ästhetischen Ereig
nisse in Kroatien, nicht nur theoretisch, sondern auch praktisch  und 
besteht auf der Them atisierung der Bezeichnungen Kunst-Volk, Kunst- 
-Nation. Wenn man die Beschäftigung der Abhandlung O um jetnosti 
mit dem Problem, bzw. dem Thema der Subjektivierung der Kunst, des 
Subjekts als eines Individuum s, eines Schöpfers oder eines Em pfängers, 
sowie mit den psychischen Archetypen und M odalitäten der individuel
len Psychologie, bzw. der Geistigkeit antizipiert, so ist es verständ
licher, daß in der Polemik m it den »Modernen« die Seele des Volkes 
noch im m er theoretisch them atisiert wird, das kollektive Subjekt, die 
kollektive Psychologie und die psychische Tatsächlickeit des Lebens in 
einer bestim m ten geschichtlichen Gemeinschaft, so daß auch die Kunst 
in der Funktion der Nation oder der Nationalität betrach tet wird.

Wenn Bazalas Polemik nur eine von vielen Artikeln und Broschü
ren über die K onfrontation der »Alten« und der »Modernen« w äre — 
die meisten dieser Texte sind bis heute leider w eder in terpretatorisch 
und historiographisch benutzt, noch objektiv beurteilt — dann w ürde 
es vielleicht genügen, n u r die Titel seiner Werke zu erwähnen. Bazalas 
Polemik bietet jedoch mehr: neben einer eigenen Position deckt sie, wie 
schon angedeutet, eine theoretische Profilierung für die Epoche der Mo
derne auf, ein Profil aktueller Probleme und um strittener Fragen; wei
terhin w ird in der Polemik der historische gedankliche Kontext Europas
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identifiziert, den es unbedingt festzustellen gilt, auch wenn man nicht 
m it Bazalas Anschauungen, bzw. Lösungen übereinstim m t.

Aus dem Titel »Moderni« i narodna književnost (Die »Modernen« 
und die Volksliteratur) läßt sich bereits erahnen, daß Bazala den »Mo
dernen« die Entfernung von der V olksliteratur und w eiterhin allgemein 
die Trennung der Kunst von »der Seele des Volkes« oder »der völkischen 
Seele« und dem nationalen Leben vorwerfen wird. Durch diese Entfer
nung, glaubt Bazala, werden Kunst und K ultur als Einheit entwurzelt! 
(Bazala benutzt den etwas ungeschickten ausdruck »Auswanderer«-Kul- 
tur, was heute in diesem Sinne mit nicht-authentischer und in unserer 
zeitgenössischen Bedeutung en tfrem deter K ultur bezeichnet würde.) 
Doch wäre auch dieser Aspekt von Bazalas Polemik kaum  von Interes
se und nicht besonders neu, erinnerte m an sich nicht, daß des gesamte 
19. Jahrhundert außer als »das Jahrhundert der Wissenschaften« schon 
zu Beginn, und insbesondere um die Mitte des Jahrhunderts, auch noch 
als »das Jahrhundert der Nationalitäten« betrach tet wurde. Der gesam
te Themenkomplex dieser Polemik w ird jedoch von einer Reiche ven Im
plikationen getragen, die gerade für die Jahrhundertw ende spezifisch 
sind. Denn auf theoretischer und philosophischer Ebene w ird eine Reihe 
von Thesen erörtert, die die »Modernen«, bzw'. die »Jungen« vertraten: 
Freiheit des Schaffens, Individualism us, Subjektivism us, Rechtfertigung 
der Behauptung der Instinkte, Sinne, Gefühle und Gemütsbewegungen, 
Feinfühligkeit, beton ter Ästhetizismus, ein gewisser ästhetischer Aristo
kratism us und Amoralismus, sowie schließlich selbstverständlich auch 
Kosm opolitism us/’

In seinen kritischen Einwänden wird Bazala selbstverständlich 
nicht gegen den allgemein menschlichen, allgemein menschheitlichen 
C harakter der Kunst eintreten, doch w ird er die Kunst — die sich aus 
der »Seele des Volkes« form t, aus der Nation als einer Konkreten ge
schichtlichen Gemeinschaft einer konkreten geschichtlichen Wirklich
keit von Ort und Zeit — dem abstrakten Kosmopolitismus gegenüber
stellen. wie es auch G juro Arnold tat; von dem Kosmopolitismus, bzw. 
dem allgemein menschlichen, allgemein m enschheitlichen Charakter der 
Kunst glaubt Bazala, wie auch Arnold, daß er inhaltlich erfüllt, bzw.

" An zahlreichen Stellen wird erkennbar, daß sich Bazalas polemische 
Anspielungen unter anderen ganz gezielt auf Branimir Wiesner-Livadid und 
dessen Äußerungen beziehen; unter anderem auf seinen Hedonismus und 
die »gewaltige Fähigkeit zu genießen«. Bazalas Polemik zum (kroatischen) 
nationalen Charakter der Kunst gehört dem Kategoriensystem der Moder
ne an und sollte von der vollkommen unterschiedlichen Problematik des 
jugoslawischen Nationalismus vor (»Pokret«), um und nach 1910 unterschie
den werden, als gegen eine solche nationalistische Instrumentalisierung der 
Kunst außer Livadić auch A. G. Matoš, Iso Krsnjavi u.a.m. schrieben, die 
ähnlich, ja, identisch mit Livadić und dem Ästhetizismus der Moderne dach
ten, und sich nur in Fülle, Artikulicrtheit, Biegsamkeit und Reichtum von 
Livadić Thesen unterschieden.
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erfüllbar ist, n u r insofern er über wirkliche menschliche, sich im mer 
m ehr weitende Kreise konkreter Gemeinschaften erreich t wird, in de
nen dem Volk, bzw. der Nation eine besonders bedeutende Rolle zufällt, 
wegen der geschichtlichen Realität und realer Kohäsiver Momente, we
gen des in einem Volk oder einer Nation geschichtlich bereits wirklich 
Gemeinsamen einer Gemeinschaft.7 Bazala ist w eiterhin überzeugt, daß 
das Postulat der Freiheit nicht verabsolutisiert werden kann, daß das Su
bjekt eine Individualität ist, die sich als Einzelnes nur in einer kon
kreten Gemeinschaft m it anderen Subjekten verw irklicht u n ter Res
pektierung von deren Existenz, E igentüm lichkeit und Individualität; des
halb befürw ortet Bazala sta tt eines ästhetischen Aristokratism us Volks
gemeinschaft und Demokratism us. Gerade aus dieser Abhängigkeit des 
einen Menschen vom anderen innerhalb konkreter geschichtlicher Ge
meinschaften erstreb t der Mensch in seiner gerechtfertigten Suche nacli 
der Freiheit auf ungerechtfertigte Weise nach ih r »jenseits von Gut und 
Böse«. Daher läßt sich nach Bazala das Äshetische nicht absolut vom 
Ethischen trennen.

So interessant es auch sein mag, in einer kom parativen und gene
tischen Studie jedes der ästhetischen Probleme, die Bazala anspricht, 
zu besprechen, scheint uns dies aus unserer Interessensphäre bislang 
noch nicht ausschlaggebend. So weit es, weiterhin, auch Sinn hat, hi- 
storiographisch Bazala vorzuwerfen, daß er auf der philosophischen Ebe
ne für Kunst (wahrscheinlich beeinflußt durch W undts Ausdruck »Volks
seele«) den Begriff (oder die M etapher?) »Volksseele« benutzte, indem 
er dem Psychologismus ontologische Dimensionen beifügte, anstatt aus 
Hegels Tradition säkularisierte Tendenzen in der Gestaltung eines Kul- 
tureverständnisses als einer objektivierten Vergeistigung bzw. eines ob
jektivierten Seelen- oder Geisteslebens abzuleiten, so scheint auch dieses 
bei der betrach teten  Schrift Bazalas in diesem Augenblick für den Zweck 
dieser Erwägung nicht enstcheidend zu sein.8 Aber deswegen ist als we
sentlich der Um stand anzusehen, daß in der polemischen Schrift »Mo
derni« i narodna književnost (Die »Modernen« und die Volksliteratur) 
die Philosophie bzw. der Philosoph identifiziert wird, der sich in der 
Funktion eines m ehr oder weniger bew ußtgem achten gedanklichen Hin
tergrunds der kroatischen Moderne als Gesamtheit befand. Das w ar 
Friedrich Nietzsche, mal besser, mal schlechter, mal richtiger, mal voll
kommen falsch verstanden, ein philosophischer Schriftsteller, der als

: Dieselbe These verteidigt Bazala konsequent auf theoretischer Ebene 
auch später. Z.B.: BAZALA, Dr. Albert: O umjetnosti (Über die Kunst), Glas 
Matice Hrvatske, Zagreb 1/1906, SS. 151 und 153—155; ebenfalls Narodna 
kultura (Volkskultur), Hrvatsko kolo, Bd. Ill,  Zagreb 1907, SS. 269—270.

Über die Umwandlung des Begriffs »Volksgeist« von Anfang und Mil
te des 19. Jahrhunderts in »Volksseele« um 1900 in kürzesten Zügen, siche 
Friedrich DORSCH, Hrsgb. Werner Traxei, Psychologisches Wörterbuch, Fe
lix Meiner Verlag, Hamburg 1970, S. 447.
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einer der wichtigsten geistigen D eterm inanten der Moderne zu sehen 
ist.9

Bazala steht nicht frontal und massiv gegen Nietzsche. E r zeigt vor 
allem, daß sich die »Jungen« und die »Modernen« der Thesen Nietzsches 
auch dann bedienen, wenn sie nicht von ihnen wissen oder sie nicht 
richtig verstehen. E r selbst kritisiert Nietzsche selektiv, und ist über
zeugt, daß Nietzsche eigentlich »mehr K ünstler als Philosoph ist und 
deshalb zu ästhetischer W elt- und Lehensanschauung« neigt.10 In Baza- 
las Augen übertrieb Nietzsche gerade deshalb »die ästhetische Seite des 
m enschlichen Wesens: und wie nach Sokrates und Platon das Leben nur 
im Vernünftigen seinen Wert hat, so besteht bei Nietzsche die einzige 
Möglichkeit in der Kunst«.11 Bazala zielt offensichtlich auf den Geist von 
Nietzsches Position, die in dem berühm ten Satz in seinem Der Wille 
zur Macht (Af. 822 von 1888) kulm iniert: »wir haben die Kunst, damit 
uns die W ahrheit nicht vernichtet«; eine These, die auch Heidegger in 
seiner Schrift Nietzsches Wort »Gott ist tot« erw ähnt.12 In  diesem Zu
sammenhang und um eine Verbindung Nietzsches mit der ästhetischen 
Ideologie der Kroatischen Moderne herzustellen, sei an Nietzsches Satz 
erinnert: »Die Kunst ist das große Stim ulans zum Leben.«13

’ Natürlich haben europaweit bereits seine Zeitgenossen die Rolle kri
tisch ins Auge gefaßt, die Nietzsche für das ästhetische Verständnis der 
Jahrhundertwende spielte. So z.B. Samuel LUBINSKI in Der Ausgang der 
Moderne, Ein Buch der Opposition, Dresden 1909. In Jüngerer Zeit wird da
rauf aufmerksam gemacht, daß die stilisierte Rhetorik Nietzsches in Also 
sprach Zarathustra als Protophänomen mit dem Jugendstil in Verbindung 
gebracht werden kann. Siehe z.B. Dominik JOST. Literarischer Jugendstil, 
Stuttgart, 1969 S. 29 und andernorts. — Eine Variation der Andeutung von 
Nietzsches Einfluß auf die kroatische Literatur gegen Ende des 19. und zu 
Beginn des 20. Jahrhunderts gibt in Anknüpfung an Bazalas Identifikatio
nen Cherubin ŠEGVIĆ in seiner Studie Geneza najnovijih pojava u hrvat
skoj književnosti (Die Genese der jüngsten Erscheinungen in der kroati
schen Literatur). Hrvatsko kolo, Bd. I, 1905, wo er sagt: »Auf zwei Strömen 
bewegt sich unsere neueste Literatur. Obwohl in keinem Werk ausschließ
lich jeweils ein Strom zum Ausdruck gelangt, da der menschliche Geist ein 
Gemisch aus Widersprüchen ist, ist doch auf den ersten Blick zu erkennen, 
ob ein Werk auf den modernen ’reaktionären' Prinzipien Nietzsches oder 
Carlyles fußt« (op. cit. S. 461). »Der Nietzscheismus trat von acht Jahren 
in unserer Literatur in Erscheinung.« (op. cit. S. 461).

10 BAZALA, Dr. Albert, »Moderni« i narodna književnost, (Die »Moder
nen« und die Volkslitcratur), »Hrvatstvo«, 1904, Sonderdruck, SS. 32—33.

11 op. cit., S. 34.
HEIDEGGER, Martin. Nietzsches Wort »Gott ist tot« in Doba slike 

svijeta (Die Zeit des Weltbildes), übersetzt von Boris Hudoletnjak, Zagreb 
1969, Bibliothek »razlog«, Bd. 20, S. 88; in der Belgrader Ausgabe Der Wille 
zur Macht von 1972 befindet sich die genannte Stelle auf Seife 362 und lau
tet in der Übersetzung Dr. Dušan Stojanovićs: »Mi imamo umetnost da ne 
bismo propali zbog istine.«

" NIETZSCHE, Friedrich, Götzen-Dümmerung oder Wie man mit dem 
Hammey philosophiert. Streifzüge eines Unzeitgemässen 1888; Nietzsches 
Werke, Bd. 8, Kroner Verlag Leipzig 1923, Fragment 24, S. 161; auch: Der 
Wille zur Macht, Leipzig 1923, Frag. 503 und 510, SS. 278 und 285.
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Wenn w ir Nietzsche zitieren (mit dem Bazala einen Dialog herstellt, 
indem gegen die »Jungen« polemisiert), wollen w ir nicht sagen, daß Ba
zala als In terp ret oder vielleicht K ritiker Nietzsches bekannt ist. Nein. 
Doch m it der Beobachtung der Reflexe von Nietzsches Thesen im Kunst
verständnis zur Zeit der Jahrhundertw ende verweist uns Bazala auf ein 
direktes Kategoriensystem, das für das V erständnis nicht nur der Po
sitionen der »Jungen« und der »Modernen«, sondern der kroatischen 
Moderne als Ganzes berücksichtigt werden muß, will man die Ästheti
schen Kontroversen der Jahrhundertw ende wirklich verstehen. Wichtig 
ist jedoch, Alles dies — das sei besonders betont — gilt nicht n u r für 
die m ehr oder weniger günstigen Gegebenheiten der K ultur in Kroatien, 
sondern ist den europäischen Gegebenheiten m ehr als analog. Im  w elt
weiten und europäischen Kontext ist dies eigentlich ein historischer 
Augenblick Europas, der sich auf eigene Art struk turell auch im Rahmen 
der kroatischen M oderne exemplifiziert. Neben anderen einflußreichen 
Denkern der großen W elttradition der Philosophie sowie einigen ange
sehenen zeitgenössischen Ästhetikern und Philosophen hat Nietzsches 
Einfluß offensichtlich eine schicksalhaften Anteil an der Entdeckung 
und Aufdeckung des Charakters der Moderne und des geschichtlichen 
Standortes ihrer ästhetischen Horizonte in der Kulturegeschichte im 
allgemeinen und der Philosophie und Kunst im besonderen.

Zum bisherigen Verlauf der In terpretation  von Bazalas Ansicht ist 
ein kritischer Einwand möglich: daß es sich näm lich bei der Betonung 
der theoretischen Problem atik der Beziehung von Volk und Nation zur 
Kunst und um gekehrt um eine verspätete, eingentlich historisch verspä
tete Them atik handelt, die nicht der Zeit der Moderne angehört oder 
für sie zum indest nicht charakteristisch  ist und nicht in Verbindung 
gebracht werden kann mit den großen Namen der europäischen, bzw. 
weltweiten Philosophie.

Dieser Einwand greift jedoch nicht. Seit der Zeit des klassischen 
deutschen Idealism us, als die Beziehung von Volk und Nation zur Kunst 
in den Bereich der Philosophie erhoben wurde, läßt sich dieses Thema 
von diesem theoretischen Aspekt aus nicht plötzlich eliminieren, indem 
man es willkürlich fü r veraltet erklärt, ungeachtet dessen, auf welche 
Art und wie stark  es später explizite bem üht wurde. Erinnern w ir uns 
an die Stelle in Hegels Ästhetik, an der er un ter anderem  sagt, daß die 
Entwicklungsstufen der symbolischen, klassischen und rom antischen 
Kunst wie »verschiedene W eltanschauungen die Religion, den substan
tiellen Geist von Volk und Zeit bilden und sich in der Kunst wie auch 
in der alltäglichen W irklichkeit des Lebens finden. Wie jeder Mensch 
in seiner Tätigkeit, sei sie politisch, religiös und künstlerisch oder wis
senschaftlich, ein Kind seiner Zeit ist, und die Aufgabe hat, ihren we
sentlichen Inhalt und auf Grund dessen auch ihre notwendige Form 
auszuarbeiten, so ist es auch die Bestimmung der Kunst, für den Geist
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eines Volkes den entsprechenden künstlerischen Ausdruck zu linden«.11 
Aufschlußreich ist es, h ier Stellen aus dem 3. Band anzulügen, wo He
gel über das Drama spricht, da diese Stellen offensichtlich nicht ohne 
Bezugsbedeutung für Nietzsches Sicht sind.15

Der Einwand, das Them atisieren der Beziehung von Volk und Kunst 
bedeute bei Bazala ein provinzielles Abschiebegleis, ist noch weniger 
stichhaltig, wenn Nietzsche als Kronzeuge beschworen wird. Gerade 
Nietzsche spricht an vielen Stellen die schicksalhaften Beziehungen der 
Kunst m it Volk und Nation an, was er ausdrücklich bereits in der 
Schrift Die Geburt der Tragödie, 1872, tat: »Durch ein merkwürdiges 
Auseinanderreißen beider künstlerischen U rtriebe (d.h. des dionysischen 
und des apollinischen) m ußte uns der Untergang der griechischen Tra
gödie herbeigeführt erscheinen: m it welchem Vorgänge eine Degenera
tion und Umwandlung des griechische V olkscharakters im Einklang war, 
uns zu ernstem  Nachdenken auffordernd, wie nothwendig und eng die 
Kunst und das Volk, Mythos und Sitte, Tragödie und Staat, in ihren 
Fundam enten verwachsen sind«.16 Und gerade aus dem Unvermögen, die 
hohen Leistungen der K unst im allgemeinen und die der Tragödie im 
besonderen als Resultanten der Beziehung zwischen Volk und Kunst 
zu verschweigen bzw. nicht zu sehen, »und so bricht im m er von Neu
em«, so Nietzsche, »einmal der herzliche Ingrim m  gegen jenes anmaß- 
liche Völkchen hervor (Nietzsche denkt dabei an das antike Griechen
land), das sich erkühnte, alles N ichteinheim ische für alle Zeiten als ’bar
barisch’ zu bezeichnen«.17 Und dam it ist die Bedeutung der angesproche
nen Them atik k lar als etwas ganz W esentliches belegt.

Wenn die Them atik der Beziehung von Volk und Kunst in die theo
retische D enkstruktur des Philosophen inkorporiert ist, der mit seiner 
Sicht als gedanklichem H intergrund die ästhetischen Aspekte der Mo
derne m itbestim m t, dann ist sie auch fü r die Moderne als Epoche 
zwangsläufig konstitutiv und typisch. Selbstverständlich ist es nicht un-

H HEGEL, Georg Wilhelm Friedrich, Ästhetik, Bd. I, Teil III, Kap. III, 
3, c; zitiert nach der Übersetzung, Belgrad 1955, Bd. II, S. 288.

15 Hier handelt es sich um Stellen, an denen Hegel über das Drama 
(als der höchsten Form der Dichtkunst und der Kunst als solcher) sagt: 
»Das Drama ist das Erzeugnis eines solchen nationalen Lebens, das in sich 
selbst bereits ’vollkommen’ ist.« (Ästhetik, Bd. III, Teil III, Kap. III, 3, 
La, S. 539) und fortfährt: »In erster Linie (muß der Dramatiker) die Grund
lagen derjenigen Bestrebungen erfüllen, die sich in der dramatischen Hand
lung gegenseitig durchdringen und auf diese Art den Kampf untereinander 
lösen (so daß die Grundlage des Dramatischen) entweder a) das allgemei
ne Interesse des Menschen ausmaschen muß oder b) ein Pathos, das ein 
substantielles, vollgültiges Pathos für das Volk ist, für das der betreffende 
Dichter schafft«; Ästhetik, Bd. III, Teil III, Kap. III, l.c, SS. 555—556; der 
Text in Klamern zwecks Herstellung des Zusammenhangs beigefügt von 
Z. P.

16 NIETZSCHE, Friedrich, Geburt der Tragödie, Zagreb 1983, Kap. 23, S. 
138; hier Nietzsches Werke, Bd. I, Leipzig 1922, S. 190.

17 Op. eit., Kap. 15, S. 91; hier Nietzsches Werke, Bd. I, Leipzig 1922, 
S. 131.
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wesentlich, wo, wie und in welcher ideologischen Version es zur Aktua
lisierung kommt. Deshalb ist es eine Verfälschung der geschichtlichen 
Periode der Jahrhundertwende, wenn z.B. im Namen von Ästhetizismus 
und planctarischen Dimensionen einiger Begriffe der Moderne die Kom
ponente der nationalen Funktion der Kunst vollkommen elim iniert wird. 
Daß zahlreiche K ünstler der Moderne auf der ganzen Welt, in Europa 
und auch in Kroatien in ihrem Schaffen mit der nationalen Dimension 
befaßt waren, die in ihrem Werk unm ittelbar zum Ausdruck kommt, 
läßt sich mit etlichen Beispielen, vielfach belegen, was jedoch nicht Ge
genstand dieser historiographischen Studie ist. Für die Gegebenheiten 
in Kroatien ist es wichtig hervorzugeben, daß Nationalisten vom Rang 
eines Matoš und Kršnjavi kritische Distanz gegenüber der Identifizie
rung des Nationalen und des Ästhetischen halten und dabei die nationa
le Komponente als eine der bedeutenden, gleichwohl aber nur als eine 
der möglichen, natürlich nicht verwerfen.

Daß diese spezifische Beziehung von Nation und Kunst zur Zeit 
der M oderne als Problem atik durchaus kein peripheres kroatisches Spe
zifikum ist und nicht im Rahmen einer vergangenen R ealität abgeschot
tet blieb, zeigen auch weltweite Untersuchungen. Identifiziert w ird sie 
von bedeutenden Interpretationen aus der zweiten Hälfte des 20. Jah r
hunderts, und zwar nicht nur auf regionaler, sondern auch auf europäi
scher Ebene. Um den Einwand der Isolation innerhalb der Geschichte 
und der kleinen lokalen Gegebenheiten Kroatiens zu entkräften, werden 
wir uns mit der Nennung wenigstens eines modernen Buches aus der 
zeitgenössischen Welt bescheiden, dessen Thema die Stilkunst um 1900 
ist und dessen Verfasser Richard Hamann und Jost H erm and sind, und 
das im Kapitel Der Gedankenkreis der ’Fortschrittlichen Reaktion  un
ter anderem  die Beziehungen Volk sta tt Masse und Rasse sta tt Völ
kerchaos them atisiert.18 19 Daß das Interesse an diesem Aspekt der Mo
derne nichts von seiner theoretischen Relevanz einbüßte und im 20. 
Jahrhundert nicht erlosch, bezeugt die Tatsache, daß er ständig von 
neuem them atisiert wird. Daß der them atischen Verbindung von Volk 
und Kunst selbst in den bedeutendsten Denkerkreisen des 20. Jahrhun
derts Beachtung zukam, beweist auch der Name Martin Heideggers.

18 HAMANN, Richard u. HERMAND, Jost, Stilkunst um 1900, Epochen 
deutscher Kultur von 1870 bis zur Gegenwart, Bd. 4, München 1973.

19 HEIDEGGER, Martin, Hölderlin und das Wesen der Dichtung, Rede 
gehalten 1936 in Rom und erstmals in München 1937 veröffentlicht; »So ist 
das Wesen der Dichtung in die Gesetze göttlicher Zeichen und der Stimme 
des Volkes eingebunden, in Gesetze, die sich zu trennen und zu verbinden 
suchen. Der Dichter selbst steht in der Mitte zwischen Göttern und Volk. 
Er ist jemand, der in dieses Dazwischen, zwischen Götter und Menschen, 
geworfen ist. Aber nur und in erster Linie in diesem Dazwischen wird ent
schieden, was der Mensch ist und wo er seine Existenz ansiedelt. ’Dichte
risch wohnet der Mensch auf dieser Erde’.« Zitat nach Helderlin i suština 
poezije (Hölderlin und das Wesen der Dichtung) in dem Band Mišljenje i 
pevanje (Denken und Dichten), übersetzt von Božiđar Zec, Belgrad, 1982, 
S. 146, (ad 5).
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Und wenn ein Thema in der Philosophie lebendig ist, ist es kein Wun
der, daß w ir es, mit unterschiedlicher Provenienz, explizite auch in der 
Kunst finden. Was Kroatien betrifft, m uß bei der im m er ausgeprägteren 
Tabuierung der Probleme und der wachsenden E inschränkung der theo
retischen Einsichten zitiert werden, was Krleža 1976 sagte: »Nation 
und Nationalität sind Themen, die mich ständig beschäftigen.«20 Und 
Krleža kann offenschtlich nicht etwas angelastet werden, was in nicht 
wohlmeinendem E ifer Heidegger m anchm al vorgeworfen wird. Aus die
ser Sicht, aus der Perspektive des späten 20. Jahrhunderts muß, unse
rer Meinung nach, die w ahre Bedeutung von Bazalas einstier Polemik 
verstanden werden.

3.

Mit noch weiterreichenden Referenzen auf das 20. Jahrhundert wa
ren die Ausführungen aus Bazalas — wie man wohl sagen darf ■— wich
tigster ästhetischer Schrift von 1906 O um jetnosti (Über die Kunst). 
Mit ih r scheint zugleich auch der theoretische Kreis der Moderne abge
schlossen, in dem gleichzeitig ihre Them atik ausgeschöpft ist und an 
die kommenden Jahrzehnte und die neuen Generationen weitergegeben 
wird. H ierm it und mit der Polemik von 1904 w ird Bazala endgültig zu 
einem der unumgänglich relevanten Theoretiker und Ästhetiker der Mo
derne, der nicht übergangen werden kann. Wenn Franjo Marković zur 
Zeit der Moderne das größte system atische Werk über die Ästhetik 
schrieb, ohne die Thesen der M oderne zu vertreten , wenn Ljudevit Dvor- 
niković zu Beginn der Periode eine Abweichung von der im 19. Jahrhun
dert in Kroatien etablierten ästhetischen Ansicht andeutete, wenn Pilar 
erfolgreich das Programm  der »Sezession« artikulierte, wenn auch Krš- 
njavi die früheren Thesen fallen ließ und die Relevanz der Kategorie 
des Gefühls für die Jahrhundertw ende entdeckte, wenn Matoš den am 
höchsten entwickelten, erfolgreichen Theoretiker und Praktiker des 
Ästhetizismus darstellt, dann muß zu diesen und anderen Autoren der 
Moderne auch Bazala gezählt werden. Denn Bazala hat die zeitgenössi-

211 ČENGIĆ, Enes, S Krleiom iz dana u dan (1975—1977) (Mit Krleža 
tagaus'-tagein (1975—1977)), Bd. 2: Trubač u pustinji duha (Trompeter in 
der Wüste des Geistes), Zagreb 1985, S. 74; die Eintragung bezieht sich auf 
den 23. Januar 1976. — Zwecks besseren Verständnisses der Beschäftigung 
mit dieser spezifischen Thematik sollte ein weiteres Moment hinzugefügt 
werden: für Bazala ist der theoretische Aspekt der Beziehung von Volk und 
Kunst nicht nur intellektuelle Kombinatorik und Abstraktion, sondern sie 
ist durch das Prisma der Realität, das Prisma der praktischen Wirklichkeit 
und der konkreten geschichtlichen Tendenzen der Entvölkerung gedacht, 
in denen laut Bazala für die Kroaten »die berechtigte Furcht zu sehen ist, 
ob sie ihr völkisches Wesen zu bewahren wissen werden, und wenn ja, ob 
sie es auch werden bewahren können«; A. BAZALA, O umjetnosti (Über 
die Kunst), 1906, Nr. 17—20, S. 155.
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sehe Them atik der Ästhetik seiner Zeit w eder übersehen noch ignoriert, 
ßazalas Engagem ent in der ästhetischen Aktualität seiner Zeit entdeckt 
im Nachhinein auch für uns einige wichtige Deutungsmöglichkeiten der 
kategoriellen S truk tu r der kroatischen Moderne; um som ehr als es solche 
Versuche bisher kaum gab, als sie vereinzelt w aren und als Ergebnis 
nichts anderes als Andeutungen gaben, die aus den langjährigen In ter
pretationsgewohnheiten der kroatischen H istoriographie — nach unkri
tisch übernom m enen und nicht analysierten Annahmen — zu keines
wegs harm losen, bis heute weit verbreiteten Irrtü m ern  führen konten 
und auch führten. Erm öglicht ßazalas H auptschrift — wenn auch in 
einer post-festum  gelieferten historischen In terp reta tion  — n u r diese 
Einsicht, so ist sein Beitrag von nicht zu verschweigender und unum 
gänglicher Bedeutung.

Oberflächlichen Beobachtern sowie voreingenommenen In terp reten  
— um Simplifizierungen in der H istoriographie gar nicht erst zu nen
nen — könnte es scheinen, als ob Bazala wegen seiner Polemik gegen 
die »Jungen« im Namen der »Alten« in seiner w ichtigsten ästhetischen 
Schrift veraltete und dem Geist der Moderne vollkommen unangem es
sene Thesen verträte. Inwiefern? Weil er sich öffentlich gegen die Mo
dernisten aussprach und mit den »Alten« in den Institutionen der »Al
ten« zusam m enarbeitete und seinen bedeutendsten ästhetischen Traktat 
in der Zeitschrift der »Alten« veröffentlichte. Diese Annahme ist jedoch 
oberflächlich und fern der W ahrheit. Der polemische Ton von 1904 wird 
in der Abhandlung O um jetnosti (Über die Kunst) 1906 fallengelassen. 
Auch einem weniger aufm erksam en Leser muß es auffallen, daß viele 
von Bazalas Thesen, wenngleich er von den H auptpunkten seiner Pole
mik nicht abläßt, eigentlich zum Teil auch Thesen der »Jungen« sind 
und in ihren Grundlagen die epochalen C harakteristika der Moderne 
als Gesamtheit in sich tragen. W ährend Bazala 1904 beispielsweise ge
gen die Art und Weise polem isiert, in der die »Jungen« das Prinzip der 
Freiheit verkündeten, können w ir im T raktat von 1906, in dem er nicht 
polemisiert, zeigen, daß er nicht gegen Freiheit und auch nicht gegen 
schöpferische Freiheit war. An m ehreren Stellen ist sogar ausgespro
chen sichtbar, daß Bazala jetzt die M einungsverschiedenheiten abzum il
dern, die K onfrontationen aufzuheben bestreb t ist, jedoch so, daß ei
das Postulat der Einsicht in Sinn, Ziele und Argumente nicht aufgibt. 
Bezeichnend ist daher die Zusam m enfassung der Abhandlung über die 
Freiheit, die Bazala fast zur Sentenz m acht: »Jede K unst reicht so weit, 
wie die Freiheit reicht, jede Kunst is so, wie ihre Freiheit ist.«21 Von 
einer auf diese Weise durchdachten M odulation des S tandpunkts kann 
nicht behaupt werden, sie sei angeblich gegen den Standpunkt der Jun 
gen zur Freiheit des Schaffens gerichtet. Im  Gegenteil, Bazala bestä
tigt ihn, algerdigs m it einem Kom m entar, der nich n u r K om entar zu

31 BAZALA, Dr. Albert, O umjetnosti (Uber die Kunst), Glas Matice 
hrvatske, Zagreb 1/1906, Nr. 13—16, S. 129.
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den Texten der Jungen in Kroatien ist (z.B. Branim ir Wiesner-Livadics), 
sondern aueh m aßgeblicher Kom m entar neben der w eltberühm ten Ma
xime der W iener Sezession: »Der Zeit ihre Kunst, der Kunst ihre Frei
heit.« Denn, in sein geflügeltes Wort interpolierte Bazala die Frage nach 
Qualität, Charakter, Sinn und von hier aus auch die Frage nach dem 
Umfang der Freiheit.

Da hier nicht beabsichtigt w ird und es auch nicht möglich ist, do- 
xographisch die Gesam theit von Bazalas Anschauungen mit allen ihren 
einzelnen konkreten Lösungen darzulegen, ist es daher auch nicht an
gemessen, auf alle Stellen aufm erksam  zu machen, an denen Bazala 
offensichtlich die Unterschiede gegenüber den Jungen m ildern wollte. 
Da gesehen werden muß, daß die Jugend kein exklusives Recht auf das 
ganze, der Epoche der Moderne angemessene Thesenregister, eine Art 
Monopol auf die M odernität hatte, weil sie sie weder erreichten noch 
auch w irklich benutzten, und besonders in der theoretischen Erklärung 
Schwächen zeigten, ist es umso w ichtiger zu zeigen, daß Bazalas An
sichten wirklich — und auf theoretischer Ebene — dem »Zeitgeist« an
gehörten und ausdrückten, was die Moderne seinerzeit wollte.

Theoretisches Kernstück, der Ausgangspunkt und Ziel von Bazalas 
Ansichten bestehen in der Abrechnung zwischen der sog. »objektiven« 
(Objekt-, objektivistischen) und der »subjektiven« (Subjekt-, subjekti- 
vistischen) Ästhetik. Die traditionelle Ästhetik ist dem C harakter ihrer 
Konzeptionen nach hauptsächlich »objektiv«, weshalb Bazala ihre theo
retischen Schwierigkeiten und die Unmöglichkeit aufzählt, auf die Ha
uptfragen der Ästhetik zufriedenstellende Antworten zu geben. Bazala 
nim m t rückhaltlos die Position der subjektiven Ästhetik ein, indem er 
sie als ih rer Gegenwärtigkeit angemessene Erkenntnis postuliert. »Die 
Kunst«, sagt er, »ist nicht etwas, was unabhängig von uns existiert; 
Kunst, die unabhängig von einem künstlerischen Bewußtsein besteht, 
ist keine Kunst.«22 Der Ausbau einer solchen subjektiven Ästhetik er
folgt bei Bazala, auch wenn es auf den ersten  Blick nicht so scheint, in 
psychologistischer Version. Darum geht es in einer Reihe von Momen
ten, u.a. auch an folgender Stelle: »Der Mißerfolg der objektiven Ästhe
tik zeigt, daß es unmöglich ist, ein K im stobjekt zu erkennen, bevor wir 
eine Analyse des psychischen Zustandes durchführen, bevor wir die 
Eigentüm lichkeit des E indrucks erkennen, der durch bestim m te Objek
te in uns entseht.«23 Deswegen m uß die Ästhetik »eine Analyse des 
künstlerischen Bewußtseins durchführen«, die »zwei Seinsform en hat: 
in der Seele des K ünstlers als schöpferische K raft, als Tätigkeit der 
Phantasie und in der Seele des Em pfängers als 'Genuß'«.24 In beiden 
»Seinsformen« m anifestiert sich das künstlerische Bewußtsein im We-

22 BAZALA, Albert, op. d t. S. 122.
2> Op. cit., Nr. 13—16, S. 124. Kursiv im Zitat A. Bazalas.
24 BAZALA, Albert, op. eit., S. 126, Kursiv im Zitat A. Bazalas.
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sentlichen als Gefühl, denn »die Kunst verm ittelt in den Gefühlswerten 
ein Bild von der Well«, »und darum  m uß untersucht werden, was für 
eine Art des Gefühls dies ist und welches seine Bedingungen sind«.25 
»Die psychologische K unsttheorie fragt nach den Bedingungen zur E nt
stehung des Erlebnisses, das w eder Erkenntnis, noch Wollen ist, son
dern Gefühl, Leben im Fühlen .. ,«26 Auf diese Weise bestim m t Bazala 
seine psychologistische Position und bestätigt zugleich seinerseits, daß 
zur Zeit der kroatischen M oderne die Kategorie des Gefühls, der Emo
tion fü r die Epoche eine charakteristische Kategorie ist, und die Ästhe
tik des Gefühls eine sehr typische Ästhetik, die w ir in verschiedenen 
Versionen im Rahmen der kroatischen Moderne bei Ljudevit Dvorniko- 
vić, G juro Arnold, Milan Suknić, in der zweiter Phase Isidor Kršnjavi 
usw. finden.

Bazala hält Gefühl für konstitutiv fü r das ästhetische Bewußtsein 
und die ästhetischen Phänomene überhaupt. »Kunst«, sagt er ausdrück
lich kurz und bündig, »ist Seele, Gefühl.«27 Doch dam it tr itt  e r in eine 
theoretische Polemik m it dem H erbartism us ein (und natürlich m it 
dem noch lebenden Franjo Marković), wo in den Analysen des Ästhe
tischen das affektive M oment lediglich als »emotiver Zusatz« funktio
niert. Zugleich polem isiert Bazala hier auch gegen Kant, dem er, nach
dem er ihm zugesteht, daß er definitiv fü r die m oderne Zeit die Bedeu
tung des Subjekts in den ästhetische Analysen entdeckt hat, dessen In 
tellektualism us zum V orw urf macht! Bazalas Haltung ist radikal: »die 
Werte der Kunst zeigen uns die Welt im Licht des Gefühls, nicht als 
Objekt der begrifflichen Erkenntnis, sondern als Objekt des Gefühls«, 
folglich kann »keine Erkenntnis  über den W ert oder Unwert der Kunst 
entscheiden«.28 Der auf K ant gerichtete kritische Pfeil ist nicht nur ein 
Seminardialog (wir untersuchen nicht, inwieweit e r berechtigt ist), son
dern im pliziert die Einnehm ung deutlichen, festen antiintellektualisti- 
schen, antirationalistischen Position: »wo rationale Motive zu wirken 
beginnen, da hört der Kunst ’genuß’ und dam it auch die Kunst auf — 
gleich ob durch die Schuld des Schaffenden oder die des Rezipienten.«-7 
Die These ist allgemein eine Antithese zum sim plifizierten, im positivi
stischen 19. Jahrhundert so sehr betonten wissenschaftlichen Rationa
lismus, doch ist sie u n ter anderem  auch deutlich gegen den starken ra
tionalistischen Strom  anderer Provenienz von der Jahrhundertw ende 
gerichtet, der in Kroatien bei Antun Kržan, Josip S tadler und Cheru
bin Šegvić wirksam  ist (der Letztere w irkt in derselben Zeitschrift im 
selben Jahr, als Bazala die Abhandlung O um jetnosti veröffentlicht). In

Op. eil., 1 ,c.
36 Op. cit . l.c. Kursiv im Zitat Bazalas. 
r Op. cit. S. 127.

Op. cit. S. 125.
Op. cit. S. 125.
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diesen Antithesen ist dann vielleicht der Ausgangspunkt fü r die spater 
gleicherm aßen radikale, antirationalistische Haltung im Kroatien der er
sten Hälfte des 20. Jahrhunderts bei solch unterschiedlicher Position 
wie der Albert Halers (mit starkem  antipositivistischen und antipsycho- 
logistischen Zug) und Miroslav Krležas (mit starkem  vitalistisch-sozio- 
logistischen antim etaphysischen Zug) zu sehen.30

Iden titä t mit den Konzeptionen der Moderne zeigt Bazala auch in 
bestim m ten Voraussetzungen der subjektiven Ästhetik: »Der Künstler 
kann nichts anderes wollen, als seine Erlebnisse in Form en einzubrin- 
gen, mit denen er uns bewegt, dasselbe zu erleben, was e r erlebt hat«31, 
doch so, daß »der K ünstler die Gegenstände zu Quellen neuer Empfin
dungen macht« und dabei »Gesetze des Gefühls offenbart«32; »wenn er 
ein wahrer, geborener K ünstler ist«, w ird  er »Kraft und die Fähigkeit 
besitzen, das alte Gesetz zu Fall zu bringen und sein eigenes aufzustel
len, nachdem  er dem Gefühl neuen Ausdruck gegeben hat«33 — worin 
unschw er Echos von Kant wie von Nietzsche zu erkennen sind! Da er 
jedoch auf der Behauptung besteht, »Kunst ist die Seele, die sich zu 
offenbaren sucht«34, w ird analog auch auf seiten des Em pfängers su
bjektiver Einsatz gefordert. Dieser geschieht als Einfühlung, so daß Ba
zala un ter Zitierung von Th. Lipps (1851— 1914) und anderen Autoren in 
Kroatien eine für die damalige Zeit außergewöhnlich aktuelle Theorie 
einführt, die Einfühlungstheorie. Für Bazala besteht eine bestim mte 
Korrespondenz zwischen Schaffendem und Rezipienten und er bringt 
eine These Croces zum Ausdruck (die es bei Bazala an m ehreren Stel
len gibt): »der künstlerische Genuß ist nicht nur ein Empfangen, son
dern auch ein Nach-schaffen«.35 N atürlich gehört zu dieser Annäherung 
an die M odernisten mit m odernen Thesen auch der kritisch-sarkastische 
Kom m entar, den es auf das Konto der M oderniste und Zeitgenossen Ba- 
zalas abzubuchen gilt, und der bis heute nichts an aktueller Brisanz 3

3" Bazala erachtet cs als notwendig, »den künstlerischen Wert vom 
Ästhetischen zu unterscheiden«, denn der Ästhetische Wert »ist bestrebt, 
in der Betrachtung, mit der wir eine Werkanalyse durchzuführen suchen, 
in allen Wechselbeziehungen eine vernünftig konzipierte und komponierte 
Anschauung darzustellen und in ihm Neues zu entdecken« (S. 125), so daß 
die Folge d(ies)er Rationalisierung. . . die Übermacht des Eindruck der 
Kritik über den der Kunst ist« (S. 125).

33 BAZALA, Albert, op. cit., I/19C6, Nr. 17—20, S. 153.
32 BAZALA, Albert, op. cit., 1/1906, Nr. 13—16, S. 127.
33 Op. cit., S. 128.
31 Op. cit., S. 127.
35 BAZALA, Dr. Albert, op. cit., 1/1906, Nr. 17—20, S. 152; ebenfalls S. 

154; Ganz Croce ist auch die Aussage auf S. 149, wo Bazala sagt, daß »ein 
wahrer Künstler nichts kennt außer der Bemühung, für seine Eindrücke 
einen adäquaten Ausdruck zu finden (Kursiv von Z. P.). Positiv wird Croce 
von Bazala im Jahr 1935 in der oben in Fußnote 2 genannten Abhandlung 
zitiert.
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verloren hat: »Jede Kunst hat das Publikum, das sie verdient«36; ein 
Satz, der — bekannt aus anderem  Zusamenhang — als Paraphrase na
türlich die berühm te Umkehrung implizite enthält: »Jedes Publikum 
hat die Kunst, die es verdient.«

An dieser Stelle b ietet es sich an, ein großes M ißverständnis, und 
auch eine Ungerechtigkeit auszuräum en, wenn von Arnold als von einem 
Ästhetiker gesprochen wird, der, wie bekannt (zur Zeit der M oderne 
wohlgemerkt!) sagte, zum Schaffen brauche der Dichter »gehaltvolle, 
bedeutende Ideen«. Indessen nim m t Bazala dieselbe Haltung ein, wenn 
er sagt, daß »ein W erk seine innere Kraft aus der Bedeutung des Ge
fühls bezieht, deren Form werte Symbole sind. Selbstverständlich kann 
nur ein bedeutender Mensch bedeutende Gefühle in sein Werk einbrin- 
gcn.«37 Doch obwohl Bazala in seiner Forderung nach »bedeutendem 
Inhalt« von Schiller ausgeht,38 lassen sich w eder seine noch Arnolds 
Stellung ironisieren (wie das m it G juro Arnold in Kroatien ohne jegliche 
Argumente praktiziert wird!) als überholt, veraltet, naiv-schulmeister
lich und der m odernen und (für sie) zeitgenössischen Kunst unangem es
sen. Selbst wenn hier von einer mögliche Suche nach Inspirationsquel
len fü r diese Haltung bei Nietzsche abgesehen w ird, m uß darauf auf
m erksam  gem acht werden, daß das Postulat in der Ästhetik darüber, 
daß etwas als ästhetisch lediglich dann in Frage kom m t, wenn es be
deutungsvoll ist, von niem and anderem  als dem Begründer der m oder
nen Erlebnistheorie und der modernen H erm eneutik, Wilhelm Dilthey 
(1833—1912) ausgesprochen wurde. Offensichtlich handelt es sich nicht 
um eine alte Rangeinteilung alter Poetiken nach Stilarten, ’W ürde’ bzw. 
’Eignung’ dieser oder jener Inhalte für bestim m te Gattungen, Personen 
oder Gegenstände. Ohne auf die Diskussion über den Charakter der The
se einzugehen, muß betont werden, daß die kroatische Historiographie 
offensichtlich bereits Arnold falsch in terp re tie rt hat, was sich mecha
nisch auf Bazala ausweiten ließe — aus der offenbar falsch verstande
nen Bedeutung des W ortes ’bedeutend’ heraus. Heute ist es nach den 
offenen Horizonten existenlieler Analysen begreiflichen, daß mit dem 
Wort ’bedeutend’ im Ästhetischen die Relevanz des Sinns identifiziert 
werden solle als etwas Essentielles, Existentielles, Wesentliches und dem 
’S turz’ in M ittelmäßigkeit und D urchschnittlichkeit Entgegengesetztes, 
in das Unauthentische der Existenz des ’M an’ bei Heidegger. Was Ba
zala betrifft, so wollte er, abgesehen von dem Gegensatz zu den M oder
nisten, die behaupteten, daß auch das unbedeutendste Erlebnis Gegen
stand eines ästhetischen W erkes sein kann, m it der E inführung des W or
tes ’bedeutend' den Psychologismus der eigenen Position w ahrschein
lich abm ildern, der die Gefahr droht, die Ästhetik plötzlich in nichts

' Op. eil., Nr. 17—2t), S. 153.
" Op. cit., Nr. 13—16, S. 127.

BAZALÄ, Albert, op. cit., Nr. 13—16, S. 125.
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anderes als Psychologie um zugestalten. Wie Bazala diese Forderung nach 
bedeutender Em pfindung, bedeutendem  Inhalt usw. begreift, erklärt er 
selbst und sagt, er denke an das Menschlichbedeutungsvolle.39

Das Moment der Annäherung an die Jungen und Modernisten statt 
eines M ißverständnisses mit ihnen m uß bei Bazala auch noch in dem 
Bestreben gesehen werden, die Kategorie des Ästhetischen und der 
Kunst in eine Beziehung zur kategorie 'Leben', der zentralen Kategorie 
der Moderne, zu bringen. So sagt Bazala, »der Kunst dürfe kein Inhalt 
vorgeschrieben werden«, da »die ganze N atur und der ganze Mensch Ge
genstand ihrer Darstellung sind, und daß wir, vielmehr, das Recht ha
ben, von ihr zu fordern, daß sie das Leben von allen Seiten zeigt...«.*0 
Unter Berufung auf Hoffding, sagt Bazala sogar, »Kunst sei nicht nur 
ein Bild, sondern auch ein Vorbild des Lebens«, gleichwohl bleibt er 
aber bei der Ablehnung des Ästhetizismus als »sog. ästhetischer Welt
anschauung«. Denn Bazala glaubt, daß »die ästhetische Funktion nicht 
neben den anderen Lebensfunktionen steht, sondern n u r eine Sonder
form von ihnen ist, und daß es einfach nicht möglich ist, m it einer von 
ihnen in Konflikt zugeraten, wenn ihre Existenz richtig begriffen wird«.41 
In seiner affirm ativen Beziehung zum Leben als dem M ittelpunkt folgte 
Bazala im Grunde, m it wenigen M odifikationen, einer kontinuierlichen 
Linie: wie für ihn im Jahr 1904 die Kunst im Leben »ein 'Erfrischungs
getränk ' war, das zu w eiterer Arbeit erquickt«42, so hält er 1935 die 
Kunst sogar expressis verbis »für ein ewiges Stim ulans des Lebens«, 
weil »der Mensch ohne sie eine 'bestia die lavoro’ wäre«.43 So ist der 
»künstlerische W ert notwendig auch der Lebenswert«44, und Bazala 
erachtet es für logisch zu schlußfolgern: »Kunst ist ih rer N atur nach 
sozial bedingt, sie w irkt sozial, doch ist sie deshalb auch sozial verant
wortlich. Die Kunst ist die ernste Lebensaufgabe ernster Persönlichkei
ten, die sich nicht nur ih rer Rechte, sondern auch ihrer hohen Pflichten 
bewußt sind.«45

w Op. cit.. Nr. 17—20, S, 154. Seine Haltung zu Dilthev siehe in BAZA
LA, Povijest filozofije (Geschichte der Philosophie), Bd. 111, Zaareb 1912, 
SS. 315—316.

BAZALA, O umjetnosti (Über die Kunst), Glas Matice Hrvatske, I/ 
1906, Nr. 17—20, S. 15ö. Kursiv im Zitat von Z. P.

Op. cit., Nr. 17—20, S. 156.
4- BAZALA, Dr. Albert, »Moderni« i narodna književnost (Die »Moder

nen« und die Volksliteratur), Hrvatstvo, 1904, Sonderdruck, S, 7—8.
4’ BAZALA, Dr. Albert, Značenje umjetnosti u životu naroda (Die Be

deutung der Kunst im Leben der Nation), Gedenkbuch anläßlich der 50- 
-Jahrfcier der Strossrnayer-Galerie, JAZU, Zagreb 1935, S. 44; vgl. Fußnote 13 
und den dazugehörenden Text, wo Nietzsches Aussage — Kunst als »Sti
mulans des Lebens«! — angeführt wird.

!l BAZALA, Dr. Albert, O umjetnosti (Über die Kunst), Glas Matice 
Hrvatske, Zagreb 1/1906, Nr. 17—20, S. 156.

4' Op. cit., 1 .e.
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In dem  Wunsch, die W ürde der Kunst im allgemeinen und der mo
dernen Kunst im besonderen zu wahren, versucht Bazala in Anlehnung 
an die Tradition, komplex alle ihm zeitgenössischen, also fü r die Mo
derne relevanten Probleme zu um fassen und greift dabei ausgiebig zur 
ihm zeitgenössischen, m odernen ästhetischen L iteratur Europas. Be
denkt m an Bazalas Position, wenn auch in der nu r angedeuteten Ein
heit seiner hier nur skizzierten Thesen, so läßt sich die Behauptung, 
Bazala habe im W iderspruch zur Zeit und den Tendenzen der Epoche ge
standen, nur schwerlich verteidigen. Also steht er offensichtlich auch 
nicht unbedingt im W iderspruch zur M odernen. Die K onfrontationen 
einzelner Thesen und Personen, wie im übrigen auch der Konflikt m it 
den »Jungen« und den »Modernisten«, sprechen von möglichen Unter
schieden in den Anschauungen, jedoch nicht über »das Herausfallen 
aus der Geschichte«, aus dem Rahmen seiner Zeit; und noch weniger 
lassen sich — wie m anchm al nicht gerade wohlwollend die Konflikte 
der Moderne zeigen — alle diejenigen, die keine »Modernisten« waren, 
als Reaktionäre, als störende Elem ente in der Entwicklung, als Veral
tete oder »Verspätete« und ewig Gestrige abtun. Weit m ehr als um  eine 
Konfrontation der Generationen handelte es sich um dem Bezug un 
terschiedlicher Positionen, S tandpunkte und Ansichten mit ideologi
schen und politischen Im plikationen, was für eine Epoche, die sich 
geschichtlich als P luralism us struk tu riert, nicht ungewöhnlich, sondern 
gerade höchst charakteristisch  ist, jedoch u n te r der Voraussetzung, daß 
wegen bestehender Vorurteile keines der M omente grundlos disqualifi
ziert werden kann. Die Aufteilung der M oderne in ein diachronische 
Reihe von Generationen verhüllt oder negiert durch Verfälschung ihre 
typische, wesentliche, geschichtlich-epochale S truk tu r, den Pluralism us.46

Um bisher weit verbreitete historiographische Clichees abzubauen, 
muß die Optik der Betrachtung auf den konkreten europäischen Kon
text und auf den Schauplatz erw eitert werden, und m an m uß sehen, 
in welcher Beziehung sich Bazala zu den Autoren auf internationaler 
Ebene und zu deren fü r die Geschichte der Ästhetik relevanten, einfluß
reichen Anschauungen und Thesen befindet. Zu diesem Zweck seien ei
nige namhafte Beispiele genannt,

Berücksichtigt man, wie groß der Einfluß und — auch dies sei ge
sagt — die B erühm theit von Wilhelm W orringers Abstraktion und Ein
fühlung von 1908 war, und bedenkt man die für ein theoretisches Werk 
unglaubliche Zahl der W iederauflagen diser Schrift, so w ird und kann *

* Zur Genese des Pluralismus an der Kroatischen Kultur-, Ästhetik- und 
Kunstgeschichte siehe Z. POSAVAC Problemi estetike i poetike u Hrvatskoj 
sredinom 19. stoljeća (Probleme der Ästhetik und Poetik in Kroatien um 
die Mitte des 19. Jahrhunderts), Prilozi za istraživanje hrvatske filozofske 
baštine, Zagreb X1I/1986, Nr. 23—24, SS. 127—154. Zur pluralistischen Struk
tur der kroatischen Moderne siehe die Liste von Abhandlungen in Z. POSA
VAC: Estetika u Hrvata (Ästhetik bei den Kroaten), Zagreb 1986, Fußnote 69, 
S. 281, wie auch Fußnote 3, S. 271 und Fußnote 25. S. 274.
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die von W orringer ausgesprochene Diagnose der geschichtlichen Lage 
der Ästhetik nicht übersehen werden, die er als Faktum  nim m t und 
von denen e r ausgeht. W orringers Beurteilung der Situation stim m t in 
unm ittelbaster Weise m it Bazalas (Abhandlung O um jetnosti (Über die 
Kunst) in dem Maße überein, daß es fast so aussieht, sie sei aus diesem 
Anlaß geschrieben worden. W orringer sagt: »Die m oderne Ästhetik, die 
den entscheidenden Schritt vom ästhetischen Objektivismus zum ästhe
tischen Subjektivism us tat, d.h., die bei ihren Untersuchungen nicht 
m ehr von der Form  des ästhetischen Objekts, sondern vom Verhalten 
des betrachtenden Subjekts ausgeht, gipfelt in einer Theorie, die mit 
einem allgemeinen und weiten Namen als E infühlungslehre bezeichnen 
kann«; (gewöhnlich findet das W ort Einfühlungstheorie Verwendung).47

Kehren w ir nun die B etrachtungsrichtung um , so könnten w ir sa
gen, daß Bazala W orringers Feststellung als m aßgebend annahm  und 
sich von ih r leiten ließ — w äre n icht Bazalas Abhandlung O um jetnosti 
(Über die Kunst) zwei Jahre vor W orringers Buch geschrieben worden. 
Deshalb ist die norm alste Schlußfolgerung die, daß W orringers Ein
schätzung der Situation genau die Schlage triff und einen der wesent
lichen Ström ungen der Ästhetik zur Zeit der kroatischen M oderne bzw. 
um die Jahrhundertw ende apostrophiert. Dabei entsprich t Bazalas Ab
handlung vollkommen dem Geist der Zeit, und zw ar dem Geist der mo
dernen Zeit, dem Geist der dam als m odernen zeitgenössischen Ästhetik.

W orringer ist kein vereinzeltes Beispiel, keine einsame, außerge
wöhnliche Erscheinung, noch ist seine Meinung n u r seine Privatansicht. 
Mit noch größerem  Gewicht m uß als Beispiel Johannes Volkelt (1848— 
—1930) genannt werden, undz w ar sowohl wegen seines Einflusses als 
auch als Autor des vielleicht um fangreichsten System s der Ästhetik  zu 
Beginn des 20. Jahrhunderts. In seinem Ende des 19. Jahrhunderts sehr 
aktuellen Buch Ästhetische Zeitfragen, das aus einer Reihe von Vorträ
gen besteht, trägt der Vortrag den Titel Die gegenwärtigen Aufgaben 
der Ästhetik, wo Volkelt w örtlich sagt: »Soll der C harakter der zeitge
nössischen ästhetischen Forschung bezeichnet werden, so ist zuerst aus
zusprechen: die Ästhetik beruh t durchweg a u f  p s y c h o l o g i s c h e r  
G r u n d l a g e ,  ja ihr Verfahren ist in allen ihren Teilen — m it Aus
nahme eines einzigen — geradezu p s y c h o l o g i s c h e s  A n a l y s i e 
r e n .  Diese Ausnahme bildet die abschließende Behandlung der ästhe
tischen Fragen, ich kann auch sagen: die Metaphysik der Ästhetik.«48 
Zu dieser Ausnahme ergänzt Volkelt die E rklärung noch im Vorwort 
zum ersten Band des System s der Ä sthetik  von 1905, in dem er über 
die eigene Ästhetik sagt, sie sei psychologisch ausgelegt, und er fährt 
fort, er habe »innerhalb der m odernen psychologisch-zergliedernd ver

47 WORRINGER, Wilhelm, Abstraktion lind Einfühlung, 1908; zitiert 
nach der Ausgabe München-Zürich 1987, S. 36.

4‘ VOLKELT, Johannes, Ästhetische Zeit fragen, München 1895, S. 200; 
gesperrt Gedrucktes von Volkelt.
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fahrenden Art« die Achtung von den R esultaten einiger spekulativer Äs
thetiker wie Schiller, Hegel, Friedrich Viescher u.a. wahren wollend9 
Doch ungeachtet des Respektes und des Gefühls der Notwendigkeit ei
ner abschließend philosophischen (metaphysischen) Beleuchtung w ar 
Volkelt Psychologist: »Um einzusehen, daß die Ästhetik eine psycholo
gische W issenschaft ist, braucht m an sich n u r auf den durch die E r
fahrung gegebenen Gegenstand der Ästhetik zu bestim men. Dieser Gegen
stand tritt uns in zwei Gestalten entgegen: als ästhetisches Schaffen 
und als ästhetisches Aufnehmen.«50

Da Bazala in der Abhandlung O um jetnosti (Über die Kunst) Vol
kelt zitierte — und die Ästhetischen Zeitfragen, deren er sich weitge
hend bedient, sowie das System  der Ästhetik  ■— ist es nützlich, zwecks 
Identifizierung des »Aromas« des Zeitgeistes eine weitere, fü r die Jah r
hundertw ende und die M oderne sehr typische Stelle aus dem Vorwort 
zum System  der Ästhetik  anzuführen, um zu sehen, daß bestim m te E r
scheinungen und Dinge in Kroatien, daß bestim m te Züge der kroatischen 
Moderne, durchaus keine besondere Variante der Provinz, oder Zagrebs, 
jedoch auch nicht nur keine W iener Variante sind. Denn Volkelt e rk lärt 
m ehrere spezifische Absichten in seiner Ästhetik und sagt u n ter Beto
nung der Rolle der Em pfindung und des Sinnliches: »Ich suche einer
seits, der Stim m ung zu ihrem  ästhetischen Recht zu verhelfen, und will 
andererseits dem Ästhetischen doch der großen menschlichen Gehalte 
gew ahrt sehen. Ich betrachte es als eine charakteristische Aufgabe einer 
Ästhetik gerade der heutigen Zeit, die künstlerischen Gefühle bis in 
ihre allersubjektivsten Regungen, bis in die feinsten Stim m ungsverwe
bung hinein zu verfolgen; wie ich denn die F ortschritte  in der Verfei
nerung und Verwicklung der Stim m ung  und in der Fähigkeit der S tim 
mungsausdruckes fü r eine wichtige E rrungenschaft der modernen Kunst 
halte.«51

Einige wenige Zitate Volkelts, dessen Arbeiten, ungeachtet ih rer 
heutigen Einstufung, zweifellos charakteristisch für die Epoche sind, 
in der sie entstehen und die er selbst m itausbaut, genügen, um  zu zei
gen, daß Bazalas Ansichten derselben geistigen S tru k tu r derselben Zeit 
angehören. Und wenn dem Umstand Rechnung getragen wird, daß es 
bei Bazala nicht um einen reinen Im port von Ideen geht, sondern um 
eine Aufnahme mit voller Einsicht in die Aktualität, mit V erständnis 
für die zeitgenössischen Probleme und m it bew ußt gemachten eigenen 
Intentionen, dann ist in dieser Zugehörigkeit zur Epoche das Profil von

K VOLKELT, Johannes, System der Ästhetik, Bd. I, München 1905, Vor
wort, S. IV.

1 VOLKELT, Johannes, Ästhetische Zeitfragen, Sechster Vortrag: Die 
gegenwärtigen Aufgaben der Ästhetik, München 1895, S. 200.

1 VOLKELT, Johannes, System der Ästhetik, Bd. I, München 1905, Vor
wort, S. V.: wegen der spezifischen Bedeutung und Rolle in der Zeit der 
Moderne wird das Wort Stimmung im Original, ohne Übersetzung, werwen- 
det. Kursives in Zitat von Z. P,
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Bazalas Ansichten noch stärker Umrissen. Es wäre nicht angemessen 
zu verschweigen, daß Bazala nicht der U rheber der von ihm vertrete
nen Ideen ist; stattdessen ist er für unsere Bedürfnisse derjenige, der 
den authentischen Zeitgeist und die spezifischen ästhetischen Probleme 
der kroatische Moderne erkannte. Schon ein flüchtiger Vergleich mit 
Volkelts Zitaten zeigt bei Bazala ein klares Verhalten zu den ihm zeit
genössischen theoretischen H auptrichtungen, jedoch auch Unterschie
de gegenüber verschiedenen H auptgedanken Volkelts. Ist indessen, in 
Volkelts Bestrebungen für das ästhetische Gebiet »große Menschheits
themen« zu bewahren, eine aktuelle Verwandschaft mit dem Postulat 
Arnolds und Bazalas zu sehen, daß die Dichtung »bedeutende Ideen«, 
»bedeutende Gehalte«, »bedeutende Personen« braucht? In der kroati
schen H istoriographie wurde dieser Gedanke, wie w ir gesehen haben, 
ironisiert, was im Ausland im Falle Volkelts — und auch Diltheys — 
niemandem eingefallen wäre, zum indest nicht, was diese Idee betrifft. 
(Dazu sei verm erkt: selbstredend weiß die Kunst auch um Schönheit, 
um die Bedeutung »kleiner Dinge« wie auch um das tägliche Bedürfnis 
nach Ironisierung der »großen Themen«, insbesondere in geschichtlichen 
Augenblicken, wenn das Bedürfnis besteht sie abzuwägen, bzw. durch
zuventilieren.

Bedeutende Zeichen für das »Diagnostizieren« des Zustands der 
Ästhetik an der Jahrhundertw ende finden w ir auch bei Wilhelm Jeru
salem (1854—1923), dessen außerordentlich populäre Einführung in die 
Philosophie zum erstenm al 1899 in Wien veröffentlicht wurde. Die drit
te Ausgabe 1906, die fünfte 1913! Jerusalem  habilitierte sich 1891 in Wien 
für Philosophie;52 insofern ist er umso bedeutende, weil der Einfluß 
der W iener Komponente auf die kroatische Moderne einer der stärks
ten ist. Es wird sogar von einer »Wiener Gruppe« der kroatischen Mo
dernisten gesprochen, wenngleich die kroatische Kunst- und Kulturge
schichte bis dahin die rein ideologischen und theoretischen Einflüsse 
Wiens (wie auch Münchens) vernachlässigt hatte. Die Beachtung dieser 
Komponenten wäre wahrscheinlich auch im Fall Jerusalem s nicht nur 
nützlich, sondern auch erforderlich, nam entlich wenn w ir an die seiner
zeit große Verbreitung von Jerusalem s Einführung in die Philosophie 
erinnern, über die Franjo Jelašić als Übersetzer sagte: »Einige Stellen 
dieses Buchs sind gerade wegen der Art der Darstellung und ihres be- 
sondem  Rezultats geradezu populär geworden; ich brauche nur zu 
erwähnen, daß der Abschnitt über die Ästhetik, in einem Separatdruck, 
fast würde ich sagen in einer Art Flugschrift, in tausenden von Exem
plaren bei allen Interessenten in der Welt verbreitet ist.«5-’ Die Quali-

ZI EGENFUSS, Philosophen-Lexikon, Handwörterbuch der Philosophie 
nach Personen, 1 Bd. A—K, Berlin 1949, S. 594.

JELASIĆ, Franjo, Predgovor prevodiočev (Vorwort des Übersetzers), 
S. IX, in W. Jerusalem, Uvod u filozofiju (Einführung in die Philosophie), 
Zagreb 1915; Kursives von Z. P.
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fikalion von Jerusalem s Philosophie sowie deren Reichweite und Ein
fluß kann hier nur gestreift werden; von Interesse ist hingegen seine 
Auffassung der Ästhetik im Sinne einer der möglichen Ausdruckswei
sen der Zeit. Für Jerusalem  sind »die subjektiven Bedingungen der 
ästhetischen Haltung psychologisch und die objektiven historisch und 
soziologisch zu untersuchen. Wenn hier einmal positive Angaben gefun
den werden, wird es vielleicht möglich sein, im Weltall Keime des Ästhe
tischen zu finden und dam it zu einer Philosophie der Schönheit und 
Kunst zu kommen«, wobei er die Disziplin selbst wie folgt definiert: 
»Ästhetik ist die Philosophie des Gefühls, und ihre Aufgabe is es, die 
psychologischen, soziologischen, geschichtlichen und nicht zuletzt die 
kosmischen und metaphysischen Voraussetzungen einer ästhetischen 
Haltung zu untersuchen«.54

In diesem Zusammenhang und zur C harakterisierung des spezifi
schen theoretischen, also auch des ästhetischen Horizontes der Moderne, 
sei ein w eiterer Autor der Moderne besonders hervogehoben, der gleich
zeitig ein erk lä rte r Theoretiker der Moderne war, damals sehr popu
lär war, und neuerdings der Vergessenheit entrissen: Georg Simmel. 
Willy Moog ordnete Simmel 1922 in seiner Geschichte der Deutschen 
Philosophie des 20. Jahrhunderts in das Kapitel Geisteswissenschaft
liche Richtungen  mit der Bezeichnung Relativistische K ultur philosophic 
ein mit der Bemerkung, e r stehe »ganz auf dem Boden . .. des m oder
nen Lebens« und könne »Vertreter des m odernen großstädtischen Geis
tes« genannt werden.55 In neuerer Zeit w ird Simmel indes von David 
P. Frisby in dessen Studie Georg Sim m els Theorie der Moderne, gleich
zeitig als »erster Soziologe der Moderne« gesehen.56

Erschließt sich heute m it dem Namen G. Simmel ein ganzer Kom
plex seinerzeit aktueller Themen, so ist uns Simmel hier doch in e r
ster Linie wegen einer interssanten Aussage beim Diagnostizieren der 
Moderne interessant: »Das Wesen der M oderne überhaupt ist Psycho- 
logismus, das Erleben und Deuten der Welt gemäß den Reaktionen un 
seres Inneren und eigentlich als einer Innenwelt, die Auflösung des fes
ten Inhalte in das flüssige Element der Seele, aus der alle Substanz 
herausgeläutert ist, und deren Formen nu r Formen der Bewegungen 
sind.«57 Eine solche Definition regt zu kritischen Betrachtungen der Mo- * 1

J E R U S A L E M .  W i l h e l m ,  L'vođ u filozofiju  ( E i n f ü h r u n g  in  d i e  P h i l o 
s o p h i e ) ,  Z a g r e b  1915, P a r a g r a p h  35, S S .  184 u .  185. K u r s i v e s  v o n  Z. P.

M O O G ,  W il ly ,  Die deutsche Philosophie des 20. Jahrhunderts in ihren 
Hauptrichtungen und Gntndprohlemen,  S t u t t g a r t  1922, S. 77.

F R I S B Y ,  D a v i d  P.,  Georg S im m els  Theorie der Moderne  in  Georg 
Simmel und die Moderne, Nene Interpretationen und Materialien,  Hrsgb. 
H a n s - J ü r g e n  D A H M E  u n d  O t t h e i n  R A M M S T E D T ,  S u h r k a m p  Taschenbuch, 
W i s s e n s c h a f t ,  B d .  499,  F r a n k l u r t / M a i n  1984, S. 16.

SIMMEL, Die Kunst Rodins und das Bewegungsmotiv in der Plastik,
1. Auflage 1909, erweiterte Auflage 1911; zitiert nach H. J. DAHME und O. 
RAMMSTEDT, Georg Simmel und die Moderne, Frankfurt/Main 1984, SS, 
9 u. 19 (in der oben erwähnten Studie David P. Frisbys).
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dcrnc in einem breiteren  Aspekt an, in dem die erste Stelle unangefoch
ten der Satz einnim m t: »Das Wesen der M oderne überhaupt ist Psy
chologismus«. Und wie sehr sich auch Simmels Denkweise in seiner 
Physiognomie von der Bazalas unterscheidet, legitim iert dieser einst 
sehr einflußreiche Theoretiker sehr s tark  auch Bazalas Psychologismus 
als eine authentische M itbestim m ungslinic der Moderne, als die Moder
ne an  sich.

Fassen w ir kurz die Lehre aus einigen der erw ähnten Beispiele 
(W orringer, Volkelt, Jerusalem , Simmel) zusammen, so drängt sich 
sehr deutlich die Schlußfolgerung auf, daß Bazalas m it seiner Abhand
lung O um jetnosti (über die Kunst) 1906 entw ickelte Position durchaus 
keine Irrfah rt auf Nebengleisen ist, sondern sich im Gegenteil in der 
Richtung der bedeutendsten, dom inantesten, verbreitesten und zugleich 
für die Moderne offenbar authentischsten Linie bewegt. Es ist hier 
nicht die Rede davon, wie »gut« diese Wege vom heutigen Standpunkt 
aus w aren — das ist ein ganz anderes Thema — sondern davon, daß 
w ir eine Theorie im Kontext ihres Zeitgeistes zu verstehen versuchen, 
wie auch um gekehrt, die W irklichkeit und den Zeitgeist der Moderne 
m it den aktuellen Aspekten ihrer eigenen Theorien zu beleuchten ver
suchen, und in beiden Fällen, den Horizont unseres jetzigen Moments 
und unserer jetzigen Einsicht zu berücksichtigen. Und so zeigt sich, 
daß die Umkehrung der objektivistischen Ästhetik in eine subjektivisti- 
sche wichtig, ja  wesentlich ist fü r die S truk turierung  des Geistes der 
Moderne überhaupt und daher besonders auch ih rer Kunst. Sie ist von 
epochalem Charakter: durch das Wesen der Moderne spricht das epo
chale Wesen der m odernen Zeit im Kontext der w esteuropäischen Neu- 
zeitlichkcit. An der Jahrhundertw ende wird dieser Subjektivism us wie
derum  wesentlich enger als Psychologismus gesehen, und das ästheti
sche Phänomen, die Kunst selbst als Erlebnis und Gefühl, die vom Emo
tionalen determ iniert werden. Daraus folgen, natürlich, In terpretations
und Periodisierungs-Konsequcnzen der Qualifizierung respective ein Ka
talog der Richtlinien und der Bedingungen der S trukturierung, ja  auch 
der Auffassung der kroatischen Moderne. Folglich m uß Bazala selbst 
sowie auch der geschichtliche Kontext, in dem er w irkte, als Teil der 
Geschichte in der Richtung auf die These neu in terp re tie rt werden: Ba
zala ist, wenngleich Anhänger der »Alten«, ein legitim er Theoretiker der 
ästhetischen Auffassungen der kroatischen Moderne. 4

4.

W erden die Resultate einiger früherer und der hier durchgeführ
ten Untersuchungen gewürdigt u n te r Berücksichtigung eines gegensei
tigen, doch nicht auch buchstäblichen Parallelism us der Wechselseitig
keit von künstlerischer Praxis und Theorie der Moderne, so ist es offen
bar möglich und notwendig, die kroatische Moderne mit Korrekturen 
und stärkeren historiographisch-interpretativen Innovationen gegenüber
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den gewohnten bisherigen Darstellungen zu beschreiben. Damit — so 
ist zu hoffen — hat die auf den einleitenden Seiten dieser Studie vor
getragene antizipierende Skizze der Epoche ihre Rechtfertigung erhal
ten. Die Argumentation. Theoretisch wie faktographiseh. Aber dam it ist 
zugleich auch die Möglichkeit eröffnet, Bazalas Anteil zu beleuchten 
und dann m öglichst gerecht zu würdigen, da w ir gezeigt haben, keine 
Rechtfertigung besteht, ihm  unbedeutend und nebensächlich zu halten. 
Daß sich aus den ästhetischen Thesen Bazalas diejenigen Aspekte aus 
dem Korpus der Thesen der kroatischen Moderne herauslesen lassen, 
die diese Moderne epochal und dann auch als historiographische Pe- 
riodisierung m itbestim m en, kann auch an dem M aterial aus der K unst
geschichte gezeigt werden, wenn dieses als echter Sinn der Moderne 
im Gedanklichen und Erkenntnism äßigen korrekt dechiffriert wird, wie 
dies beispielsweise der Fall ist m it dem Beginn der Moderne um 1890 
in der Geschichte der kroatischen L iteratur. Beispiel bei Ivo Frangeš: 
»angeregt durch das Psycliologisieren (in diesem Augenblick kündigt 
sich im Rahm en des kroatischen Postrealism us die psychologische No- 
vellle an, deren H auptvertreter Gjalski ist, und der auch der besorgte, 
rationale Kozarac nachgibt), behält Leskovar auch in den Romanen 
dieselbe Haltung bei«.58 59 Daß Bazalas Thesenkomplex außer der Anfangs
datierung, wenn auch m it anderen Inhalten, ebenso an der Bestimmung 
der oberen Grenze der Moderne um 1910 teilhaben kann und muß, ist 
ebenfalls an der geschichtlichen S tru k tu r verschiedener, d.h. aller Zwei
ge von K ritik  und Kunst beweisbar.5'*

Heute ist es ohne konkretere Forschungen nicht möglich, aus dem 
Stegreif zu sagen, wie positiv oder negativ das Echo der M oderne in 
Kroatien in den späteren Jahrzehnten war. Global gesehen reichte es 
in beide Richtungen. Nach dem, was heute bekannt ist, hat die These

58 FRANGEŠ, Ivo, Povijest hrvatske književnosti (Geschichte der kro
atischen Literatur), Zagreb 1987, SS. 228—229. Kursives im Zitat von Z. P.

59 Jede historiographische Interpretation der Kroatischen Kunst, die 
die Epoche der Moderne nicht mit der Grenze »um 1910« abschließt, hat, 
unserer Überzeugung nach, das vollkommen unangemessene Stereotyp der 
Periodisierung des 20. Jahrhunderts mit der Bezeichnung »Zwischen den bei
den Kriegen« nicht beseitigt, gleich ob es sich um 1914, 1916 oder 1918 han
delt. Unsererseits machen wir auf die Argumente in folgenden Texten auf
merksam: Zlatko POSAVAC, Načela ekspresionizma (Prinzipien des Expres
sionismus), »15 dana«, Zagreb SV111/1975, Nr. 6, SS. 21—-27. Zlatko POSA
VAC, Odjeci jntiirizma u hrvatskoj književnosti (Das Echo des Futurismus 
in der kroatischen Literatur), Odjek, Sarajevo X L/1987, Nr. 3, SS. 7—9 und 
Zlatko POSAVAC, Fran Galović ■— jedan od promotora hrvatske književno
sti 20. stoljeća (Fran Galović — einer der förderet der kroatischen Literatur 
des 20. Jahrhunderts), »15 dana«, Zagreb XXX/1987, Nr. 8. •— Für das Gebiet 
der bildenden Kunst vgl. das Referat des Autors auf dem 5. Kongreß der 
Kunsthistoriker in Zagreb am 26. 6. 1988 unter dem Titel Teorijsko-histo- 
riografska problematizacija hrvatske likovne umjetnosti na razmeđu 19. i 
20. stoljeća (Theoretisch-historiographische Problematisierung der kroati
schen bildenden Kunst um die Wende des 19. zum 20. Jahrhundert), »Pe
ristil« (Sammelband), Zagreb XXXII/1988—89, Nr. 31—32, SS. 45—50.
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der Subjektivität des ästhetischen, die Kom ponente des Psychologis
mus, die Ästhetik der Einfühlung und des Erlebens in der K ultur Kro
atiens in der ersten Hälfte des 20. Jahrhunderts eine bedeutende, sogar 
wichtige und teilweise — wie man sagen kann — nicht rundum  glück
liche und fruchtbare Rolle gespielt.60 Bislang ist es nicht möglich, zu
verlässig zu sagen, wieviel dabei auf die Rezeption von Bazalas Ideen 
entfällt; umsomehr, als Bazala in späteren Jahrzehnten hier und da in 
diesem oder jenem Sinn einige seiner ästhetischen und — so will es 
scheinen — wenn dies von ästhetisch-theoretischer Relevanz sein kann, 
auch seiner politischen Überzeugungen änderte.

Die hier vorgetragener Betrachtungen berücksichtigen natürlich, 
daß der Psychologismus, auch der ästhetische, bereits zu Beginn und 
im Laufe der ersten Hälfte des 20. Jahrhunderts k ritisiert wurde; daß 
die Resultate des modernen philosophischen Denkens, etwa seit der 
Mitte des 20. Jahrhunderts, von einer kritischen Beziehung getragen 
sind, zu einem übertrieben philosophischen und insgesamt weltanschau
lichen Anthropozentrism us, zu verabsolutisierter Subjektivität, also 
auch in der Ästhetik zu einem Subjektivism us, zur Erlebnisästhetik, 
usw. Dabei muß m ethodisch beachtet werden, daß diese Implikationen 
nicht Ziel und ausdrückliches Thema der hier durchführten  Darstel
lung von Bazalas ästhetischen Anschauungen waren. Natürlich wird die 
Präsenz der erwähnten Typs des zeitgenössischen Denkens notwendi
gerweise respektiert, um eine Verschleierung oder gar eine Verschüt
tung des Zugangs zu Albert Bazalas Ästhetik zu vermeiden bzw. um 
von vornherein mögliche Deformationen in der In terpretation  seiner 
Anschauungen auszuschalten; respektiert und berücksichtigt auch aus 
dem Grunde, damit als K ontrast noch s tärker die einstige Betonung, 
ja  Wucht von Psychologismus und Subjektivität als spezifisches Be
wußtsein von der wahren M odernität der Moderne, von der einstigen 
Auffassung der Authentizität des menschlichen Daseins und der Ge
stalt der W ahrheit zum Ausdruck kommt.

Ohne Bewußtm achung der Haupt-, Grund- und noch einiger »Ne- 
ben«-Implikationen und -Kontrapunkte bleibt nicht nur die Kenntnis 
des Thesenkorpus der kroatischen Moderne unvollständig, sondern wird 
auch die tatsächliche Zusammensetzung der S truk tu r ihres Pluralismus 
nicht deutlich, den u.a. Bazalas Anteil m it aufbaut und aus dem heraus 
Bazalas Anteil — um es noch einm al zu sagen — einzug und allein auch 
zu verstehen ist. Und dieser Anteil ist nach den erfolgten Erörterun
gen unseres Erachtens unbestritten : obwohl e r der Gruppierung der 
»Alten« angehörte, w irkte er aktiv auch bei der Form ulierung gerade 
des ästhetischen Geschehens der M oderne mit. Ihm  dies abzusprechen

60 Vgl. Z.latko POSAVAC, U susret psihologizmu Moderne (Auf dem Weg 
zum ästhetischen Psvchologismus der Moderne), Prilozi za istraživanje hr
vatske filozofske baštine, Zagreb XV/1989, Nr. 29—30, besonders Kap. 4, 
SS. 40—40. . ^
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wegen der völlig unpräzisen Bezeichnung dei' »Allen« käme der Aber
kennung der Bedeutung von Bazalas Anschauungen gleich, weil er — 
sagen w ir — Croce oder Bergson nicht folgte. Denn ebenso wie die Wer- 
wendung der Generationsbezeichnung zu interpretatorischen Zwecken 
unzureichend ist, so ist auch der Vorwurf der Unverhältnism äßigkeit ge
genüber später berühm ten Namen unangemessen: Croces berühm te 
Ästhetik, die wirklich historisch lediglich die Jahrhundertw ende vom
19. zum 20. Jahrhundert kennzeichnet, gewann ihre Einfluß, und zwar, 
wie w ir wissen, sehr großen Einfluß, erst in späteren Jahrzehnten, 
während Bergsons Hauptw erk Revolution creatrice — neben seiner 
Abhandlung Le rire, die sich großer Beliebtheit erfreute — erst 1907 
erschien, also ein Jahr nach Bazalas Abhandlung O um jetnosti (Über 
die Kunst.61

Trotz möglicher und unm öglicher Einwände, trotz der Unterschie
de ln der Position (oder gerade wegen ihnen) muß deshalb der junge 
Bazala — und w ir sind überzeugt, daß das hier hinlänglich mit Argu
m enten belegt w urde — wie im übrigen auch Ljudevit Dvorniković in 
seinen späteren Jahren, G juro Arnold und Iso Kršnjavi zusamm en mit 
einem Ivo Pilar und anderen, in Zukunft als authentische und keines
wegs weniger bedeutende theoretisch-ästhetische Stim m e der kroati
schen Moderne gelten. N atürlich nicht in einer nur isolationistischen 
Bedeutung der Theorie. Denn es liegt auf der Hand, daß die folgende 
Schlußfolgerung nicht nur erlaubt, sondern auch notwendig ist: in der 
vorliegenden Darstellung und in Analysen sowohl des Problemkomple
xes der Beziehungen zwischen Nation und Kunst als auch der grund
legenden theoretischen Schicht von Subjektivism us und Psychologis
mus hat sich uns, dessen sind w ir sicher, ein historischer Raum, ein 
W ertehorizont von Bazalas ästhetischen Abhandlungen aufgetan, die mit 
der Aktualität ih rer Thesen, ihrer Orientierung und ihrem theoretischen 
Rang dem authentischen europäischen Kontext der Wende vorn 19. zum
20. Jahrhundert angehören.

ÜBERSETZT VON KSEN1JA 1V1R

61 Croce begann erst 1898 mit der Niederschrift seiner Ästhetik, die 
dann 1902 in Druck erschien. Bergsons Abhandlung Le rire wurde 1900 ver
öffentlicht und erlebte bis 1925 24 Ausgaben! Angaben nach ZIEGENFUSS, 
Werner, Philosophen-Lexikon Handwörterbuch tier Philosophie nach Perso
nen, Bd. 1, A—K, Berlin 1949, S. 113 und S. 211.
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ESTETIČKl NAZORI ALBERTA BAZALE U DOBA HRVATSKE
.MODERNE

Sažetak

Autor polazi od historiografske konstatacije kako se na razmeđu 19. i 20. 
stoljeća oblikuje specifično strukturirano razdoblje što ga, između ostalog, 
za područje umjetnosti karakterizira pluralizam »izama«. Riječ je o inter
valu od otprilike 1890. do zaključno oko 1910, koje hrvatska kulturna, a 
osobito književna povijest izvorno i opravdano naziva Moderna. U toj epo
hi početkom 20. stoljeća svojim radovima kao aktivni sudionik djeluje mla
di Albert Bazala.

Autor smatra da su za Bazalin estetički koncept, no i za njegov udio u 
javnom djelovanju, navlastito relevantne dvije rasprave: polemička »Mo
derni« i narodna književnost 1904, te pretežno teorijska O umjetnosti 1906. 
U spisu iz 1904. Bazala prigovara modernistima neopravdano udaljavanje 
od nacionalnog karaktera umjetnosti, čime je ušao u važne probleme koji 
su s mnogim drugim tad izbijali u prvi plan pobuđujući trajno živo zani
manje sve do danas. Upozoravajući na neke puke nesporazume u shvaća
njima što ih zastupahu modernisti, kao i, po Bazalinu mišljenju, na pre- 
tjeranost njihova zahtjeva apsolutne slobode stvaranja, bez obzira čak i 
na etičke norme, Bazala identificira odjeke Nietzscheove filozofije kao idej
nu pozadinu Moderne, što je od izuzetne važnosti za naknadne interpreta- 
tivne pristupe. U traktatu O umjetnosti Bazala sasvim u duhu Moderne pro
vodi obrat od tzv. »objektivne« u »subjektivnu« estetiku. Subjektivnost Ba
zala poima psihologistički uvodeći u hrvatsku estetiku doktrinu Einfühlungs
theorie. Psihologizam je tu etabliran kao modernost.

Projicirajući Bazaline nazore u europski kontekst autor ilustrira njihov 
povijesno-relevantan aktualitet paralelama s nekad glasno dominantnim te
zama Worringera, Volkelta, Jerusalema i Simmela. Iz svega navedenog sli
jedi zaključak: iako je mladi Bazala u sukobu »mladih« i »starih« bio pro
tiv modernista na strani »starih«, ipak je u dvije svoje ovdje razmatrane 
estetičke rasprave, a posebice onoj O umjetnosti, na teorijskoj razini je
dan od legitimnih eksplikatora i tumača bitnih teza Moderne, zapravo teo
retičar Moderne.
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Franjo Ženko, ARISTOTELIANISM FROM PETRIĆ TO BOŠKOVIĆ 
ESSAYS O N O LDER CROATIAN PHILOSOPHY, Globus,
Zagreb 1983.

The knowledge of the history of philosophy of one’s own nation seems 
to be the essential component of philosophical thinking in these post-Ro- 
mantic days. This history, in order to be revealed in all its topicality, either 
as a challenge to assume a critical attitude, or as a stimulus to follow its 
motives must, first of all be available. Despite the awareness, however, of 
the importance on the careful work on the introduction to the Croatian 
philosophical heritage,' which has developed rather recently, we are still 
getting acquainted with it slowly and fragmentarily. For all that has become 
known owing to the efforts of the Department of the History of Philosophy, 
we can not judge the extent to which this knowledge has become crucial 
for contemporary thinking in this country. Regardless of that, it has become 
increasingly evident that research which has been undertaken at the De
partment of the History of Philosophy requires such methodological delibe
ration and systematical information on the present state of the art in the 
exploration of the history of philosophy in this country, that it can not re
main without influence on its philosophy.

The book by Franjo Ženko is a thematically related collection of his 
contributions to periodicals, related exclusively to the period of Croatian 
philosophy preceeding the Croatian National Revival, and it deals with the 
fate of Aristotelianism in this country. In his Introduction the author in
forms us about the reasons why we can not except »works containing more 
general conclusions« in nearer future, and why the research he has under
taken is only in the function of establishing the prerequisite conditions ne
cessary for synoptic works about the presence of the main directions in 
classical philosophy of this country. Aristotelianism appears here first as 
the object of Petrie’s radical criticism, and then under the aspect of the 
doctrinarv transformation of physics as a subject of instruction in the first 
public institution of higher education in this country.

The first four articles are dedicated to Franjo Petrić. They survey his 
life and work in the light of his basic motive, namely the overcoming of 
Aristotelianism in »the context of the spiritual agitation in the troubled 1

1 Sec F ran jo  M arkovic's R ectorial Speech rep rin ted  in Prilozi za is traž ivan je  h rva tske  
filozofske b aštine  (C ontributions fo r the exp loration  of C roatian  Philosophical H eritage) Za
greb , 1—2/1975. p. 273.
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sixteenth century«. Petrie triest ot identity the need for a general spiritual 
revival in its very' roots, which he sees in the fact that Christianity had 
adopted a philosophy which is essentially naturalistic and atheist, namely, 
that of Aristotle, which had caused the extreme spiritual stagnation, so that 
he outlines a programme of the revival of philosophy on the basis of Plato’s 
doctrine which is congenial to Christianity. By the revival of philosophy he 
wants to reach the prerequisite for the revival of spiritual life in general. 
He will insist, accordingly, on the further removal of the origins of philo
sophy to Ethiopian, Egyptian and Chaldean sages and thus, according to 
Zenko, he will contribute to a more precise reconstruction of the genesis 
of philosophy.

The second article, together with the analysis of the Renaissance the- 
matical context of the treatise Ten Dialogues on History develops some of 
the questions which are relevant to contemporary historiography as well. 
Since Petrie is more austere with regard the sources than Humanist histo
riographers and Renaissance theoreticians of historiography, he seems to 
be closer to contemporary scientific and critical historiography. In addi
tion to this, he tries to discover that which makes the historical understan
ding possible, entering thus, in a way, into the problem of historicity. For 
all the thematical links with contemporary historiography and philoso
phy, it is not possible to prove by documentary evidence that any of these 
have developed owing to his influence. Such as they appear in Dialogues 
they point to some of his motives, inter alia, to his intention to establish 
historiography as »a strict science«.

The third article is: »Petrie’s criticism of (classical) rhetoric«. In this 
discussion he confronts the idea of historical openness to the principle of 
imitation, to »this cult of classical rhetoric«, trying to destroy rhetoric as 
an art and discipline from within. Because of the fact that he is trying to 
find his way towards the new philosophical-scientific spirit, he requires that 
the art of rhetoric should be the perfect knowledge of all the causes of 
things it discusses.

The last article on Petrie is dedicated to the object and method of Pan- 
archia. As a whole, it is an attempt to secure a more adequate position for 
the interpretation of Petrie’s philosophical-theological intent, than that pre
sented by earlier commentators, e.g. P. 0. Kristeller. Since the real object 
of Panarchia is »the first and only origin« and not »the first principles of 
things«, it is by no means a »natural philosophy or cosmology«. Zenko points 
in the end to Petrie’s initiative which consisted in the intention to »re-es
tablish the tradition of the interpenetration of philosophical and religious 
spirit which had been abolished by the rationalism of decadent scholasti
cism by »reforming« philosophy as onto-theology« (72—73). The starting-point 
of this »first philosophy« or »philosophical theology« is the conceptual pair 
»one-many«, which should replace the Aristotelian one of »moved-the mo
ver«. It is thus as late as in Panarchia that he offered an original antithesis 
to peripatetic metaphysics, in which we can discern Petrie’s positive poten
tial.

The essay on the natural-scientific research of M. A. Dominis is an in
teresting analysis of the gnoseological and methodological situation at the 
end of the sixteenth and the beginning of the seventeenth century in which 
the spirit, principles and methods of modern natural science were formed. 
It is interesting because Dominis was one of those who started from Aristo-
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telian philosophy' and participated as such in the new kind of natural-sci
entific research. When applied to people like Dominis, the thesis on »pro
gressive« Platonists and »reactionary« Aristotelians certainly loses its per
suasive power. Zenko discusses two treatises by Dominis: namely, O zraka
ma vida i svjetlosti u lećama i dugi (On the Rays of Sight and Light in the 
Lenses and in the Rainbow) (1611) and Eurip ili nauka o plimi i oseki (Eu- 
rip or the science of the Tides) (1624) from the point of view of their method. 
It is especially prominent in his treatise on the rainbow where he characte
ristically lingers at the point where he explains the colours of the rainbow, 
not because of the obstacles presented by the scholastic-philosophical au
thority of Aristotle, but because to him, as well as to the whole classical 
way of thinking, the experience of macroscopic observation is the only and 
final authority. Nevertheless, an important step forward has been made with 
regard to the scientific-cumulative contribution from the methodological 
point of view by the fact that in his »special physics« he does not resort 
to theological method.

»The Fate of Aristotclianism in Natural Philosophy at Neoacademia Za- 
grabiensis 1669—1773« is the central text in this book representing in many 
respects a discovery on how and when the crucial caesura in natural-phi
losophical thinking occurred in this country. This ambitious study offers 
specific evidence that the decision to adopt a different methodological ori
entation from that which insists only on the important isolated names and 
works of definite importance for the world philosophy, has been correct. By 
taking the category of philosophical life to detect the object of the histo
riography of national philosophy, he successfully proved that »focal points 
of such life had a continuous existence in this country« (17). This life in 
northern Croatia becomes the object of research here insofar as it is rela
ted to Neoacademia Zagrabicnsis. Zenko first presents the system of Jesuit 
studies of philosophy and the place of physics within it, referring to Ratio 
studiorum, the constitution of the Jesuit teaching system as a whole. Phy
sics, accordingly, was to be taught as it used to be done by teachers of high 
scholasticism: by joint reading and interpretation of the prescribed Aristo
tle's text. The second part of the study analyzes the logical structure of scho
lastic physics. The character of physics as a teaching subject in the 1660’s is 
revealed by the work Philosophia peripatetica by Franjo Jambrehović, espe
cially by its largest, central part entitled Physica. The analysis shows that it 
was of an evidently classical philosophical character, and its thematic struc
ture reveals evidently its fidelity to scholastic-Aristotelian tradition. Even 
here, however, characteristics can be discerned which will contribute to the 
corrosion of the peripatetic doctrinarv corpus: first, it starts from the thing 
itself and not from Aristotle’s texts; second, eclecticism, which means here
the effort to regard critically also the earlier ways of formulating problems
and their solutions. Francis Suarez had a considerable influence on the de
velopment of these characteristics in Jesuit schools. It has been proved
that they facilitated the penetration of new physical theories into the in-
sti'uction an Jesuit academies. The penetration of new views into the Za
greb Academy occurred, as proved by polemics and thesauri, before the de
cree of Maria Theresa (1752) reforming the Jesuit type of the three-year 
study of philosophy and dividing physics into general and special. Zenko 
analyzes in detail the polemics between Antun Terzij and Luka Bakranin, 
who were teachers at the time, concerning the ontological status of acciden
ce with regard to transubstantiation, showing in as early as 1726 the pene
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tration of Cartesianism to Neoacademia. The liveliness of the Zagreb intel
lectual circles of the time was encouraged by those individuals who decli
ned from doctrina communis and advocated modem solutions. A good ex
ample of the fact that »the crisis of European consciousness« (Paul Hazard) 
affected Zagreb milieu as well are the theasury from 1758, dating therefore 
from the first years of the crucial period (defended by Adam Mikulić un
der the patronage of Kazimir Bedeković), and from 1771 (defended by Fra
njo Županić under the patronage of Franjo Volković). No thesis is related 
any more to the first principles of bodies. The last chapters of the study 
demonstrate how physics definitely lost its classical philosophical character, 
which meant the discrediting of Aristotle in this country. An important re
sult of Zenko’s research is certainly the fact that »the abandoning of the 
»discredited« Aristotelianism as a teaching subject was started and finished 
by Jesuit teachers themselves . . .« (131).

The last text in the book deals with the reception of Bošković's ideas 
at Neoacademia Zagrabiensis in the eighteenth century. It is really an in
teresting attempt to reach some more reliable indication on the real cour
se of this reception on the basis of extremely scarce evidence, but using a 
very subtle methodology. The research of this type is a prerequisite for a 
possible reconstruction of the interweaving of that which was being crea
ted as »the philosophy of this country«. For the time being it seems that 
we can speak of continuity only in the sense of participation in great streams 
of philosophical thinking. In a historiographicallv correct and methodolo
gically modern way Zenko has elaborated those aspects of »Aristotelianism« 
in this country which he has chosen for his subject. In this way we can 
get acquainted basically with all that which could become our heritage. Its 
real adoption — if possible at all — is still a task which remains to be ac
complished.

IVAN NOVAKOVIĆ 

TRANSLATED BY LELIJA SOCANAC

Zlatko Posavac, AESTHETICS IN CROATIA, Istraživanja i studije. 
(Researches and Studies), Nakladni zavod MH, Zagreb, 1986, 305 p.

Having in mind the results of the years of research of this author in 
an effort to mark the fundamental theoretical conceptions of Croatian art 
and to gain insight into the history of aesthetic philosophical reflection, as 
well as his critical portraits (the studies of Haler, Sladović, Macun), and in
terpretations of the phenomena belonging to the cultural history of this 
country and its periods, we shall examine the book by Zlatko Posavac which 
has been recently published (in the series Studije, monografije, kritike (Stu
dies, monographs, criticism), by »Nakladni Zavod MH«), We should say that 
in its basic orientation, structure and character it does not aim to be a chro
nology of ideas and thinkers belonging to the aesthetic tradition of this coun
try, but a view of historical proportions in its presented selection of some

Ivan Novaković
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the key themes of the historiography of Croatian aesthetics. In his interpre
tative starting-point with respect to the creative reconstruction of the corpus 
of aesthetic views, the author adhered to the principle of openness, i.e. the 
problematic relevance of aesthetic phenomena. Pointing out the function 
of cultural-historical and aesthetic interpretations in the creation of a world- 
-view, the author in his review of text-critical studies gives his own contri
bution to the filling up of gaps, together with his unannounced historio
graphic task: to bring us closer to this aesthetic reality as a manifold totality 
of cultural-historical materials through aesthetic fragments. By drawing our 
attention to the fact that his explorations and studies mark the problems 
rather than give a complete picture and critical synthesis, collecting and 
examining documents of aesthetic reflection which have been neglected in 
many respects so far, the author primarily enables us to gain insight into 
the richess and variety of doctrines and problems.

The author’s main concern as a proficient reader and critical thinker 
is »to recognize the authentic processes in the historical developments wit
hin the Croatian cultural history« and »to gain a clearer insight into the 
historical reality and historical fate of the culture we live with« (p. 148). 
Avoiding any exaggeration and overstatement the author’s explorations ha
ve been undertaken with the motive of founding the history of Croatian 
aesthetics »without unnecessary pessimism, but also without illusions and 
mystification that we are equal to Europe and the world« (p. 8). In the pro
duction of explorations of literary-historical and cultural-historical problems 
which has been rather small so far, we are faced with the fact of the non
existence of a more systematic program of the exploration of aesthetics in 
Croatia. In this sense, the task which has been set down and gradually fol
lowed by the author, has resulted in new cultural-historical conceptions for 
a more adequate interpretation of political and cultural history as shown 
by texts which have been collected in this book. They frequently have the 
character of monograph analyses, enriched by extensive references to au
thors, critically elaborated and well documented.

In their contribution to the historiography of Croatian culture and of 
individual branches of art, the studies of Z. Posavac, as a result of the years 
of his research, as he points out in the foreword to the book, are »without 
a precedent and preliminarie« and are in this sense »ground-breaking in 
character«. In order to fill the complete lack of historical insight into the 
state of theoretical understanding of Croatian art, through a methodologi
cally' modified approach to the factualistically exact materials, to a corpus 
of aesthetic views, the author discovers new possibilities of understanding 
of all the complexities of the inception and genesis, as well of the impor
tance of individual theoretical contributions. Using modem linguistic inter
pretations, as well as text-critical studies of scholars from this country and 
abroad, the author extendes the horizon of his research, especially pointing 
out the need to shift the chronological boundaries which have been esta
blished and accepted by traditional literary historians. With his conception 
of the need of a different approach to the problem of periodization, oppo
sing the arbitrariness in the denomination of periods, inadequate interpre
tations and mistakes resulting from unambiguous parallelism between cul
tural and political history, and espousing new historical truths, as well as 
the need to reconsider the historical assignation of stylistic formations, the 
author adhers to the well-founded judgements of periods, styles, individuals
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and circles. The identifications of aesthetic awareness and reflection wit
hin the history of Croatian culture contribute in this context to the essen
tial task of gaining a more complete insight into some of the periods and 
their styles. Without neglecting individual and rare contributions and rele
vant surveys of the history of individual arts, and the verified statements 
which can be used as a starting-point in the understanding of phenomena 
and importance of historical changes in aesthetic reflections, their content 
and meaning, the author contemplates the specific quality of such a task.

Thus the considerations of aesthetic views of individual periods, with 
all the unevenness in their elaboration and on the level of their exploration, 
will retain the necessary critical discernment and above all Ihe openness 
for a creative reconstruction owing to the author’s approach. Thus, for in
stance, when the point in question is the author’s relationship to the medie
val heritage and to constitutive terms of reference with regard to medieval 
art, the author’s concern is not »the elaboration or a final draft for the 
history of aesthetics of the Middle Ages« (p. 19). With a short survey of me
dieval aesthetic theses contained in the texts written in the vernacular, as 
well as of conceptions of art, of the function of the book and literature, of 
medieval encyclopedias of knowledge, of works, miscellanies, and cultural 
circles, the author follows the continuity of Croatian cultural history through 
its associated questions about the aesthetic horizon and cultural influences. 
Furthermore, the fragmentary incorporation of aesthetic ideas in the works 
of Renaissance authors gives us an idea of the dimensions of Renaissance 
thought, of terminological and lexicographical conceptual standards, of the 
spheres of interpretation and influence, of reception, in brief, of all the 
complexity and multiplicity of the Renaissance period in Croatia, as well 
as of the problematically open questions of historiographical regionaliza
tion, typological differentations and finally the elements for an integral re
view of Croatian aesthetics which will have to be worked out. Perceiving 
the methodological problems in the approach to the study of the complexes 
of Croatian aesthetic thought, both in his studies of medieval and Renais
sance aesthetics, the author limits himself methodologically to the fragments 
written in the vernacular, interpreting some of the culturological details 
from their traditional angle, as well as the reasons of theoretical limitations 
which have been neglected or which have not been perceived so far, or less- 
known components (c.g. Lucie’s aesthetics), taking into account the histo
rical perspective of the developed theoretical reflection (e.g. the Baroque 
kajkavian prose).

Exploring the aesthetico-stylisticallv integral formation of the Romantic 
Classicism, or to be more precise its contribution to the 18th century aes
thetics, and referring to the historical content and meaning of this period 
characterized by a coherent structure with its specific qualities, discovering 
some of the authors who have been overlooked and neglected so far in the 
cultural and literary historiography of this country as well as the roles of 
the circles such as those of Slavonia, Dubrovnik and Rome, the author em
phasized the creative aspects of the period (from R. Kunić to B. and Ch. 
Stay) and carried out stylistic-thematical analyses of the complexes both of 
the theory and practice of art (for instance the historical importance of the 
most beautiful treatises expounding Neo-Classical doctrine by Ch. Stay.) On 
the basis of critically deepened analyses, the author was able to form the 
conclusion which is rather committing, about »the participation of this coun
try in the intellectual developments of the age, which was by no means pro
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vincial«. According to the author, »we still do not have interpretations which 
are historically and aesthetically founded« (p. 136) concerning this period. 
The author also concludes that this country was not historically »late« as 
it used to be claimed. Finally, the author’s diagnosis is unambiguously harsh 
in this respect: he states that »we are late in recognizing their age and in
cluding their work and their ideas into the active cultural-historical cor
pus« (p. 136).

Studies concerning theater and the aesthetics of Croatian playwrights, 
as a paradigm of the Classicist poetics, are in the focus of the author’s in
terest. This area has recently received its scientifically founded analyses 
which the author uses in his research. The exposition of the aesthetic views 
of literary playwrights, either on the basis of their dramatic texts or from 
indirect sources, and frequently also of their role and influence upon the 
artistic and the aesthetic as a whole, together with the opening of new vis
tas, make the author’s work, in addition to its being theoretically and phi
losophically well-founded, also a useful tool, an informative manual. Atten
tion has been drawn to numerous new aspects of the meaning of some 
works (e.g. of A. Starčević who inaugurated new conceptual structures, po
litical and intellectual positions, and is important for the interpenetration 
of tradition and modernity in Croatia, or to aspects of the work of some 
aestheticians of music like P. Stoos or F. Kuhač), or their work has been 
reconsidered on the basis of the exploration of some of their views which 
have not been taken into account by the historiography in this country 
so far.

Referring to the unnaturalness of usual divisions, such as the introduc
tion of delimitations between more recent and older cultural history, and 
to the inappropriateness of certain terms (e.g. the Croatian Illyrian Move
ment as a style or aesthetic conception), the author points to the fictitious
ness and artificiality of such delimitations in the explorations which have 
been undertaken so far (e.g. differences of opinion concerning the term »Ro
manticism«).

The author, on the contrary, supports those tenets of contemporary li
terary theories which point out the contiguity of style-generating features, 
namely the concepts of Classicism and Romanticism, the Illyrian Movement 
and Realism.

By qualifying historically the period at the end of the 18th and the be
ginning of the nineteenth century as the Romantic Classicism marking the 
end of the centuries of European traditions, the author collects diverse phe
nomena and divergent tendencies in the Croatian cultural history' under 
the common denominator of historical synonymes within which the art of 
the theatre should be treated by means of the same criteria as aesthetics.

The author’s interpretations of Croatian Literary Modernism, for instan
ce, as well as of the trends in thentieth century art, of the heterogenity 
of their attitudes, wishes and orientations, and of the individuals who occu
pied a prominent position from the historical and aesthetic point of view, 
represent theoretically and philosophically founded judgements of the com
plex reality at the turn of the century, with wide objections to correspon
ding European developments. This does not prevent the author from poin
ting out also the other, indigenous components of the historical reality of 
this country as in the author’s opinion, just »the outlines of individual cri
tical co-ordinates and the most necessary marks of the orientation of our
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judgement« (p. 196). By the insight into aesthetic doctrines and their intel
lectual, philosophical structure, the author’s intention has evidently been to 
diminish the contradictions and obscurity of the periods characterized by 
the specific quality of the media production (radio, film, comic strip, tele
vision), and finally, to deal with the themes of the fate of art in the modern 
world, of its problematic quality and crisis, in one word, of aesthetic steri
lity (as shown by M. Krleža whose work the author discusses in a separate 
chapter).

The efforts of Zlatko Posavac to explore the aesthetic thought in Croa
tia and its constituted historical development, his approach to theoretical 
organization of the phenomenon of the aesthetic, is appropriate to the con
ception of the development of the reflection on the character of art. We are 
aware of the range of the problems that have been outlined, and by the very 
evaluation of aesthetic problems as a whole a wide area has been opened 
to modern thinking.

The actual key problems of the life of art and its relation to the actual 
developments of the intellectual situation of the age as a whole have been 
set down in such a way as to point to the inexhaustibility of aesthetic pro
blems. Having been given this survey, philosophically problematized and 
manifoldly incentive primarily, though not only, to the philosopher-aesthe- 
tician, the task to search for the historical questioning of the indigenous 
heritage of this country has been promoted by its complementary pair: na
mely, to reach the prerequisite for our own deliberation, i.e. the moderniza
tion of the aesthetic problems through the relationship towards the under
standing of our precedents. On the level of the advanced results of the histo
ries of individual arts today, as well as of aesthetics and methodology of 
criticism which are more appropriate to estimate the importance of a con
tribution, but also of the limits and delusions inherent in certain positions, 
the author’s work contributes to the understanding of the structure of the 
aesthetic history of Croatia and of the intellectual history in general. Thence 
the author’s efforts to find those points of orientation which are indispen
sable in the new conception of historical delimitations and of the division 
of individual fields of art. Within this framework all the associated pheno
mena in the artistic creation and experience, forms and contents with res
pect to their value, the source and reception, polvsemantically understood 
in the optics of the author’s considerations, acquire their meaning within 
(he horizon of philosophical interest, its relevance and scope. Especially 
prominent is the importance of the works representing a message to us, 
retaining those constant qualities in thinking to which this survey can ser
ve as a reliable guide.

LJERKA SCH1FFLER 

TRANSLATED BY LELUA SOCANAC

Ljerka Schiffler
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Damir Barbarić: THE PHILOSOPHY OF ANDRIJA D0R0T1C, 
The Department of the History of Philosophy, The University of 
Zagreb Institute for Historical Sciences, Zagreb, 1987.

The manuscripts of Andrija Dorotić (1761—18371, preserved at the Fran
ciscan monasteries in Makarska and Sumartin, contain more than 4250 pa
ges dealing with various disciplines and subjects: physics, logic, psychology, 
theology, ethics, metaphysics, mathematics, rhetoric . . .  Moreover, in 1795 Do
rotić published a short essay entitled Philosophicum specimen de homine 
in Venice.

Barbaric’s monograph dealing with this ample philosophical heritage 
is divided into three parts. The first part describes the present state of the 
preserved manuscripts and discusses their authenticity. The second part Bar
baric endeavours to decipher »the internal centre« (comp. p. 172) of the who
le of Dorotić’s philosophical thinking.

In this survey we shall confine ourselves to the philosophical content 
of Dorotić's manuscripts and expound it in accordance with Barbaric’s di
vision into basic problematic and disciplinary complexes. After that we shall 
also expound the basic characteristics of Barbaric’s interpretation.

1. Dorotic’s ontology is under the influence of school metaphysics of 
the so-called German Enlightenment. His direct support was certainly the 
ontology of M. F. Ch. Baumeister, whose work Institutiones Metaphysicae 
complectentes Ontologiam, Cosmologiam, Psychologiam, Theologiam denique 
Naturalem, Methodo Wolffi adornatae has been found among the books 
which had belonged to Dorotić: »A comparison of Baumeister’s ontology with 
that of Dorotić points to an almost complete correspondence in the struc
ture of tenets and argumentation.« (p. 174). Barbarić therefore concludes 
»that ontology is not his (i.e. Dorotić’s) genuine and distinctive interest.« 
(p. 173).

However, »in looking for the internal centre and delineating the con
tours of the whole« (comp. p. 172) of Dorotić’s philosophy, Barbarić returns 
in the first place exactly to the first two principles of Dorotić’s ontology 
— namely, to the principle of contradiction and to the principle of suffi
cient reason.

Dorotić, namely, distinguishes between accidental and necessary truths. 
Accidental truths are those which may and may not be. Their first principle 
is the principle of sufficient reason. Necessary truths, on the other hand 
are such that they can not be otherwise and their essential principle is the 
principle of contradiction. The principle of contradiction is at the same time 
the first principle of our cognition. Eliminate it, and we have eliminated 
any possible certainty. Furthermore, from the principle of contradiction it 
follows: »first, each being enjoys (gaudet) its essence; and second, no being 
can dismiss (amittere) its essence.« (p. 89). In other words: »essences of 
beings are absolutely necessary, inalterable and eternal.« (p. 89). The prin
ciple of sufficient reason, on the other hand, relative to the being and chan
ge of beings, does not contribute anything essentially new. In other words: 
»Being and change remain something merely accidental, something that su
pervenes only secondarily to that which is identical to itself and therefore 
to necessary, eternal and unchangeable essences.« (p. 194).
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This »spirit of essentia] static quality, i.e. of unchangeability of every
thing« (comp. p. 194) present in Dorotic's ontology, is the first and essen
tial element which Barbaric points out in his interpretation of the whole of 
Dorotić’s philosophy. He therefore ends his discussion of Dorolić’s onto
logy by stating: »it was precisely this unprobed ontology that offered (to 
Dorotić) a basic support in the founding and development of other sciences, 
especially ethics and physics.« (p. 176).

On the one hand, therefore, we encounter this unprobed quality, while 
on the other, the centrality of ontology with regard to Dorotić’s philosophi
cal thinking as a whole.

2. Dorotić’s physics  was written within the context of seventeenth and 
eighteenth century physical theories, with the only exception of the tradi
tional doctrine of the four causes. All the rest is, from the point of view 
of the history of philosophy, completely close to Decartes or Newton, and 
most of all to Gassendi with whom Dorotić shares his essential doctrine, na
mely — physical atomism.

In keeping with his interpretation, Barbarić sees the statical quality 
as the basis of Dorotić’s physics, which he endeavors to corroborate with 
its first axiom, which is: that something does not proceed from nothing, 
as well as with Dorotić’s doctrine on inertia, which would correspond to 
»the essential unchangeability of the essences of beings, ascertained in on
tology«; (p. 194); and finally, with his doctrine on the un-procreativeness 
and imperishableness of the first matter, according to which all changes 
are actually merely changes in the composition of its atoms, being therefore 
unessential.

3. Theological and ethical problems.  According to Barbarić’s interpre
tation, the two main attributes of this problematic-disciplinary complex are 
metaphysical voluntarism and intellectualism.

The metaphysical voluntarism  — Dorotić in his definition of freedom 
emphasizes both the will-power to resist external compulsion and its power 
to resist its own nature.  In this sense freedom would possess the power 
to dismiss its own nature and thus transgress the limit of unchangeability 
and eternity as set down in ontology. Furthermore, conceived in this way, 
freedom would find itself at the point of transition from the unchangeable 
and eternal into the changeable and temporary, namely, at the point of the 
birth and becoming of all creation. In other words, with his definition of 
freedom Dorotić does not only step beyond the above mentioned spirit of 
the essential static quality, i.e. unchangeability of all, but he adds to it a 
metaphysical dimension. Barbarić therefore recognizes it as »a reversal to
wards a specific metaphysical voluntarism.« tp. 177). This reversal is the 
second basic element of Barbarić’s interpretation.

Intellectualism  — Dorotić’s metaphysical voluntarism, consequently ro
oted in theological and ethical considerations, had been stopped, however, 
by his clear commitment to the primacy of reason over will, on account 
of which there is »almost no word« about freedom in Dorotić’s ethics. Eve
rything is directed towards the obedience to law. Natural law, implanted 
in people on their creation from nothing, is of the same kind as their rea
sonable nature and is, together with it, eternal and unchangeable.« (p. 178).

Consequently, with respect to ontology, we encounter on the one hand a 
radically new element of metaphysical voluntarism, while on the other we
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come across the repeated element of the static quality and unchangeability 
in the form of intcllectualism.

To these two elements Barbaric will add another one manifested »pri
marily in the principled transphvsical and transontolouical agnosticism« 
(p. 199).

Namely, Dorotić teaches that we can not understand the essence of phy
sical body, expounding his doctrine in terms of ontology and cognitive 
theory.

In terms of ontology, »the inner nature and essence of physical body 
should not be placed within any of its attributes we have come to know so 
far.« (p. 138). Namely, if extension were its essence — as claimed by Des
cartes — we could not distinguish it from mathematical bodies, whereas 
the essence of physical body must make it different from other beings. It 
also has to be the source of the rest of its attributes. To that extent Gassen
di is wrong as well in considering solidity to be the essence of physical bo
dy. Solidity, namely, will not result in weight, inertia or attraction, which 
are all attributes of physical body. In addition to that, there is no other 
attribute which could fulfill both these conditions so that we could consi
der it to be its essence.

In terms of cognitive theory: »we can not discover, or even hope to dis
cover in far future, anything in the inside of the body.« (p. 137—138). Actu
ally, we know nothing about bodies »except that which we can observe 
(conspicimus) with our senses« (p. 137). To that extent, with regard to them, 
we are not familiar with »any effect which has not been detected (detectus) 
by means of experience or observation (observatione),« (p. 137). Even that 
which we know about bodies is very obscure (valde obscure).« (p. 137).

Therefore: »the essence of body generally speaking should be placed in 
that which is concealed and uncertain.« (p. 152).

4. The theory of cognition — the subject under discussion are actually 
the themes and problems which are close to us from the point of view of 
the history of philosophy (though not with respect to scientific disciplines), 
namely the problem of the nature and origin of ideas, the problem of in
nate ideas, the problem of unity of soul and body, the problem of the Carte
sian doubt . . .  In addition to physics, these problems are certainly in the 
focus of Dorotić’s interest.

Dorotić is a proponent of dualism. On the one hand the understanding 
of the external world by means of the senses as the direct or indirect ori
gin of all our ideas. On the other hand, the inner sense (close in its defi
nition to Descartes' cogito), intellection and intuition as the basis of me
taphysical truth.

Barbaric’s opinion about these Dorotić’s considerations is: »In no other 
aspect has he been so modern, so deeply immersed into the most decisive 
developments of his own philosophical contemporaneity whereas, on the ot
her hand, nowhere has he reached so little completeness, clarity and pro
fundity of explication.« (p. 186).

Finally, we shall isolate the essential features of Barbaric’s interpre
tation.

1. Dorotić’s philosophy has been divided into separate disciplines, each 
elaborated independently of the others. Disconnected. With regard to this 
disconnectedness, however, Dorotić is silent: »He has never explicitly posed 
either the question of the internal connectedness among principles of indi
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vidual disciplines, or of the possible integrality of his own philosophy.« (p. 
172). Thence the essential problem of Barbaric's interpretation namely, the 
problem of a possible systematic quality and integrality of Dorotić’s philo
sophy. Barbaric recognizes some designations of the systematization which 
has been started, though not finished, in the three above mentioned ele
ments.

2. The first element, namely »the spirit of the essential static quality« 
proceeds from Dorotić’s ontology and extends to physics and theological 
and ethical considerations. The second element, namely Dorotić’s metaphy
sical voluntarism, is the consequence of his definition of freedom, but does 
not extend to all of his considerations on theology and ethics, but turns up 
here and there »in short flashes« (comp. p. 195) in physics or ontology (the 
doctrine on metaphysical observation of primary matter, »the mystery of 
creation« ...). The third element, namely that of agnosticism with regard 
to the essence of physical body — is most closely related to Dorotić’s cogni
tive-theoretical, methodological and physical considerations which at the ti
me had modern attributes.

3. Finally, we should not omit Barbarić’s historico-philosophical ap
proach. Namely, Barbarić regards some problems and disciplines within the 
context of historico-philosophical traditions to which they belong: namely, 
he considers ontology within the context of school metaphysics of the so- 
•called German Enlightenment, ethics and theology within the scholastic 
context, physics and »cognitive theory« within the context of modern phy
sical, cognitive-theoretical and methodological explorations. In this respect, 
Barbarić distinguishes between Dorotić's ontological and theological-ethical 
considerations, almost completely taken over from tradition, and his noti
ceably more original and extensive physical and »cognitive-theoretical« con
siderations, on the basis of which he concludes that the latter belong to the 
centre of Dorotić’s interest. Consequently, we have on the one hand the tra
dition of scholasticism and school metaphysics of the German Enlightment 
which had been taken over rather uninventively, but in a complete form, 
while on the other we encounter a very lively interest in modern philoso
phical developments, which had, however, not been completely formulated 
and deepened (we should recall the fate of metaphysical voluntarism or of 
Dorotić’s cognitive-theoretical considerations). Thence Barbarić’s final the
sis on the historico-philosophical »essential ambiguity and internal fracture« 
(comp. p. 198) of Dorotić’s philosophical thinking which can be »characte
rized as an explicit example of a transitional form of late scholastic doctrine 
into the initial, metaphysical rationalism which had been systematized still 
only in principle (p. 199).

DARIO ŠKARICA 

TRANSLATED BY LELIJA SOCANAC

Dario Škarica
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Mihaela Girardi Karšulin, THE PHILOSOPHICAL THOUGHT 
OF FRANJO PETRIČ, The Department of the History of 
Philosophy, The University of Zagreb Institute for Historical 
Sciences, Zagreb 1987

In this book — one of the rare and therefore welcome comprehensive 
studies of the philosophy of Franjo Petrie, we can distinguish three direc
tions in interpretation followed bv the author in her approach to the pro
blem. The first is manifested in the placing of Petrie’s work in the context 
of a spiritual climate in which it was created as well as in the climate of 
corresponding Platonist and Aristotelian tendencies. The second direction 
follows Petrić’s thinking in his work Discussionum peripateticarum and his 
characterization of Aristotle’s philosophy, especially his Metaphysics. The 
third is that of the author's interpretation concentrated on the main pro
blems of the work Nova de universis philosophia which is, according to 
many interpreters, Petrić’s main work. The directions of research and the 
subject matter, systematized in this way, are divided in the book into two 
main parts: »I The Reception of Plato’s and Aristotle’s Philosophy in the 
Middle Ages and Renaissance« and »II The Philosophical Thought of Fra
njo Petrić«. We shall try to discuss the main tenets of the book in the same 
order.

Since the work of Franjo Petrie belongs to the Renaissance culture and 
philosophy, the author’s task in the first part of the book has been to the- 
matize one of the most significant aspects of the period, namely the con
flict between the authorities, Plato and Aristotle: »Petrić deals, directly or 
indirectly in all of his philosophical writings, with this question, which was 
topical in the Renaissance« (57). However, it is not a completely original 
Renaissance subject, since the process of »assimilation«, »Christianization« 
and »criticism« (13) of Plato’s and Aristotle’s philosophy started at the mo
ment when Christianity was faced with the necessary task to interpret ra
tionally the content of belief. The author points out that the first attempt 
to establish Christianity philosophically was based on the adoption of some 
of the basic tenets of Neo-Platonism, primarily because the Neo-Platonist 
tradition had existed continuously up to the abolishment of schools of phi
losophy in 529. Neo-Platonism, however, is not completely adequate for the 
philosophical interpretation of the Christian belief. The characteristic exam
ples are those of Origenes and Pseudo-Dionysius Areopagita. Origines at
tempted to adapt the Christian doctrine to the emanational system of Neo- 
-Platonism which brought him close to some gnostic theses on account of 
which he was officially rejected by the Church. Some of Areopagitas’ fol
lowers had a similar fate. The case of st. Augustine was different. His case 
shows that Neo-Platonism was acceptable for Christianity »not as ontology 
or cognitive theory, but as a theory of mysticism (21).

The Christian reception of Aristotle occurred later, which the author 
explains by the fact that the reception of Aristotle in the Antiquity was not 
so continuous as Platonism. She briefly outlines the development of Aristo- 
telianism up to st. Thomas Aquinas and W. Ockham, giving a short survey 
of Alexander of Aphrodisias, Averroes, Philoponus (with the emphasis on 
his interpretation of the object and name of Aristotle’s metaphysics, which
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is especially important with regard to Petrie) and Abaelard, and concludes 
with late scholastic nominalism.

These are the main outlines of the horizon within which Petrić’s work 
came into being. A more direct source of his philosophy is represented by 
Renaissance disputes on the relationship between the philosophy of Plato 
and Aristotle, initiated by G.G. Pletho, which M. Girardi Karšulin discusses 
in the final chapter of the first part of the book. In addition to Pletho, she 
also discusses Georgius of Trebizont, Bessarion and Pico della Mirandola.

The second part of the book is dedicated to that which, in the author's 
opinion, is one of Petrie’s cardinal problems: namely, to his anti-Aristote- 
lianism. She expresses her general standpoint in the following way: »On the 
one hand, Petrie interprets Aristotle’s philosophy as a profanation of philo
sophy, and on the other, as ’positivism’, i.e. as a philosophy which does not 
reach true philosophical problems, and he interprets it in part as . . .  plagia
rism . . . Petrić’s wish to prove that some of Aristotle’s theses are plagia
rism (i.e. false) can lead us to the conclusion that Petrie wishes to preserve 
some of the elements of Aristotle’s doctrine in order to integrate them into 
another (Neo-Platonist) tradition. This fact in itself speaks against the the
sis on Petrie’s radical anti-Aristotelianism. . .« (260). The thesis concerning 
the profanation of philosophy rests on the Petrie’s new delimitation bet
ween Aristotle’s exoteric and acroamatic writings between which, in his opi
nion, there are no differences in content; it follows that Aristotle does not 
possess any secret doctrine. Petrie is exceptionally critical with regard to 
Aristotle's logic and his ethics, his general thesis being that all which is 
of any value in Aristotle is not his work, but that of his predecessors, whe
reas only that u'hich is of no value whatever is his. The author points out 
that in all this we should not look exclusively for the negative aspects, but 
that we should also see it as an attempt to »integrate« Aristotle’s doctrine 
into the Neo-Platonist philosophy.

The central place, however, in the criticism of Aristotle in Peripatetic 
Disputes is dedicated to his Metaphysics. From a multitude of aspects analy
sed by M. Girardi Karšulin, we shall single out the two which we consider 
to be the most interesting. The first is related to the unity of Aristotle's 
science of metaphysics and the second to its tile.

According to Petrie, Aristotle’s metaphysics is not a science and it does 
not have a unique object. Between ontology, dealing with common being 
(ens commune) and theology (»Sophia«), dealing with God, there is no cor
relation: »The being as such, as the most general term, is revealed to Pe
trie as ens rationis, i.e. as the un-real being. Such un real being can not be 
the unique object of a science dealing with the object of ante-physics (Ari
stotle's wisdom) as a real and super-natural object« (261). This interpreta
tion and criticism of Aristotle indicates to Petrie the way of his own phi
losophical thinking by integrating, as we have just seen, some of the ele
ments of Aristotle’s philosophy into his own conception, one of its most 
important aspects being the postulating of the mode of cognition from the 
sensory (which is primary to us) to super-sensorv (which is primary in na
ture).

In this context M. Girardi-Karšulin also refers to some of the imme
diate reactions to Peripatetic Disputes: namely, she problematizes the po
lemics between Petrie and Theodor Angelucci and the influence of Petrić’s 
Peripatetic Disputes on Exercitationum paradoxicarum contra Aristoteleos
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by Gassendi. As to the discussion with Angelucci, she points out that » I t. . .  
reveals the fact that Petrie’s interpretation (i.e. of the object of Aristotle’s 
Metaphysics — F. G.) clashes with (peripatetic) views of the time and that 
it was felt to be new (and incorrect)« (145). With regard to Gassendi it is 
shown that he derived a great deal of his criticism of Aristotelianism from 
Petrić’s views but, under the influence of the new natural science, he offe
red a concept which was considerably different from that proposed by 
Petrie.

The author dedicates a special chapter of her book (157—172) to the 
reaction to Petrie's definition of the term ’metaphysics’ to designate Ari
stotle’s books on the first philosophy: »A late reaction. Petrie defined (again) 
as the originator of the theory of the library origin of the title Metaphysics«. 
We are dealing here with the polemics with H. Reiner who, in his articles 
published in the 1950’s1 attempted to prove, both on the basis of ancient 
commentaries and of Aristotle’s dinstinction between proteron phusei and 
proteron pros hernas that the term 'metaphysics' was not created by chan
ce, owing to the order of books in Aristotle’s library, but that it was a re
sult of Aristotle’s definition of the object of this science. He shows that Pe
trie was the first to expound the thesis on the library origin of the title 
Metaphysics. He considers, however, that he did not formulate his thesis 
completely and that it was based exclusively on historical criticism. On the 
other hand, M. Girardi Karšulin thinks that Petrić’s thesis »follows clearly 
from a definite interpretation of Aristotle’s philosophy, as well as from a 
definite understanding of what philosophy is« (170) which is clear from the 
fact that the distinction between that which is primary to us and that which 
is primary in nature has a very important role in Petrić’s work as a whole.

The author characterizes the transition towards Nova de universis philo
sophia  in the following way: »The chosen way of interpretation of Petrić’s 
philosophy, from Peripatetic D isputes  to Nova de universis philosophia, de
termines essentially also the understanding of Nova de universis philosophia, 
i.e. it indicates the possibility of interpreting Nova de universis philosophia  
primarily with regard to the method used by Petrie. Each of the four parts 
of N ova de universis philosophia  (namely, »Panaugia«, »Panarchia«, Pam- 
psychia«, »Pancosmia«) is characterized, depending on the subject it deals 
with, by a certain method. In other words, we encounter on the one hand 
the Aristotelian method — the path leading from that which is primary to 
us to that which is primary in nature — which characterizes the analysis 
of light in »Panaugia«. On the other hand, »Panarchia« and »Pampsychia« 
were written in keeping with Petrić’s own method containing the elements 
of the Aristotelian sequence from entity to cause, together with the Platonist 
ones starting from the cause of the totality of the caused. A special role 
is awarded to beings in the middle position which act as mediators, i.e. 
which participate both in the sensory and in the super-sensory world (i.e. 
soul). As to »Pancosmia«, its subtitle suggests the Platonist method (» ...m e
thodo platonica, rerum universitas, a conditore Deo deducatur«), but the 
author departs a little from this method, since the basis of his deductions 
are still the four principles: space, light, warmth and flund.

1 The a r t ie ’es in question are: »Die E nts tehung  und ursprüngliche Bedeutung des Mamens 
Metaphvsik« (ZEITSCHRIFT FÜR PHILOSOPHISCHE FORSCHUNG VIII/1954, p. 221—2371 and 
»Die Entstehung der Lehre bibliothekarischen Ursprung des Namens Metaphysik« (ZEIT
SCHRIFT FÜR PHILOSOPHISCHE FORSCHUNG IX/1955, p. 77—99).
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The last chapter of the book is dedicated to the concept of universality 
(universitas). »Petrie’s definition of philosophy as an effort to reach wis
dom, i.e. an effort to understand the universality. . .  is the essential charac
teristic of Petrie’s philosophical project which is at the same time its most 
controversial point — with regard to the traditional, Christian, dogmatically 
established relationship between reason and faith, philosophy and theolo
gy« (255), Universality is the point which both philosophy and theology ha
ve in common (»Philosophy encompasses the universal, therefore also God 
is revealed in their method —■ theology, namely, discusses the divine ex 
as the first universality«) (257), and the difference between the two sciences 
aequo (i.e. in accordance with the object and coming from it) while philo
sophy is determined, on the basis of the mentioned three methods, as »the 
study« (studium) of the way towards universality.

M. Girardi Karšulin has analysed in her book all the important aspects 
of Petrie’s philosophy. In spite of some methodological incompleteness in 
the order of presentation and the organization of the text (the transition 
from the first to the second part of the book, for instance, is not marked 
sufficiently; besides, I think that the whole of the first part should be or
ganized as the introduction and entitled accordingly), the argumentation is 
coherent and clear. As the most distinctive and valuable aspects of the book 
I would point out her rejection of the thesis on Petrie’s radical anti-Aristote- 
lianism, the polemics with Reiner and the problematization of the method. 
I believe that these qualities — in addition to many others — will make 
this study an essential contribution to the study of Franjo Petrie and his 
work.

FILIP GRGIC

TRANSLATED BY LELIJA SOCANAC

Erna Banić-Pajnić, THE MEANING AND IMPORTANCE OF THE 
REVELATION OF HERMES, THE ROLE OF THE ELEMENTS OF 
HERMETIC PHILOSOPHY IN THE WORKS OF CROATIAN 
RENAISSANCE PHILOSOPHERS, Globus I Institut za povijesne 
znanosti Sveučilišta u Zagrebu (The University of Zagreb Institute 
of Historical Sciences), Zagreb 1989.

Hermes Trismegistus is the name given by the Greeks to the Egyptian 
god Thoth, a deity of measure, number, letters and libraries to whom wri
tings of the most diverse content, ranging from astronomical and astrolo
gical to philosophical and theological, began to be ascribed in the Hellenis
tic period. As late as the beginning of the seventeenth century, these writings, 
the collection of which was called after Hermes Corpus Hermeticum, were 
considered to be extremely old, and their author was proclaimed a sage 
and a prophet, Throughout the centuries, and especially in the Renaissance 
period, the influence of the Hermetic writings became remarkable indeed. 
Thus, for instance, Marsilio Ficino interrupted his work on the translation



Book Reviews, Studia . . . 1 (1990), pp. 211—232 227

of Plato’s works he had been entrusted with by Cosimo Medici, in order to 
translate the writings which hud been ascribed to Hermes. It is only after 
the exact date of the inception of the work was established (which has so 
far been placed into the period from the 1st to the third century) thus 
destroying the Hermes myth, that the fame of Corpus Hermeticum began 
to fade.

fn this book E. Banie-Pajnie has undertaken a historico-philosophical 
research both of the general framework which had conditioned the influen
ce of Hermetic literature on philosophical ideas in the Renaissance, and of 
the elements of the Hermetic doctrine in the works of Croatian Renaissan
ce philosophers. Having outlined the problem of the division and of the date 
of inception of these writings, as well as the difficulties in their specifica
tion, she expounds briefly the main tenets we encounter there: namely, god 
as the principle and source of all, the divine character of mind, m atter and 
cosmos as a whole, the world as creation through which god wishes to be
come visible, man who was born in order to understand divine works, etc. 
The author concludes that these writings represent a specific novelty (no
vum) with respect to the Greek philosophical heritage, since they interpret 
in a different way »the specific conception of the relationship god-the divi
ne origin-world-man, the specific understanding of cognition as gnosis, of 
cognition as salvation, of cognition of the mind which is made possible by 
god’s mercy ( . ,.), the specific interpretation of creation as conceived in the 
myth, with numerous much more philosophical elements appearing in a com
pletely new role, and expounded in a completely new wav.« (65—66)

The author proceeds with the main characteristics of the reception of 
Hermetic writings in early Christian, medieval and Arabic thinkers, discus
sing, naturally, the Renaissance in the greatest detail. Thus she examines the 
Hermetic elements in the work of the already mentioned Marsilio Ficino 
(who used the Hermetic tradition, together with other similar doctrines, 
especially Zoroaster and Chaldean Prophecies ascribed to him, in the esta
blishment of his philosophy of religion), in that of Pico della Mirandola (who 
points out the idea of the divinization of man based on the Hermetic doctri
ne as well as on a specific mystical reading of Plato), as well as in Giorda
no Bruno, and Nicolaus Cusanus. The common characteristic of all these 
links between Renaissance and Hermetism is, on the one hand, their empha
sizing of mysticism, and on the other the interest in the elements of magic, 
astrology, alchemy, etc.

The central part of the book is dedicated to the reception of the Herme
tic writings in the works of Croatian Renaissance philosophers. Croatian Re
naissance philosophy is not considered here as a whole, either with regard 
to its geography or its ideas. On the contrary, each author and his work is 
dealt with individually and separately from the views of others, exclusively 
within the context of the given theme. Thus the Hermetic elements in the 
work of Juraj Dragišić (Georgius Benignus de Salviatis) can be seen prima
rily in his understanding of divination and of the world order. Federik Gri- 
sogono is close to some Hermetic concepts in his view of mathematics, which 
is related to astrology and to the animistic world-view, as the fundamental 
science. Juraj Dubrovčanin (Georgius Raduseus) also speaks about divina
tion and astrology. The author goes on to mention Nikola Gučetić who in 
his theological and philosophical writings »speaks of 'the salutary’ path of 
man which consists in the immersion of soul into itself as the prerequisite
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of reaching its divine source«. (111). The Hermetic elements were built into 
the very basis of the philosophical thinking of Frane Petrie (Franciscus Pa
tricius), the most prominent Croatian Renaissance philosopher. First of all, 
Franjo Petrie published some Hermetic writings in the supplement to his 
main work Nova de universis philosophia, which was first published in 1591 
in Ferrara, and thein in 1593 in Venice. They appeared in a separate edition 
in 1593 in Hamburg. In both cases they were in the Greek original and Latin 
translation. Which motives induced Petrie to undertake this task? E. Banić- 
-Pajnić examines thoroughly these motives taking into consideration Petrie’s 
work as a whole and concludes in the end: namely, Petrie tries to establish 
»the general framework for the realization of the project of the revival of 
Christianity, which found its full expression in his Nova de Universis philo
sophia. In this work the role of those pagan revelations in the formation of 
his own ‘pious philosophy’ (142) was completely brought to the surface; Pe
trie's main concern as a philosopher was to point out, by placing the Her
metic ‘revelation’ into the roots of the tradition which includes the Chris
tian revelation as well, that the essence of that ‘revelation’ is that it equa
tes religio with pura philosophia, that it is permeated both with divine in
spiration, the revelation of the Mind as the source of knowledge of the di
vine, and with the philosophical insight into the divine and the rational, 
through the whole of creation, that it develops piousness within the frame
work of the rational cognition with regard to a content which actually re
presents a ‘secret knowledge' of the divine which can be reached only by 
philosophical insight« (ibid.,). Two more authors are mentioned in the end: 
namely, Pavao Skalić, who touches upon almost all the themes of Renaissan
ce philosophy, including Hermetism, and Giulio Camillo Delminio who in 
his main work Theatrum mundi adopts the Hermetic conception of the or
ganization of the world, of the divine as the primary element in man, and 
of the magical influence in things.

E. Banić-Pajnić has proved with success that an apparently marginal 
subject (marginal with regard to our usual notions of the Renaissance) with 
the emphasis on man’s rationality and divinity can become an indispensable 
factor in the formation of that which we refer to as »modernity«. On the 
other hand, this book is a powerful and valuable incentive not only for furt
her exploration of Croatian philosophical heritage, but also for its evalua
tion within the context of the dominant streams of European philosophy.

T!UP GRGIC

TRANSLATED BY LELIJA SOCANAC

Filip Grgić
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Goran Gretić, SOUL AND REASON. THE THOUGHT OF FRANJO 
PETRIC IN THE OPPOSITION BETWEEN PLATONISM AND 
ARISTOTELI AN ISM, Globus/ The Zagreb University Institute of 
Historical Sciences, The Department of the History of Philosophv, 
Zagreb, 1989

The book by Goran Gretić is an attempt to interpret Petrie’s philoso
phy and evaluate its importance within the context of a special historico- 
philosophical situation, namely with regard to the opposition between Pla
tonism and Aristotelianism, as indicated in the subtitle. For all that, accor
ding to the author's methodology and understanding, the relationship betwe
en the heritage of Plato's and Aristotle's philosophy, has not been singled 
out arbitrarily, but this choice has been the result of the insight into the 
essence of the history of philosophy, in that which represents its constant 
quality: namely, »the history of philosophy as a whole . . .  is nothing else but 
a long and continuing series of controversies between Plato’s and Aristot
le's philosophical thinking« (Soul and Reason, p. 10). The philosophical work 
of Franjo Petrie is therefore a typical episode in the history of philosophy, 
in the same way as Renaissance philosophy to which it belongs, since Petrić 
as an explicit Platonist attempts a radical criticism of Aristotelianism as 
a whole (Discussiones peripateticae), but at the same time, according to 
Gretić, his Nova de universis philosophia is basically dependent on this cri
ticism, incorporating within itself some of the essential components of the 
Aristotelian origin. The subtitle of the book does not indicate just one of 
the possible approaches to Pctrić’s work, but pointing to its crucial dimen
sion, refers to an interpretation which is especially appropriate.

The title of the book offers at first sight considerably fewer informa
tion than the subtitle. The key for its reading is nevertheless given by the 
quotation from Schelling’s Bruno which Gretić uses as the motto for his 
book: »The soul as the idea of the thing is only a part of an infinite possi
bility, which God secs as timelessly actual: an individual soul has in its 
share only the actuality of that which is contained within itself as a possi
bility«. The essential concents expressed in this passage, namely the human 
and the divine, finality and infinity, possibility and actuality, are at the sa
me time co-ordinates of the theme which Gretić’s book has tried to articu
late. »Soul and Reason« is therefore a synthetic formulation which stands 
for the group of problems which have absorbed the whole of classical, me
dieval, and Renaissance philosophy as a whole, and to a large extent, modem 
philosophy as well.

The book is thematically divided into two parts: in the first an account 
is given of historical transformations of Platonism and Aristotelianism up 
to the Renaissance period; the second is dedicated to Petrić’s philosophy, 
its place and importance within Renaissance philosophy, its relationship 
towards Aristotelianism, as well as the influence it produced.

The author has directed his attention mainly to the development of 
Platonism. It is certainly necessary for establishing of a context of interpre
tation of Petrie’s work, but it is also in keeping with the considerably grea
ter diffusion and dominance of Platonism with respect to Aristotelianism 
in the Hellenistic and early medieval period, when crucial changes for the
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whole of European philosophy occurred. According to Gretić, in this period 
Aristotelianism was by no means inactive, but its impact was merely con
cealed. The eclecticism of Neo-Platonist philosophy does not mean only that 
Platonism was open only to various gnostic, mystical, religious and other 
irrational movements, but that it was even more open to the adoption of 
the key elements of the Aristotelian paradigm. We can therefore say that 
so far any Platonism is actually concealed Aristotelianism, which Gretić 
sees very perceptibly in the case of Porphyry’s rehabilitation of Aristotle’s 
logic and the ensuing discussions concerning its Neo-platonist domestica
tion. All Neo-Platonist efforts to reach the real, esoteric Plato in his undis
covered hermetic writings have been futile and useless, since we can get 
to the »real« Plato — Gretić rightly refers here to Gadamer’s opinion — 
through Aristotle’s criticism. What is more, Plotinus as an exemplary figu
re of Platonism, attempts »the speculative mastering of the phenomenon 
of noetic essence« (op. cit. p. 41) within the horizon of eminently Aristotle’s 
terms, namely dunumis and energia. In Plotinus’ description of the emana
tion of One (which is energia) Gretić finds symptoms of the decline of the 
Aristotelian paradigm, announcing the modern primacy of possibility and 
the metaphysics of subjectivity: »Thus, the essence of being is DYNAMIS, 
the creative constitution from a being-that-thinks-from-within-itself into an 
immanent action of the sell as the manifestation of its power.« (op. cit., 
p. 42).

It is therefore impossible to understand Plato and Platonism without 
Aristotle. This is certainly a posterior insight of historical consciousness, 
inaccessible to Platonists of the earlier periods. Even in their efforts to 
follow the original Plato’s doctrine, Neo-Platonists were not aware of their 
deviation from the paradigm, although, together with Petrić, they tried to 
present their philosophy merely as interpretation of old writings. This can 
be seen very well in the successiveness of the basic Neo-Platonist required 
reading, namely in the Plato’s dialogues Timaeus and Parmenides. The Neo- 
-Platonist search for the real meaning of Parmenides in Plotinus’ interpreta
tion which awards One with an unambiguously positive predication, repre
sents speculative overcoming of the negative dialectics of this dialogue. Ha
ving obviously Hegel in mind, Gretić deepens his fundamental historico-phi- 
losophical conviction stated at the beginning, namely that »From the mo
dern perspective, viewing the fate of Platonism retrospectively, we can say 
that any interpretation that wishes to . .. step the dialectic movement, con
sciously moves in the direction of Plotinus’ interpretation or. when the dia
logue Parmenides is interpreted speculatively, it becomes Neo-Platonist in 
character (the author’s emphasis; op. cit., p. 44)«. I could almost say that 
at this point even Gretić acts in a Platonist way in the spirit of philosophia 
perennis, as formulated by Platonism, finding the germs of modernity in 
older Platonist philosophy and reading within it the problems characteristic 
of a more recent philosophy; in the same wax, he understands modernity 
as a manifestation of Neo-Platonism, allowing even the possibility of com
parison between Hegel and Plotinus.

Gretić’s insight into the continuity of the dialogue between Platonism 
and Aristotelianism has been materialized in a rich and exhaustive histori
cal survey of philosophy up to Petrić. It is not possible to give a more de
tailed account of this survey here, but we should say that, starting from 
the first concentration in the form of Neo-Platonism, Gretić has used his
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model of interpretation also in the account of the historical encounter bet
ween philosophy and Christianity, and therefore in all the important phe
nomena in medieval and Renaissance philosophy. To that extent he can 
speak of the Platonism of Augustine (»the Plato of Christianity«) and of 
Nicolaus Cusanus, as well as of the Arabic and Thomist Aristotelianism, ha
ving constantly in mind the difference between diverse »isms« and the ori
ginal doctrines.

Franjo Petrie entered the history of philosophy in an age (the second 
half of the 16th century) characterized by the revival of Platonism and 
by the work of Pleton, Pico della Mirandola, Marsilio Ficino, Giordano Bru
no, and other important Platonists. The fundamental »metaphysical situa
tion«, as formulated by Gretić, is still that of the Aristotelianism, which 
was the dominant orientation at all universities. The philosophical activity 
of this »vehement Platonist« is therefore primarily directed towards a ra
dical criticism of Aristotelianism, in his Discussiones peripateticae. Gretić 
sees the main motive of this attack in Petrie’s efforts to refute the domi
nant Aristotelianism (though not so much Aristotle himself), i.e. the scho
lastic philosophy, in order to promote Platonism at universities, so that it 
could become a philosophical supplement to Christian theology. Continuing 
the Platonist tradition of comparing the philosophy of Plato with that of 
Aristotle (comparatio), Petrie tried to extract the true, genuine Aristotle 
(»Aristoteles mysticus«) whom lie knew from the Neo-Platonist commenta
ries and from some of Aristotle’s apocryphal writings. As the criterion of 
authenticity, naturally, Aristotle’s concurrence to Plato was taken. Gretić 
perceives well the confusion dominating this criticism (which is especially 
true of Petrić’s misunderstanding of the necessary' connection between, as 
formulated by Petrić, sciences »de ente« and »de sapientia«, the difference 
between which he wishes to establish in Metaphysics of the »true« Aristot
le), which sometimes ends in ordinary abuse (e.g. when he says that Aristot
le burned the books of his precursors to gain the exclusive right to their 
interpretation).

In his Nova de universis philosophia Petrić made more considerable 
efforts to approach Aristotle. His »metaphysics of light« is a continuation of 
the tradition of Platonism representing the realization of Plato’s basic me
taphor, but its ambition at the same time is to supress Aristotle’s model 
in metaphysics. The unmoved mover is thus replaced by lux or lumen, light 
which is at the same time the principle and a physical phenomenon. Expoun
ding extensively the main theses of Petrie’s principal work, Gretić does not 
neglect to point to some of the basic difficulties inherent in this concept. 
They can be found in inconsistent definitions of the nature of light, in dis
crepancies between Panaugia and Pancosmia, and especially in the mea
ning of the concepts of infinity and incorporeality, by means of which Pe
trić attempts to explain another principle — namely, space. »The incorpo
real corporeality and corporeal incorporeality« is the paradoxical expres
sion of the border-line ontological position of light and space, as well as 
the indicator of Petrić’s inability to give a satisfactory non-Aristotelian me
taphysical description of principles and causes. Gretić finds the cause of 
this confusion in the discrepancy between old philosophical categories and 
attempts to form a new conception of nature: »Petrić frequently adapts the 
ideas and terminology of the Platonic and Hermetic tradition within his 
system without elaborating clearly the immense difference between the old
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and the new context« (op cit, p. 239). This new context is constituted by 
modern mathematical natural science while Petrie’s philosophy, with its my
stical mathematics and unelaborated ontology, could not respond comple
tely either to the requirements of natural science or to those of metaphy
sics, which is essentially Aristotelian in character.

Petrić was closer to the Aristotelian model than he was prone to admit: 
»Since Petrie does not believe that finite natural bodies posessing resisting 
power can exist outside the earthly sphere, his concept of the infinity of 
the universe (of the infinite cosmos) is paradoxically closer to the spirit 
of Aristotle and Grosseteste than to his contemporaries and Neo-PIatonists, 
as for instance Giordano Bruno. Although Petrie’s world is infinite in its 
extension, it is nevertheless the unique geometrical universe situated in a 
non-bodv, i.c. in space.« (op cit, p. 243).

In the final chapter of his book G ret id elaborates probably the most in
teresting part of the historico-philosophical context of Petrie's work, namely 
the one related to Petrie’s influence on the philosophers of his age. His 
cosmology and his theory of the infinite and empty space had the greatest 
impact on his contemporaries. According to the results of Grctić's research, 
Petrie had a considerable influence on Commenius; Hobbes included two of 
Petrie’s works into his »ideal library«, and Gassendi explicitly confirmed the 
affinity of his views on space to those of Petrie. Through Gassendi and 
Henry More, a Cambridge Platonist, he had an indirect influence on Newton 
and his model of absolute space. Gretić sees the full realization of Petrie’s 
philosophy, whose influence had been neglected and whose work had been 
supressed, in Newton’s natural philosophy. It is not incidental, therefore, 
that in the age of the institutionalized dominance of Aristotelianism, Petrić 
became the first university professor of Platonist philosophy.

The importance of Gretić’s book surpasses the role of filling the void 
in the literature on Plato and Platonism in this country which he has given 
as one of the motives in his writing of this book. Starting from the ambi
tion to reconstruct the historical transformations of Platonism in its perma- 
ment opposition to Aristotelianism, with Petrie as one of he protagonists of 
these develompents, the author has found himself confronted with the ne
cessity of an integral and profound intervention into the problem of the 
articulation of transitory moments, in which the epoch abounds. Gretić has 
not allowed them to remain »blank spaces« in his account, but has aptly 
responded to their discontinuous character by the continuous writing of a 
historian of philosophy. On the basis of this account we can reach an in
sight into the historicity of philosophy, so that its merit is not only historio
graphical, but also philosophical. If we add the extensive bibliography and 
references to relevant literature, we can say that »Soul and Reason« can have 
the role of a stimulating manual for further research.

ZVONIMIR CULJAK 

TRANSLATED BY LELIJA SOCANAC

Zvonimir Citljak
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